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THE GREAT CHRONICLE OF BUDDHAS 


THE AUTHOR 


he author, Bhaddanta Vicittasarabhivarnsa, Mingun Tipifakadhara Sayadaw, as he Is 

popularly known, was born In the village of Thaibyuwa on November II, 1911. At the 
age of eight he was sent to Sayadaw U Sobhita of Min-gyaung Monastery, Myingyan, to 
sfart learning the rudimenfs of Buddhism. When he was ten he was ordained a sãmanera by 
the same Sayadaw. Ten years later he went to Dhammanada Monastery, a secluded place of 
holy personages, in Mingun, Sagaing Township, for further learning. In 1930, he received 
hipher ordination. His sponsors were Daw DhammacãrI, a prominent and learned nun of 
Mingun, who was the author of the Saccavadr-Hika, and Sr U Thwin, a wealthy 
philanthropist of Yangon. Since then Daw DhammacarI had become his sprritual mother 
and Sir U Thwin his fatherly supporter for his relipious life. In 1937, when the First 
Dhammanäada Sayadaw, who was his preceptor at his ordination, passed away, he had to 
take charge of the Monastery. 


Sayadaw had passed a series of religlous examinations Invarlably with flying colours 
since the age of 13. To mention a few, in his fourth year as a Đhikkhu, he passed the 
Dhammacartiya Examination held by the Pariyati Sãsanahia Assoclaton of Mandalay 
which was a formidable examination in which only a few candidates dare to sit for. The 
Examination 1s on the three great Commentaries which candidates normally try to finish 
one by one in three years. But the author passed all three Commenfaries In one year and 
acqurred the rare and coveted title of Pariyaffi Sasanahita Dhammacariya Vatamsakä. 


However, the first time he really made his name for himself as a man of vast learning 
was when he passed with distinctlons the Tipitakadhara Examination, which was held for 
the first time and was also reputed to be the longest and most difficult one. As the name of 
the Examination suggests, the candidate has to recite all three P//œkas that he had learned 
by heart. In addition, he has to pass the wriften papers on all the Canonical Texts and 
Commentarles. It took him four years to sit the whole Examination that earned him, in 
1953, the unique title of 7T?pi†akadhara Dhammabhandagarika, which means “Bearer of the 
Three P//økas and Keeper of the Dhamma-Treasure”. Sayadaw's ability to recite 16,000 
pages of Buddhist Canonical Texts has been recorded in the Guinness Book of Records 
1985. (Since the author's achievement there have been only four other holders of the same 
title so far.) 


As regards his work for the sãszna, suffẨice 1t to say that even before that great 
achievement of being 7¡7//akadhara Dhammabhandagarika, when the Sixth Buddhist 
Council was well under way, Sayadaw was assigned the task of editing the Canonical Texts 
to be approved by the Council as 1ts version. Besides, when the Council was convened, 
Sayadaw acted as the E7ssa//aka, that 1s, Respondent answering questions on all three 
portions of the Canon. The #cchaka, 'Questioner, was the late Mahasi Sayadaw. In 
answering the questions, the author took the combined role of Thera Dpali and Thera 
Ananda who answered the questions on the ƒizaya and the Dhamưna respectively at the 
Frrst Council presided over by Thera Mahakassapa. 


After the Council, the author devoted himself to literary pursuifs. At the request of U Nu, 
the then Prime Mimister of Myanmar, he assiduously compiled Maha Buddhavamsa, being 
the Myanmar exposition on the lives of the Buddhas as related mainly In the #uädhavamsa 
Pali Text of the Khuddaka Nikaya. This compilation, resulting 1n six volumes 1n eight 
books, commenced in 1956 and ended in 1969. The work, being the author's g1” öo0us 
and a colossal contribution to Myanmar Buddhist literature, has been received with 
enthusiastic acclaim by members of the Sangha and the laity alike. 


In the year 1980, an historic event In the history of the Søngha in Myanmar took place. Ït 
was the emergence of the State Sangha Maha Nãyaka Commifee comprising 
representatves of all sects of the Buddhist Sœưøgha in Myanmar. The author was 
unanimously elected permanent General Secretary of the Commiftee, which, as the 
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Supreme Authorifty on Buddhist religious affatrs of the country, 1s responsible for the 
growth, development and prosperIty of the Buddha-sãsana. 


In addition to his responsibilitles as General Secrefary of the State Sangha Maha Nayaka 
Committee, the author 1s busily devoted to the service of the sZsđna 1n three main areas, 
namely, providing support and facilitles for the emergence of more 7ï//aka Bearers for 
the perpetuation of the sãsđna, providing support and facilitles for the dissemination of the 
Buddhas Teaching at home and abroad, and providing adequate medical facilitles for 
members of the Sangha from all over Myanmar. 


For the first task, the author founded the Tipitaka Nikaya Organization whose chief aim 
1s fo nurture young Õjjk&h„s so that they may one day become "Bearers of the Three 
Pifakas and Keepers of the Dhamma-lreasure" like himself. There are a number of 
promising learners under his care at Momeik hill near Mingun. 


Soon after the formation of the State Sangha Maha Nayaka Committee, 1t firmly resolved 
to establish two separate universitles of Pariyaffi Sasana 1n Yangon and Mandalay where 
the Good Law of the Perfectly Enlightened One would be taught In a new system of 
education to produce 7erzas who will spread the Teaching in Myanmar and elsewhere. In 
pursuance of the second obJective, the author's untiring efforts have resulted in magnmificent 
University buildings which have newly sprung up both at Yangon and Mandalay where 
courses leading to the Degrees of Dhammacariya and Maha Dhammaãcariya have been 1n 
full swing since 1986. 


As to the third important project undertaken by the author which was for the welfare of 
the Sưngha, the Jivitadana Sãsana Specialist Hospital for Đh¿kkJ„s has been founded In 
Mandalay. It is a 100-bed speclalist hospital with all the facilities and equipments for a 
modern health centre and was formally opened under the auspices of the author himself on 
August 18, 1990. 


In recognition of his great learning and of his Invaluable services to the Sãsna, as 
mentioned above, the Government conferred upon him the tifle of Aggamahapandita (The 
Supremely Learned One) in 1979 and the tile of Abhidhaja Maharatthaguru (The Noble 
Banner and Great Preceptor of the State) in 1984, 


Hai] and hearty at the age of 79, the Indefatigable Sayadaw kept on striving confinuously, 
day in and day out, towards furtherance of his three main tasks, thus sefting an exemplary 
model for emulation to all who desire to promote the welfare of beings by means of the 
Buddha Dhamma. 
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THE AUTHOR'S INTRODUCTION 


Namo Buddhaya Siddam 


Kiảiso te Mahavira, 
Abhinrharo Naruttama, 
Kamhi kale tayã Dhĩra, 
Patthitaä Bodhim uttama? 


“Q Buddha, who 1s endowed with the four kinds of right exertion,! who ¡s the 
highest among men and higher than devas and Brahmas, and who 1s thus 
Chief of these three categorles of beingsl How should we comprehend your 
resolve to gain Buddhahood of great glory, that pervades the whole universe 
extending from the bottom realm of Intense suffering to the top realm of Brahmaäs. 
Since when has your mind become I1nclined to achieve the prime laurel of Perfect 
Self-Enlightenment, which surpasses the Enlightenment of a Private Buddha and 
the Enlightenment of a DisciIple?” 


This enquiring note of acclamation was sounded 1n the sky over the city of Kapilavatthu 
on the first waning moon of Kason, In the year 104 Maha Era. The background sfory, in 
brief, of this question 1s narrated below. 


The Buddha, the Omniscient One and Lord of the Three Worlds, observed the first rain- 
refreat (yassz) 1n the Deer Park of Isipatana, Varanasl, In the year 103 Mahaã Era. During 
this retreat, He converted the Five Ascetics and the group of 54 friends headed by Yasa, 
son of a wealthy man, leading them to arahantship. When the retreat was over, He asked 
them to disseminate the Dhamma, which 1s excellent in all three aspects - the beginning, the 
middle and the end — and no two of them goïng im the same đirection. He himself went 
alone towards the forest of Uruvelã to convert the three ascetic Kassapa brothers and their 
followers, numbering one thousand. 


Ơn the way to Uruvelä, on reaching Kappäsika grove, the Buddha met with thirty 
Bhadda-vaggiya brothers who were searching for an absconding woman. He established 
them ¡in the lower Paths and Fruitions and made them eÙ¡-bhikkh„s. Then He proceeded 
alone to Uruvela where He liberated the eldest brother, Uruvela Kassapa and his 500 
followers from heretical views. He dịd the same for NadI Kassapa and his 300 followers 
and Gaya Kassapa and his 200 followers. Finally, He preached to all the one thousand 
ascetics, the Aditfapariyãya-sutfa on the stone slab at Gayãsĩsa and thereby established them 
1n the Fruition of Arahantship. And, together with the one thousand newly accomplished 
arahans, the Buddha set out on a Journey to the city of RajJagaha. 


The day the Buddha arrived In RaJagaha, He helped King Bimbisara and the brahmin 
householders, one hundred and ten thousand in all, with His Teaching to reach the sfate of 
sofãpaffi-phala and another ten thousand brahmin householders established In the Three 
Refuges. The following day, the Buddha accepted the Veluvana Monastery which was 
generously donated by King Bimbisara In support of His ministry. It was the first 
monastery He had ever accepted and the occasion of His acceptance of the monasfery Was 
marked by a great earthquake. From that time onwards, He had taught all those worthy of 


1. Ripht exertion: Szmznappadhãna. The four such exertlons are: 
() The endeavour to prevent the arising of evil which has not yet arIsen; 
(1) The endeavour to put away evil that has arIsen; 
(11) The endcavour to bring about the arising of good which has not yet arisen; and 
(1v) The endeavour to further develop the good that has arisen. 
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conversion, who came to Him, including those who would eventually become Chief 
Disciples, Great Disciples and Ordinary Disciples. He dịd so as though He were dispensing 
among them the medicine for deathlessness. 


While the Buddha was thus busily engaging Himself, His father, King Suddhodãna, sent 
nine ministers, one after another, each with one thousand men, on a mission fo Iinvite Him 
to return to Kapilavatthu. Instead, they became arzhan/s and neither conveyed the King”s 
message to the Buddha nor sent back any Information to the King. So the Buddhas 
playmate, the minister Ka]udãyT, was sent as the tenth envoy, also with one thousand men. 
KaludayT and his men became zrahazs, too, and spent their time enJoying the bliss of their 
spiritual attainment. When the cold season was over and spring arrived, Ka|udayT made a 
humble request to the Buddha, in sixty-four verses, persuading Him to return to the home 
of His kinsmen. The Buddha then journeyed to the city of Kapilavatthu on the first day 
after the full moon of Tabaung travelling slowly, covering only one yøj/ana a day, and 
arrived at Kapilavatthu on the first day after the full moon of Kason in the year 104 Maha 
Era. 


Ón the same day the Sakyan princes welcomed the Buddha and His host of 5hikkhs in a 
øreat ceremony, they took them to Nigrodharama Monastery as arranged beforehand. Ôn 
arrival at the Monastery, the Buddha sat in the seat specially prepared for Himm and 
remained quietly surrounded by twenty thousand arahamis. The Sakyans, who took too 
great a pride 1n their high bírth, thought to themselves: “Phis Prince Siddhattha 1s younger 
than us. He 1s only a young brother, or a young nephew, or a young grandson of ours.” 
And, puffed up with conceit, they urged thetr younger kinsmen: “You bow 1n homage to 
the Buddha; we shall, however, stay behind you.” 


The Buddha knew the inner minds of the Sakyan princes were dwelling with pride of 
therr birth and thought to Himself: “These proud kinsfolk of mine do not realize that they 
have grown old without accomplishing anything beneficial for themselves. They know 
nothing about the nature of a Buddha. They know nothing about the power of a Buddha. 
What 1f I should display a Buddha's might by performing the Twin Miracle of water and 
fire. I will make a Jewelled walk in the sky, a platform as broad as the ten thousand 
universe. And, I will walk to and fro on 1t and pour forth a shower of sermons fo suit the 
temperament(s of all those who come to me.” NÑo sooner had He resolved thus, the Ørahmãs 
and devas acclaimed therr Joyous approval. 


Then the Buddha entered upon the fourth /hãna making white (colour) as His obJect of 
concentration. On arising from that /hãna, He made a firm resolve that light should spread 
all over the ten thousand universe. Immediately after that resolution, all the universe was 
flooded with light to the great delipht of devas, humans and Brahmas. While they were 
rejJoicing, the Buddha rose up into the sky by developing the supernormal power through 
exercise of the fourth /hana. Then He proceeded to perform the Yømakapafihariya (the 
Twimn Miracle), which consisted of the appearance of flames of fire and streams of water 
emitfed alternatively (1) from the top and bottom of the body, (2) from the front and the 
back, (3) from the eyes, (4) from the ears, (5) from the nose, (6) from the shoulders, (7) 
from the hands, (8) from the sides, (9) from the feet, (10) from the fingers, toes and from 
between one finger and another as well as from between one toe and another, (11) from 
cach haIr of the body, and (12) from every pore of the body. The emitted fire-sparks and 
wafer-sprays fell amidst the crowds of human and celestial beings as though the Buddha 
was letting the dust fell from His feet onto their heads. This exhibition of the Twin Miracle 
with the emission of fire and water alternately from the body of the Buddha created a 
marvellous specfacle of great splendour which Inspired all the Sakyan princes with awe and 
reverence, moving them fo uffer words of resounding praise. 

After the performance of the Twin Miracle, the Buddha created a Jewelled walk of great 
brilliance which extended from east to west reaching even beyond ten thousand universe. 
He then walked up and down the Jewelled walk and delivered several điscourses to devas 
and humans suiting their mental disposifions. 

At that time, the Venerable Sãriputta, who was residing at Gijjha-kuta HIII in Rãjagaha, 
saw (through his supernormal power) the whole event (taking place at Kapilavatthu) and 
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thoupht to himself: “[ shall now go to the Buddha and make a request for a complete 
narraflon of the life historles of the Bodhisattas and the Perfections they had fulfilled.” 
Accordingly, he lost no time to gather the five hundred arzhams, who were all his co- 
residenís, and said to them: “Come, we will go. We will pay a visit to the Master and ask 
Him about the past storles of the Buddhas.” Having urged them to accompany him, they 
travelled through space by means of supernormal power, at so fast a speed which surpassed 
that of the wind and the storm. In a momernt, the Venerable Sãriputta, with the company of 
bhikkhus, arrived before the Buddha and paid homage to Him. Then he uttered the verse, 


Kiảiso te Mahavrra, 
Abhimrharo nar uttama, 
cíc. 


menfioned at the beginning, thereby asking the Buddha to narrate elaborately how He had 
received the Definite Prophecy from the Former Buddhas and how He had fulfilled the Ten 
Perfections, which extend to thirty in all, for the Bodhisattas. 

Then the Buddha, who was still on the walkway, responded with two verses: 


PTtipãmoƒjqjananam, 
Sokasallavinodanam, 
CÍC., 


meaning: “Listen to the Buddhavarnsa Discourse which could give you Joy and happiness, 
remove the thorns of sorrow and bestow upon you the three kinds of bliss, namely, human 
exIstence, divine existence and NIbbana. Having thus listened, try to follow and practise the 
Path, as will be explained In this Discourse, that could dispel conceif, eradicate sorrow, 
liberate you from sz/sãra and put an end to all suffering.” Thus the Buddha, out of 
compassion, urged all devas, humans and Brahmas reciting the verse numbering four 
bhãnavãras (1080 stanzas).? 


The Commentary on The Buddhavarhsa 


The Buddhavamsa Text 1s included in the Khuddaka Nikaya of the Suttanta-pitaka which 
was recifed at the First, Second and Third Councils by arahanis. The Commentary on 1t, 
entiled ÄM⁄adhuratthaviläasim, consisting of 26 bhãnavãras, was authored by the Venerable 
Buddhadatta, a resident of the Port Monastery of Kavirapatfana of the Cola Country In 
South India. 


The Great Buddhavarhsa Story 


During the reign of King Bagyidaw (A.D.I819-37), the Fourth Founder of the City of 
Ratanapira, the first Ngakhon Sayadaw, recipient of the tile of Adiccavarnsabhidhaja 
MahadhammarajadhiraJaguru, wrote the Buddhavarnsa Story in prose. He combined the 
Text and 1s Commenfary, Iinterspersed with certain Pali verses and their word-for-word 
translations for the aforesaild benefifs of Joy, end of sorrow, etc., by young men and 
women of good families. He did not translate the whole Text word for word (as there 
already exist well known translatlons In that style called mssaya.) 

That Buddhavamsa in Myanmar prose was published in 1297 ME (1935) by 
Zambumettswe Piftaka Press, Yangon, 1n three volumes with the tile, “he Great 
Buddhavarmsa Story.” 


Sudhammavatfï Buddhavarhsa 


Not long after the Great Buddhavarnsa Story was been published, 7he Sudhammavaff 
Buddhavansa Sfory appeared In one volume of poetical prose, written by Editor U Htun 
Semn. 


2. One bhãnawøra: 1s equal to about 270 stanza, each of four lines, recited In one session of the 
Buddhist Council. 


THE GREAT CHRONICLE OF BUDDHAS 
The State Buddhasäsana Council's Version of The Mahabuddhavarnsa 


After the founding of the new independent country of the Union of Myanmar, the people, 
both the Szzøgha and the laly, were busy assiduously making preparations and 
arransgements, shouldering their respective responsibilitles for holding the Sixth Buddhist 
Council. The Prime Minister U Nu, seeing their dedicated activifles, was Inspired by the 
profound thought of bringing out a new version of the Buddhavamsa Text and 1s 
Commentary, a version that should include everything that 1s connected with the Buddha. 
Accordingly, he requested me, In his house, on the occasion of zweka/a ceremony and 
1naugurafion of his shrine-room, to write such a saga of the Buddhas In commemoration of 
the great event of the Buddhist CouncIl. 


I said to the Prime Mimister then: “I have been assigned fo participate as a Tipifakadhara 
1n the Sixth Buddhist Council which 1s to be held soon, and I stll have to work hard to 
become qualifled for the title.” With this excuse, I refused to comply with his request. 
Indeed, at that time, I had Just passed the wriften examination in the Vinaya-pifaka and was 
about to sit for another one on the Abhidhamma Pitaka. 


Succession of Compilers 


Undaunted by my refusal of his request, the Prine Minister persisted 1n his earnest effort 
to produce the proposed book by approaching other scholars. And the compilation started 
first under the supervision of MedhavI Sayagyi U Saing. Some months later, when only a 
portion had been done, the work was interrupted until Mahapaññabala, Pathamagyaw 
Sayagy1 U Kyee Pe took over as supervisor. In the same way, the compilation again passed 
on to Aggamapandita Sayagyi U Lñn, M.A. After one and a half years, he could finish 
compiling only the first volume of the series (from the story of Sumedha up to the end of 
the story of Buddha Kassapa). Then U Ln passed away to our great regret, leaving only the 
fame of his learning. 


The Assignment Given to Me 


lt was on the I1th day of the waxing moon 1n the month of Nadaw, 1316, (December 6, 
1954), that SayagyIi U Lin passed away. Four days later, the sponsor of my ordination and 
spiritual father, the wealthy Sír U Thwin, ThadosirrT Sudhamma, Chairman of the State 
Buddhasasana Council and Patron of the Sixth Buddhist Council, came to see me at the 
request of the Prime Mimister and asked me not to refuse should the Prime Minister make a 
request for wrifting a Buddhavamsa. On the full moon day of Pyatho, 1316 (8-1-55), the 
Prime Minister himself came to see me at my temporary residence at the Sangha Yeiktha 
Meditation Centre and made a formal request as follows: 


(1) Please supervise the compilation of a treatise on the lives of the Buddhas. In so doing, 
please include everything about the Buddha, not leaving out even minor details. lÝ one 
volume 1s not enough, make 1t two; 1Ÿ two 1s not enough make 1t four, eight and so on. Ïf 1s 
1mportant that the work should be exhausfive. 

(2) The writing should be Intelligible and imnteresting to all, young and old, even to non- 
Buddhists, who wish to know about the lives of the Buddhas. 

) Should the Venerable Sayadaw undertake the task of writing the Maha Buddhavamsa In 
Myanmar, 1t wIll be welcomed by all, both the Sangha and the laity alike. 

The request had been made repeatedly, the first trme in 1313 M.E. (A.D.195I), the 
second time in 1315 (1953); and now in 1316 (1954), by my spiritual father and finally by 
the Prime Minister himself. I therefore felt that I should no longer refuse to comply with 
their request. Accordingly Ï gave my consent firmly saying: “Very well, Dayakagyi, when 
the proceedings of the Council are over, [ wIll take charge of the compilation and supervise 
the work to the best of my ability without sparing my energy.” 


After the Prime Mimister left, Ï reminded myself of following dictum: 


Yam hỉ kayirä tam hì vade, 
Yam na kayirã na tam vade. 
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THE AUTHORS”S INTRODUCTION 


Akarontam bhãsamãnam, 
Paranamti panđi1ã. 


One should say what one would do, 
One say not what one does not. 

He who says but does not do 

1s subJect to blame by the wIse. 


Request made by the State Buddhasasana Council 


Not long after I had promised the Prime Minister, the State Buddhasasana Council also 
made 1fs own request. In reply to 1t, I stipulated the following three terms for carrying out 
the work: (1) the work would be done volunfarily without accepfance of any honorarium, 
(2) I would have nothing to do with office administrative work, and (3) I would take charge 
of the literary mafters only in which I feel competent. I added that 1f these three conditions 
were agpreeable to the State Buddhasasana Council, it would mean that I had accepted the 
assIenment. 


Some days later, three officials from the State Buddhasasana Council, namely, Chief 
Edtor U Ba Hmi and Editors Saya Htun and Saya U Ba Than, approached me with the 
favourable reply that the State Buddhasãsana Council had agreed to all the points raised by 
me. Then, In accepting the compilation work, I said to Saya Htun and Saya U Ba Than: 
“SubJect to failure 1s a work without a leader; so 1s a work with too many leaders. Ï accept 
the work as I1fs supervisor so that the compilation of the Buddhavarnsa may not fail. You 
carry on with the assignment as has been planned since the time of Sayagy1 U Lin. I shall 
aftend to the editing work when the proceedings of the Council come to an end.” 


The Prime Mimister's Request in Writing 


As though “to drive In a nail where 1t 1s already firm or to sfrap on an 1ron belt where 1t 1s 
already tight,` the Prime Mimisterˆs formal request in writing came. The letter was dated 
the 14th waxing moon of Nadaw, 2499 Sãsana Era or 1317 Myanmar Era (December 28, 
1955). (The translation of the letter 1s omitted here.) 


Sayagy1 U Lins Great Learning 


When the Sixth Buddhist Council and the ceremonies commemorating the 2500” year of 
Buddhism in 1318 Myanmar Era (M.E.) (1956) came to an end, in compliance with the 
Prime Mimsters request and 1n fulfilment of my promise, I started ediing the 
MSS(manuscripts) so far prepared on the Mahabuddhavarnsa. I found them running over 
700 pages, wriften while the Sayagy1 was still alive, full of noteworthy facts with profound 
meaning, covering a wide field but not easy to be grasped by ordinary people. In preparing 
these MSS 1t looked as 1f the Sayagyi was making a final display of his great genius of 
learning. 


When Sayagyi U Lñn first planned the compilation of the Mahabuddhavamsa, he had in 
mind to wrife 1t only briefly and dịd so accordingly. But the Prime Minister U Nu earnestly 
urged him saying: “Let It be as elaborate as possible, Sayagyl. Write all there 1s to know 
about the Buddha; there cannot be anything that 1s too 1nsigmficant to be left out. Please 
wrife to the best of your ability for the benefit of the coming generations.” Sayagyi then 
put aside all that had been wriften before briefly and worked afresh keeping his mind 
s(eadfastly on the subJect of the Buddhavarnsa all the time. When he began working, on 
arrival at his office, he would put both his arms on the desk and start dictating to his 
stenographer, giving him no rest, sometimes making a clicking sound with his fongue, at 
other times, clenching the fists, closing the eyes and gnashing the teeth to concentrate his 
energy. All this was known from the Information given by Saya Htun. 


New Plan of The Compilation of The Maha Buddhavarnsa 


Such a very ambitious literary work, which was full of noteworthy doctrinal points with 
their deep meanings, like a treasure house of knowledge presented by the Sayagyl as 1f “he 
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had hoisted the flag of learning” of his lifetime, should not be published as originally 
envisaged by him. I feared that readers would find 1t rather confusing and đifficult to read 
and understand. Therefore the writing of the Maha Buddhavamsa had to be planned anew 
as follows: 


(1) The main subJect of the Buddhavamsa should be treated separately; 


(2) The Chapter (H) on “Rare appearance of a Buddha” should be re-wrifen and 
confirmed by other learned Sayadaws; 


) A new chapter on miscellaneous matters concerning dutles which should be 
comprehended and performed by every aspirant of Buddhahood should be added; 


(4) Explanatory notes and Interpretations should be given fully in a separate chapter 
entitled “AnudipanT', to serve as a supplement to the first part of the first volume, and 


(5Š) Difficult usages should be made easy by replacing them with simple ones in Myanman. 


When the manuscripts of the Maha Buddhavamsa finally went to the press of the Sfate 
Buddhasasana Councll, Sayagyi Saya Nyan, Mahapaññabala, Professor of Pali, acted as 
Chief Proof Reader. 


Exhortation to Readers 


This version of the Maha Buddhavamsa contains the same material with the same 
meaning as that preserved In the original Buddhavamsa Text, is Commentary, etc. The 
only difference between the original works and this lies in the medium employed, the 
former In Z7 and the latter in Myanman. 


Since a Buddhavamsa can truly confer upon 1ts worthy readers such benefifs as, (I) Joy 
and happiness, (2) end of sorrow, and (3) the three attainments of human existence, divine 
existence and Nibbana, as has been pronounced by the Buddha, this Introduction 1s 
concluded with an exhortation In verse so that each reader might enJoy his or her share of 
welfare. 


Patubhiuto Mahabuddha- 
varnso Buddhatthadipako. 
Buddhavadinam 'atthãya 
tam nisãmetha sãdhavo. 


O, you worthy men of gentle mind, seeking your own Interest and that of 
othersl This book of the Maha Buddhavamsa, a version of the State 
Buddhasasana Council, which has made 1ts appearance in commemoration of 
the convening of the Sixth Buddhist Council, resembles a plot of land on 
which virtuous Buddhists may sow seeds of the Dhamma. lí vividly 
descrIbes, for the benefits of those who are virtuous devotees of Buddhism, 
how the Buddha, the Friend of the three classes of beings, had performed 
unique, meriforlous deeds beginnng from His existence as Sumedha. 
Therefore, you all who asptre after the fourfold knowledge of the Path, the 
true Enlightenmert, should study 1t carefully with an eye of wisdom, fully 
confident that you will gain the fruits of Joy and happiness, end of sorrow 
and the three attainments of human exIsfence, divine existence and Nibbana. 


U Vicittasarabhivarmnsa 
Tipitakadhara Dhammabhandagarika 
The 7th waxing moon of Wazo, 1399, Myanmar Era 


Chapter I 


Chapter Ï 
SALUTATION & INTENTION' 


Namo Tassa Bhagavato Arahato Sammasambuddhassa!? 


W" most respectful adoration, I pay obeisance to the Buddha who, like His 
predecessors, has made a very rare appearance; who, like them, has no peers among, 
devas, human and Brahmas in the three worlds; who, like them, forms a refuge for all these 
beings who bow 1n homage; and who 1s like them in all aspects of glory, virtues and 
attribufes (except in eight individual features”, such as life span, height, lineage, duration of 
Sfrenuous exerfion, rays emitted from body, conveyance used on renouncing the world, 
Bodhi-tree and size of dais as seat). 


With most respectful adoration, I pay obeisance to the Dhamma, which, through His 
Omniscience and out of profound compassion for all beings, has been well taught? by that 
Buddha, and which has been held in high esteem by Himself. 


'With most respectful adoration, I pay obeisance to the Sangha, the Order of Noble Ones, 
who have become true sons of the Master by their proper and upright practice" of the 
Dhamma. 


Having paid obeisance to the Buddha, the Dhamma and the Sangha, I shall now write in a 
language neither too brlef nor too elaborate, neither too simple nor too difficult, and 
relying mainly on the canonical texts of the Buddhavarnsa° and its commenftary and also 
taking relevant materials from other texts and commentaries, the Maha Buddhavarnsa, the 
Great Chronicle of the Buddhas—a book on the lives of twenty-five Enlightened Ones 
from out of innumerable past Buddhas, whose number 1s far greater than that of the grains 
of sand of the Ganges”, beginning with the account of the Exalted Dipankarã, from whom 
the future Gotama, as the Hermit Sumedha, received the definite prophecyŸ that he would 


. The original word in PalI is pa//ñña, which literally means “promise” or “vow.” 

. This Pali sentence 1s the formula of great honour paid to the Buddha which may be translated 
“Honour to Him the Blessed One, the Worthy One, the Perfectly Self-Enlightened One.” A 
Buddhist literary work usually begins with 1t to show the author's exclamation of obeisance. 

3. These are called aƒha vemaífãni, which Malalasekera translates “eipht particulars in which the 
Buddha differ from each other.” His rendering of these eight are: "length of life im the epoch In 
which each 1s born, the height of His body, His social rank, (some are born as khattiyas, others as 
brahmimns$), the length of His austeritiles, the aura of His body (thus in the case of Maigala, His 
aura spread throughout the ten thousand world-systems, while that of Gotama extended only one 
fathom), the conveyance 1n which He makes His renunciation, the tree under which He attains 
Enliphtenment, and the size of the seat (pa/anka) under the Bodhi tree." — Dictionary of Pali 
Proper Names under Buddha. 

._ This Is the first attribute of the Dhamma. 

. These are the first and second of the aftributes of the Sangha. 

._ The fourteenth book of the Khuddaka-Nikaya of the Sutta-Pitaka. 

Cp. “Few are the sands of the Ganges, 

Innumerable are the Conquerors, 
'Who have entered Nirvana .... “ 


bà — 


mmteœz+ 


Thịs 1s from U Pe Maung Tìins translation of the popular Pali gã/hã beginning with the word 
“Sambuddhe.” The relevant Pali composition In two lines are:- 
“Appakä vãlukã Gangã, 
anarfã nibbufã jinã,... ” 
8. Receiving of the definite prophecy (Miyafa-vyãkarana) 1S an Important feature In the spiritual 
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become a Perfectly Self-Enlightened One. 


May those virtuous people, who are desirous of seeking merit and knowledge; who, with 
abiding faith, have established a firm foundation of refuge in the Buddha”, the Dhamma 
and the Sangha; and who are properly and uprightly cultivating the threefold practice of 
morality (s7/2), concentration (sưmađhi) and Insight (paññ3) — may they easily attain the 
Path, Fruition and Nibbana. 


evolution of a Bodhisatta. We shall see more about it when we come to the story of Sumedha. 

9. Here the author adds an adjectival clause reading "whose supremacy In the three worlds is like the 
ruby-studded pinnacle of a palace." The three worlds here are the three realms of sensuality 
(kama), materiality (rữpa) and immateriality (arữpa). The first corresponds to the realm of five 
senses, comprising the four woeful states (z?a), the human world and the six celestial worlds. 
The material and immaterial worlds belong to the Brahmas. 
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Chapter II 


Chapter lÏ 
RARE APPEARANCE OF A BUDDHA 


Singular Opportunity of Living in An Age when A Buddha appears 


he wealthy Anãthapindika', who was to become the donor of Jetavana monastery, Was 

on his visit to Rajagaha when he saw the Buddha for the first time, having heard the 
word “Buddha” from his wealthy brother-in-law” in Rajagaha. As soon as he heard the 
sound “Buddha”, he exclaimed, “GŒhoso' pi kho eso gahapati dullabho lokasmim, yad idam 
'Buddho Buddho' t¡”, meaning “Eriend, rare indeed 1t is in the world even to hear the 
utfterance, /uddha, Buddha`.” 


While the Buddha was sfaying in the market town of Apana, in the country of 
Aguttarapa, Sela”, a leading brahmin teacher, heard from Keniya the matted-hair ascetic, 
the word “Buđ¿ha”. As soon as he heard the sound “Bđđ3hđ”, it occurred to him thus: 
“Ghoso` pi kho eso dullabho lokasmim yad idam “Buddho Buddho' tỉ”, meaning “Rare 
indeed it is in the world even to hear the utterance, “#uddha. Buddha.` ” Not long after, 
together with three hundred followers, he gained ehi-bJikk“ monkhood, and seven days 
thence he attained arahantship with them. 


In the light of these canonical extracts, 1t 1s very rare and difficult in the world even to 
hear the word, “Buddha, Buddha”; inexpressibly and extremely more so ¡indeed 1s the 
appearance of a Buddha. 


In this respect, It may be noted that the utterance, “diamond”, may refer to a øenuine 
diamond or a fake. Likewise, because rumours of a coming Buddha had been widespread 
prior to the Buddha's appearance, both Anathapindika and Sela must have heard before, the 
false claim of six heretical teachers" to be “Buddhas.” But just as the sound (of the word) 
“diamond,” only when spoken of a genuine one, would please one who can differentiate 
between a genuine diamond and a fake; so also, to such men of highly developed 
intelligence as Anathapindika and Sela, the utterance, “Øwđdha”, could have been 
delightful only when spoken of the true Buddha. 


Just as taking a fake diamond to be genuine by unworthy persons of poor 1ntelligence 1s a 
wrong nofion, even so faking their masters (the six heretical teachers) to be genuine 
Buddhas by those who followed them was a wrong and harmful conclusion 


1. A merchant of Sävatthi and a staunch supporter of the Buddha and His Sangha. Anathapindika 
means “one who feeds the destitute". His personal name was Sudatta. He came to Rãiagaha on 
business and found his brother-in-law making elaborate preparations to treat the Buddha and His 
bhikkhus to a meal. Ït was on this occasion during the first year of the Buddha's Enlightenment that 
he heard the word Buddha for the first time. Ref: the Senasanakkhandhaka of the Vinaya 
Culavagga. 

2. They were related as each had married the other”s sister. 

3. He visited his friend Keniya who was then preparing to shower his lavish hospitality on the 
Buddha and His Order of Bhikkhus, an incident similar to that of Anathapindika. Both were filled 
with Joy on hearing such a great name as Buddha. Ref: Sela Sutta of the Majjhima-pannäsa of the 
Majjhima Nikaya. 

4. Literally, “Come bhikkhu!” It was the command made by the Buddha in order to bring a deserving 
person to the Order of the Buddha”s followers In the yellow robe. Accordingly, 1t formed the 
oldest formula of admission to the Order. 

5. Cha-safthara In Pali simply means “six teacher”. They were Purana Kassapa, Makkhali Gosala, 
Ajita Kesakambala, Pukdha Kaccayana, Nigantha Nataputta and Sanjaya Belattha-putta. They were 
all non-Brahmanical teachers and contemporaries of the Buddha but older In age. 
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(micchadhiữnokkha). 


In order to appreciate more profoundly the rare phenomenon of a Buddha's appearance In 
the world, 1t 1s Important to know brlefly (at the beginnng) the following (matter) 
concerming a Bodhisatta and a Buddha: 


() Bodhisatta: A Being destined to attain Enlightenment, 1.e. a future Buddha. 
(2) Bodhisatta-kicca: Daily duties of a future Buddha. 


(3) Buddha: A Supreme Being who has fulfilled the dutiles of a future Buddha and has 
consedquently attained Enlightenment. 


(4) Buddha-kicca: Daily duties of a Buddha. 
1. Bodhisatta 


The Fourfold Insight Knowledge of the Path (Ä⁄4gga-ñãna)° with or without 
accompaniment of Omniscience (Szbbaññura-ñãna)” ¡is called Enlightenment (Bođji). 
Enlightenment 1s of three kinds: 


(1) Samma-Sambodhi: Enlightenment consisting of the Fourfold Insight-Knowledge of the 
Path with the accompamiment of Omniscience. The Fourfold Insight-Knowledge of the 
Path is understanding of the Four Noble Truths by oneself without a teacher's help, 
and 1t has distinctive power of removing mental defilements as well as habitual 
tendencies (yãsanø8) oŸ past existences; Omnisclence 1s understanding of all principles 
worthy of understanding. 


(2) Pacceka-Bodhi: Enlightenment consisting of the Fourfold Insight-Knowledge of the 
Path which 1s understanding of the Four Noble Truths by oneself without a teacher's 
help. 


(3) Savaka-Bodhi: Enliphtenment consisting of the Fourfold Insipht-Knowledge of the 
Path which 1s understanding of the Four Noble Truths only with the help of a teacher. 


(1) Noble persons who have a strong wholesome desire to realise samng-sambodhi are 
called Sammäa-Sambodhisattas, “future Perfect Buddhas?,” (2) Noble Persons who have a 
strong wholesome desire to realise pacceka-bodhi are called Pacceka-Bodhisattas, “future 
Private Buddhas,” and (3) Noble Persons who have a strong wholesome desire to realise 
sãwaka-bodhi are called Savaka-Bodhisattas, “future Disciples of a Buddha.” 


Three Types of Future Buddhas '” 


Of these three kinds of Noble Persons (I) Sammaã-Sambodhisattas or future Perfect 
Buddhas are grouped Into three types: (a) Paññadhika future Buddhas, (b) Saddhadhika 
future Buddhas, and (d) Viriyadhika future Buddhas. 


6. The Path leading to the extinction of suffering, which forms the last of the Four Noble Truths 1s 
eightfold (See below, n.3). The Eightfold Path consists of (1) right understanding (sœmma-đi†thi), 
(2) right thimmking (samma-sankappa). (3) right speech (samznma-vacä), (4) ripht bodily action 
(sammn-kammara). (5) right livelihood (samma-đ/a). (6) right effort (samma-vayãma), (7) right 
mindfulness (sđmmã-safi), and (8) right concentratlon (samwna-samadhi). The first two form 
wisdom (øañña), the second three, morality (s7/2) and the last three, concentratlon (sưmađ?i). 
VbhA 416. 

1. Sabbañfiuta-fñãna is the compound of sabbaññuía and ñãnad. The first word sabbañfufa 1tself 
means Omniscience. The word occurs in Nett 204; DA 1.99; VbhA 197. One who Is endowed with 
Sabbaffuta or Sabbaffiuta-fäna 1s Sabbaffr, the Omnisclent One. “The Buddha is omniscIent, 
not In the sense that he kz#ows everything, but that he could know anything should he so desire.” 
DPPN under Buddha. 

8. They are the Truth of Suffering (đuk&ha), of the Origin of Suffering (dukkha-sarnudaya), oŸ the 
Extinction of Suffering (đukkha-nirodha), and of the Path leading to the Extinction of Suffering 
(dukkha-nirodha-gamim pafipadä ) . 

9.“Future Perfect Buddhas” means “Euture Perfectly Self-Enlightened Ones.” 

10. “Euture Buddhas” from now on means “Future Perfect Buddhas” or “Future Perfectly Self- 

Enlipghtened Ones” unless otherwise sfated. 
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Chapter II 


Buddhahood 1s attainment of Omnisclence (Sưbbaññufa-ñãna). To attan this Supreme 
Wisdom, the seeker must have a mental make-up in which Wisdom 1s predominant. The 
factor of predominant Wisdom means careful consideratlon and forethought in doing 
everything physically, verbally or menfally. By so doing, ones wisdom becomes 
strengthened and mature, existence after existence, so that in due course one painlessly 
aftains Omnisclence which 1s far superlior to all kinds of wisdom. Just as money 1s øained 
1n the world by means of monefary investment, even so Omnisclence 1s gained by means of 
1ntellectual Investment. 


(a) Euture Buddhas, called Paññadhika, with the factor of predominant Wisdom always 
present In their endeavours to become Buddhas after fulfilling their Perfections 
(pãrami)'` for four asankhyeyyas'” and a hundred thousand aeons Ẻ. 


(Œ) Other future Buddhas also believe that they can become Buddhas by fulfilling 
Perfections, and in therr menfal make-up such belief 1s predominant. With them, Faith 
Dlays a greater role than Wisdom. They are therefore called Saddhadhika future 
Buddhas, “future Buddhas with predominant Faith.” Since they are not led by Wisdom 
but by Faith in their fulfilment of Perfections, they cannot become Buddhas after four 
asankhyeyyas and a hundred thousand aeons, but only after elght asakhyeyyas and a 
hundred thousand aeons. 


(c) There are still other future Buddhas who rely solely upon ther Energy 
(Industriousness). For them, Wisdom 1s not a principal factor. Neither do they place 
emphasis on the Faith that Perfections lead to Enlightenment. Holding that Energy 
brings about Buddhahood, they give top priority to Energy 1n their fulfillment of 
Perfections and become Buddhas only after sixteen szkhyeyyas and a hundred 
thousand aeons. They are therefore called Viriyadhika future Buddhas, “future 
Buddhas with Predominant Energy.” 

Thus it should be noted that the three designations viz., Paññadhika, Saddhadhika and 
Viriyadhika, are applied only to future Buddhas. Otherwise, one would think that they 
belonged to Fully Enlightened Buddhas. These distinctions exIst only while they remain as 
future Buddhas, but once they attain Buddhahood, they are all identical 1n respect of 
Wisdom, Faith and Energy. One cannot say which Buddha 1s more accomplished than the 
other in each of these aspects. 


Pañfñadhikanam hì saddhã mandãä hoti Pafñfa tikkhã, 
Saddhadhikanam Pafñfa majjhimä hoti saddhã balavã; 
Viriyadhikanam saddha-Paññã mandã viriyam balavam. '* 


In Paññãadhika future Buddhas, Wisdom 1s strong but Faith 1s weak; 
In Saddhadhika future Buddhas, Wisdom 1s medial but Faith 1s strong; 


In Viriyadhika future Buddhas, Faith and Wisdom are weak, but Energy 
1S SfrOnE. 


Reasons for Difference between The Three Types of Future Buddhas 


As has been stated, Bodhisattas are of three types with three respecfive periods of 


11. Perfecion: pãrzmĩ, also called pãramiiã, 'Completeness' and hiphest state' are also given as 
meanings of the Pali word in PED. The Perfections are ten In number which are “the perfect 
exercise of the ten principal virtues of a 8odhisaffa.” PED. For details see the Anudipani. 

12. Asankhyeyya (asankheyya) literally means “innumerable.` Some take 1t to be the figure one 
followed by 140 zeros, ¡.e. 10! Kacc. 395; Abhidh. 474-6. Warren translates the word as 
“immensity.` Buddhism in Translation, p. 5. 

13. Aeon: kaøpa. which may also be translated 'world cycle. A kaøpa has an age of enormous 
length. For details see the AnudipanI. 

14.  Commentary on the first Khagga-visana Sutta of the Sa Nipäia. 
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fulfilment of Perfections, namely, four aszkhyeyyas and a hundred thousand aeons, eight 
asankhyeyyas and a hundred thousand aeons and sixteen aszkhyeyyas and a hundred 
thousand aeons. The reason for this đifference is mentioned in the Pãramidawgan PyoŠ, an 
epic composed by the celebrated poet of Old Burma, Ashin Silavarnsa''. According to it”, 
the difference lies in the Path chosen by the imndividual future Buddha, 1.e., a PaØññadhika 
future Buddha chooses the Wisdom Path which takes four asa#khyeyyas and a hundred 
thousand aeons to reach the goal; a Sødđhadhika future Buddha chooses the Falth Path 
which takes eight øsankhyeyyas and a hundred thousand aeons to reach the goal; and a 
Viriyadhika future Buddha chooses the Energy Path which takes sixteen øsaikhyeyyas and 
a hundred thousand aeons to reach the goal. 


According to the view of other teachers, as mentioned in the Pakinnaka-katha of the 
Cariya-Pilaka Commentary, the difference between the three durations lies in the three 
degrees of energy, namely, strong, medial and weak. (This view Implies that 1t takes 
Paññadhika Bodhisattas only four asankhyeyyas and a hundred thousand aeons for 
fulfilment of Perfections because of their predominant energy; the view 1s thus not free 
from the fault of confusion (sankara-dosa)'Š as it mixes up Paññãähika future Buddhas 
with Viriyadhika future Buddhas.) 


The view, which appeals to the Commentator Dhammapäla and others, 1s that the 
đifference 1n duration 1s due to the difference 1n the degrees—strong, medial and weak, of 
maturity of Perfections leading to emancipation (Wimuffiparipãcaniya Dhamma). 


To elaborate: Even at the time of receiving the prophecy, Bodhisattas are of three types: 


(1) Ugghatitaññũ Bodhisattas” are those who have the capacity to atfain arahantship 
together with the six Higher Spiritual Powers (zab#iZã)”? and four kinds of Analytical 
Knowledge (pzfisambhidas)”'. They can attain that stage even before the end of the 
thrd line of a verse-sermon of four lines delivered by a Buddha, 1f they wish to 
achieve Enlightenment of a Disciple (SZvaka-Bođli) in that very existence. ( This 1s 
one of the eight factors for receiving the prophecy.) 


(2) Vipañcitaññn Bodhisattas” are those who have the capacity to attain arahantship 
together with the six Higher Spiritual Powers (z5h¡ññãs) and four kinds of Analytical 
Knowledge (0a/isambhidãs). They can attain that stage before the end of the fourth 
line of a verse-sermon of four lines delivered by a Buddha, 1f they wish to achieve 
Enlightenment of a Disciple (Svaka-Bođli) in that very existence. 


15. Dated A.D. 1491 and composed when the poet was 38, according to the Introduction, 
ParamTidawgan Pyo, Rangoon 1953. It( is the best known work and masterplece of the poet. 
Preface, ibid. 

16. A monk poet and literary genius (A.D. 1453-1520) who was born In a villape near 
Taungdwingyi but who made his name ïn the city of Ava. 

17. But what is mentioned In the epic with regard to the three types of future Buddhas 1s apparently 
based on commentrial statements. Ït 1s Interesting to note that, in the authors view, the names 
Paññadhika, etc. belong only to Bodhisattas, but not to Buddhas. 

18. Fault of confusion; sañkara-dosa. The word is also found In Sanskrit which means in rhetorIc 
the confusion or blending together or metaphors which ought to be kept distinct. SED. 

19. “One who already during a given explanation comes to penetrate the truth.” Buddhist Dictionary 

20. They are (I) Psychic Powers (/đd7i-vidha), (2) Divine Ear (đ/bba-sora), (3) Penetration of 
others' mind (cifa-pariya-fñana or cefopariyd), (4) DIivine Eye (dibba-cakkhu), (5) 
Rememberance of former existences (0ubbeniväsanussafi or pubbenivasa), and (6) Extinction of 
1Influxes' (ãsavakkhaya). The first five being mundane can be attained through Intense menfal 
concentratlon (sưzađh¡i) whereas the last being supramundane can be attained only through 
penetrating insight (Vipassan8). 

21. They are (1) Analytical Knowledge of Meaning (z/ha), (2) of causal relations (đhaưmưna), (3) of 
language (œzzw) and (4) sharp Intellect (pa#bhana) which can define the above three analytical 
knowledges. 

22. “One who realizes the truth after Explanation.” This 1s said of one who realizes the truth only 
after detailed explanation of that which has already been taught to him In a concise form. 


12 


Chapter II 


(3) Neyya Bodhisattas” are those who have the capacity to attain ãrahantship together with 
the six Higher Spiritual Powers (zbj/ññs) and four kinds of Analytical Knowledge 
(pajisambhidas). They can attain that stage at the end of the whole verse-sermon of 
four lines delivered by a Buddha, 1f they wish to achieve Enlightenment of a Disciple 
(Saka-Bođli) 1n that very existence. 


With Ugghattaññi Bodhisattas, the degree of maturlty of Perfections leading to 
emancipation is so strong that they have to endeavour only for four øsa#khyeyyas and a 
hundred thousand aeons after receiving the prophecy. With Vipañcitaññu Bodhisattas, the 
degree of maturity of Perfections leading to emancipation 1s medial and they have to 
endeavour for eigh(t #sz#khyeyyas and a hundred thousand aeons after receiving the 
prophecy. With Neyya Bodhisattas, the degree of maturity of Perfections leading to 
emancipation 1s so weak that they have to endeavour for sixteen asz7ikhyeyyas and a 
hundred thousand aeons after receiving the prophecy. 


Ugghatitaññu Bodhisattas are identical with Paññadhika Bodhisattas; so are Vipañcitaññu 
Bodhisatas with Saddhadhika Bodhisatas and Neyya Bodhisattas with Viriyadhika 
Bodhisattas. 


Impossibility of Attainment of Buddhahood before completing The Required Period of 
Perfecfions 


The paddy specles that ripens only when 1t 1s three, four or five months old by no means 
yields crops In fifteen days or a month although watering and weeding may have been done 
many times a day; 1ís síems and leaves cannot grow (as much as one would like) and 1ts 
ears cannot start bearing seeds, thrive and mature. In the same way, 1t should be noted that 
all the three types of Bodhisattas by no means attain full Buddhahood with 1ts perfectly rIpe 
fruit of Omniscience before they have completed the full course of Perfections that lasts a 
hundred thousand aeons In addition to four, eight or sixteen øsa#khyeyyas even If, since 
receiving the prophecy, they have given đaily alms like those of Prince Vessantara” and 
have observed pertinent virtues such as moralIty, etc. 


2. Bodhisatta-kicca 


Mere desire to possess wealth and not working for 1t leads nowhere. Only when one 
works hard enough can one hope to gain the desired obJect. In the same way, the three 
types of future Buddhas, who wish to attain the above mentioned three respective fypes of 
Enlightenment, atftain them only when they have fulfiled their Perfectlons (pãrami), 
sacrificed their life and limb in chartty (cãgaz) and developed their virtues through practice 
(cariya) as means of achieving the Enlightenment which they so desire. 


In a business enfterprise, the extent of profit gained 1s determined by the capital invested 
and the effort put in. When the capital 1s large and the effort great, the profit 1s 
considerable; when the capifal and effort are faIr, the accruing profït 1s Just fair; when the 
captfal and effort are lile, the profit gained 1s lile. In the same way, there exIst 
distinctions between Enlightenment attained by those who make 1nvestment 1n the form of 
fulfilment of Perfectlons, Sacrifice of life and limb In charity and Development of virtues 


23. “Requiring Guidance” is said of a person who throuph advice and questioning, through wise 
consideration, and through frequenting noble-minded friends, having Intercourse with them, 
associating with them, gradually comes to penetrate the truth. 

24. Famous for his most daring generosity. From the time he was made king at the age or sixteen by 
his father he gave alms each day costing him six hundred thousand pieces of money. Besides, he 
gave his white elephant, which had the power of causing rain, to the draught-stricken citizens of 
Jetuftara against the will of his own people. He was therefore banished to Vankagiri, and while 
in exile he gave his son and daughter to Jũjaka, an old Brahmin who wanted to use them as 
slaves; he also gave his wife to Sakka, who came undđer the disguise of a Brahmin, to ask for 
her as a test of his generosity. His existence 1s said to be the last of the Bodhisatta before he was 
reborn In Tusifä, the third highest abode of celestial beings. 


THE GREAT CHRONICLE OF BUDDHAS 


— the practices which are conducive to arising of Enlightenment”” (Bodhi-paripäka). The 
profits gained in the form of Enlightenment differ inasmuch as there are differences In 
theIr Investment of Perfections, Sacrifices and Virtues through Practice. 


The differences may be explained as follows: 


(1) Sammã-Sambodhisattas, future Buddhas, who even before the definite prophecy 
(made by a Buddha saying: “This person shall attain Buddhahood unđer a certain name In a 
certain world,") accumulate merits and make the mental resolution to become a Buddha. 


As mentioned In the passage: 


Aham pì pubbabuddhesu, buddhattam abhipatthayim. 
Manasã yeva hutvãna, dhammarajä asankhiyä. 


in the Buddhãpadãna of the Apadana,”? a future Buddha aspires mentally to Buddhahood 
1n the presence of Iinnumerable Buddhas throughout incalculable aeons. 


After thus making the menrtal resolution for attainment of Buddhahood and accumulating 
special merits for an Iinestimable period of time, when he becomes endowed with the eight 
factors”” (like Sumedha the Hermit), a Bodhisatta receives the definite prophecy from a 
living Buddha. 


Here 1t should be noted that the act of resolution by an aspirant to become a Buddha 
(abhinrhãra)” 1s made up of two phases; as aspiration to Enlightenment prior (o his 
pOssession of the eight factors 1s mainly mental, his act of resolution made before Buddhas, 
one after another, 1s not complete, and he 1s not yet entitled to the designation of 
Bodhisatfa. 


But when he becomes endowed with eight factors like Sumedha and, on that very 
account, he now makes the resolufion sayIng: 


Tmìnã me adhikarena, katena purisuftame. 
SabbatfffẴutaih pãpunihã, tãremi janatam bahu°". 


As the fruit of this great meriforious deed done by me for the sake of this 
Omniscient Buddha?! (without regard even for my life,) may I, having myself 
atfained Ommiscient Buddhahood, be able to save multitudes of beings. 


His act of resolution becomes complete then and there, and 1t enables him to be worthy 
Of receiving the definite prophecy. 


It( should be noted that this complete act of resolution (abjimihãra) 1s the great 
wholesome consciousness”? (intention or volition) that arises as a result of his reflection on 
the unimaginable attributes of a Buddha and His great compassion for the welfare of the 
entire world of beings. And this great wholesome consciousness has the unique power of 
mofivatng his fulfilment of Perfections, Sacriice of life and limb im charity and 
development of virtues through Practice. 


The moment that great wholesome consciousness arises 1n the future Buddha, he sets 
himself on the Path leading to Ommniscience. Because he 1s defintely on his way to 
Buddhahood, he now wins the tile, Bodhisatta. Owing to the great complete resolution 
which, as has been explained above, 1s the great wholesome consciousness, there becomes 


25. Conducive to arising of Enliphtenment: Bodhiparipacaka: literally, “hat which makes 
Enlightenment ripen.” 

26. Like Buddha Dipankara who prophesied the attainment of Buddhahood by Sumedha. 

27. Buddha-Vagga Vol.4. Part.I. 

28. Ref: Hard to become even a future Buddha. 

29. An act of resolution to become a Buddha: 415//ñihãra: the literal meaning of the word given by 
the author 1s directing one's mind towards attainment of Buddhahood. 

30. Verse 57, Sumedha-katha, Buddhavamsa. 

31. Meaning Buddha Dipaikarä. 

32. This Abhidhamma term in Pall 1s Mahãkusala-ciffuppada. 
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established in him the wholesome aspiration for full Omniscience and the unrivalled ability 
to fulfil Perfections, to sacrifice life and limb ín charity and to develop virtues which form 
the requisites for aftainment of Ômniscience. 


And also, because of the aforesaid great wholesome consciousness, he reflects on the 
Perfections to be accomplished and determines the order for doing so. He does 1t by means 
of the knowledge of Investigation of Perfections, (Pãrami-pavicaya-ñãna), etc., which 
enables him to penetrafte things without a teacher s help. This knowledge 1s a precursor to 
aftfainment of Omnisclence; 1t 1s followed by the actual fulfilment of Perfections one after 
another. 


As mentioned in the Nidana-kathä of the Cariya-Pitaka Commentary,” after receiving the 
defimte prophecy of Buddhahood, the future Buddha ceaselessly and uniquely sfrives to 
fulfil Perfections (parami), Sacrifices (cãga) and virtues through Practice (carijya)°° which 
are requisites for achieving the Path-Knowledge of Arahantship (arahafta-magga-fñãna) 
and Ommisclence (sưÖbafññufa-ñãana) by four means of development, namely, (1) 
sabbasambhara-bhavanä, (H1) nirantara-bhavana, (11) cữakala-bhavana, and (1v) sakkacca- 
bhayanã. 

Of these four, () sa5basambhara-bhãwanä 1s complete development of the entire range of 
Perfections; (H) nữanfara-bhãavanä 1s development of Perfections throughout the minimum 
period of four øsz#khyeyyas and a hundred thousand aeons, or the medial period of eight 
asankhyeyyas and a hundred thousand aeons, or the maximum period oŸ sixteen 
asankhyeyyas and a hundred thousand aeons, without a break of even a single existence; 
(1) cữakala-bhavanä 1s development of Perfections for a long duration which 1s not an 
aeon less than the minimum period of four zsaïkhyeyyas and a hundred thousand aeons; 
and (Iv) sakkacca-bhaanäï 1s development of Perfections with seriousness and 
thoroughness.* 


Moral Qualities of A Future Buddha 


The future Buddha, who has received the defimte prophecy, 1s strongly moved by great 
compassion for beings when he sees these helpless ones who have no refuge 1n this 
đifficult Journey of life, who are beset with a variety of intolerably acute sufferings such as 
those springing from bĩrth, old age, sickness and death; of killings, imprisonment, of being 
maimed and disabled; of hardships associated with earning a living and the sufferings of 
being in woeful states. Being so moved by this great compassion, he forbears his own 
suffering from such oufragøeous OppTressiVe afrocities as cutfIng off of the hand, the leg, the 
ear, efc., perpefrated against him by those totally blind and ignorant people, and his 
compassion for them 1s long and enduring. 


He suffuses them with compassion 1n this manner: “How shall I treat these people who 
have wronged me? I am of truth, the person who 1s sfriving for Perfectlons with a view fo 
liberating them from the woes of the cycle of births. Powerful indeed 1s delusion! Forceful 
indeed 1s cravingl Sad 1t 1s that, being overwhelmed by craving and delusion, they have 
committed such great offences even against me, who 1s endeavouring to liberate them thus. 


33. “Cafasso hỉ bodhisambharesu bhãvana, sabbasambhara-bhavana, nirantara-bhavna, cirakala- 
bhavanã, sakkacca-bhavand ca tỉ. ” 

34. Perfections, sacrifices and conduct: Parami- cãga-cariya: PäramIs are ten in number. Cagz here 
refers to Äqhãpariccäga, great offerings or abandonings of extraordinary nature, which are five 
kinds of relinquishing of wealth, of children, of wife, of limbs and of life. For detalls of pãramT 
and cãga, see the Anudipam. Czizø literally means 'conduct, behaviour, or practice' cultivated 
for the welfare of both oneself and others. Czriya 1s of three categorles namely, (1) /okaffha- 
cariya, practice for the benefit of all beings. (2) ñãfaffha-cariya, practice for the benefit oŸ one's 
own kith and kin, and (3) Buadhattha-cariya, practice and efforts to achieve Enlightenment. 

35. With serlousness and thorougphness; skkacca: usually taken to be respect Or reverence, 1s 
rendered here as seriouness and thoroughness. Ref: the AnudipanI for full interpretation of 
sakkacca under sakkacca-đãna In types 0Ÿ đãng in group 0Ÿ twOs. 
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Because they have perpetrated these outrages, serious troubles lie in wait for them.” 


Shedding his compassion on them, he tries to find suitable ways and means to save them 
and reflects: “Being overwhelmed by craving and delusion, they have wrongly taken what 
1S Impermanent to be permanent, suffering to be happiness, non-self to be self and 
unpleasantness to be pleasantness. In what way shall I go to their rescue and get them out 
Of suffering that arIses owing to a cause?” 


While contemplating thus, the Bodhisatta rightly discerns that forbearance (khan) 1s the 
only means to set beings free from the bondage of existence. He does not show even the 
slightest anger to beings who have outraged him by cutting off his limbs, etc. He thought to 
himself: “As the result of demeritorlous deeds done 1n my past existences, [ deserve the 
suffering now. Since I, myself, have done wrong previously, this suffering I deserve. Ï am 
the one who has sfarted the wrongdoing.” Thus, he takes the offence of others upon 
himself. 


lt further occurs to him thus: “Only with forbearance will I be able to save them. If I do 
wrong to the wrongdoer, I wIll become like him; I will not be different from him. How 
then can I liberate them from the woes of the cycle of births? Never can I. Therefore, 
resting on the strength of forbearance, which 1s the basis of all strengths, and taking therr 
misdeeds upon myself, forbear I will; and with loving-kindness and compassion as guides, 
I shall fulfil the Perfections. Only by so doïng wIll I attain Omnisclent Buddhahood. Only 
by having atfained Omniscient Buddhahood will I be able to save all beings from suffering 
that arises owing fo a cause.” He thus sees the correct situafion as 1t stands. 


Having observed thus, the future Buddha fulfils his Perfections In a unique manner——the 
Perfections being ten ordinary ones, ten superior ones and ten most superior ones, thirty 1m 
all, known as Requisites of Enlightenment (Bodhi-sambhara). The fulfilment of Perfections 
takes place in the above-mentioned four ways of development.”” 


Not living long 1n Celestial Abodes while fulfilling Perfections 


Before he attains the complete fulfilment of PerfecHons, as in the existence of 
Vessantara”, while still fulfilling Perfections, Sacrificing life and limb ¡in charity and 
developing pracfices 1n a unique mamner, a future Buddha may be reborn frequently as a 
divine being of long life in consequence of his great meriftorious deeds. But he chooses to 
cut short his long life In that divine world by means of intentional death (adhimuffi- 
marana'”) because ït is đifficult to fulfil Perfections ¡n those celestial abodes. Accordingly, 
he 1s reborn in many a world of human beings where he can continue to fulfil Perfections. 


Perfections compared with An Ocean 


However enormous an ocean may be, 1t 1s finite In 1s extent, being limited by 1ts bed at 
the bottom, 1ts surface at the top and encircled by cakkaväja mountains on all sides. On the 
other hand, the ocean of Perfection In alms-giving (đãna-parami) fulfilled and accumulated 
by the future Buddha 1s infinite in 1s extent; 1fs dimensions are limitless. With regard to 
this particular Perfection of alms-giving, one cannot define 1ts limits by the extent of 
external propertfies given away, the amount of flesh or blood given away or by the number 
Of eyes or heads sacrificed. Likewise, one cannot speak of limits of other Perfections such 
as that of morality (s7la-pãram). Thus, In this comparison of the ocean with the ocean of 
Perfections, 1t should be noted that the former 1s limited 1n capacity, however vast 1t may 
be, whereas, the lafter 1s of infinite magnitude. 


Future Buddhas do not feel even Intense Pain 


36. The author mentions that the above exposifion of the moral qualities a future Buddha 1s drawn 
from Bodhisambhara-vannanãa of the Jinalaikara Tika. 

37. See Long duration needed for fulfillment of Prefections. 

38. Future Buddha Gotama as King of Jetuttara, the last rebirth in the human world bcfore the 
Bodhisatta appeared again as Prince Siddhattha. 

39. Ref: adhimuiffi-marana In the AnudipanI. 
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At noon, during the hot season, a man may go Iinto a deep lake and take a bath, 
submerging himself; and while he 1s so doing, he does not take note of the intense heat that 
descends from the sky. In the same way, the future Buddha who suffused himself with 
øreat compassion, while seeking the welfare of beings, goes down 1nto the ocean of 
Perfections and submerges himself there. Since he ¡1s suffused with great compassion, he 
does not feel even Iintense pains, which are caused by cutting off his limbs, etc., by evil 
cruel persons, as sufferings. 


Long Duration needed for Fulfilment of Perfections 


A future Buddha has to fulfil Perfections for at least four asư/khyeyyas and a hundred 
thousand aeons from the time of his receiving the prophecy to the last existence when he 
achieves the completion of his fulfilment of Perfections (as 1n the exIstence of Vessantara). 
According to the Sarnyutta Nikãya, an aeon 1s a period of time during which, 1ƒ the bones 
of being were piled up, the size of that pile would become as hiph as a mountain. 
Therefore, the number of births taken by the future Buddha, during the long period of four 
asankhyeyyas and a hundred thousand aeons, would be greater than the number of drops of 
Water In a greaft ocean. Among these existences, there 1s none who has not wifnessed his 
fulfilment of Perfections and none who has passed in vain. 


The accounts of fulfilment of Perfections by the future Buddha, as mentioned in the 550 
Jãtaka storles and in the storles of Cariya-Piaka, are Just a few examples out of the total 
experlences which he had during the long period of four asa#khyeyyas and a hundred 
thousand aeons. It 1s like a bowl of sea-water taken out of a great ocean 1n order to sample 
1{s salty taste. The Buddha told these sforles as 1llustraflons, as occasions arose and under 
appropriate cIrcumstances. The number of stories He had told and the number of storles He 
had not, may be compared to the water in a bowl and the water In a great ocean 
respectively. 


The Perfection of alms-giving fulfilled by the Buddha is sung In praise in the Jinalaäñkãra 
as follows: 


So sãgare jaladhikam rudiram adäsi, 
Phumim paräjiya samamsam adäsi dãnam. 
Meruppamanam adhikañ ca samolisĩam, 
Khe tãrakãdhikataraih nayanarh adäsi.“° 


Aiming at Infinite Wisdom, and full of faith and fervour, that Bodhisatta had 
øiven 1n charity, his ruby-red blood in quanftiies much more than drops of 
water In the four oceans; aiming at Infimte Wisdom and full of faith and 
fervour, he had given 1n charity, his naturally soft and tender flesh im 
quanfiies which would exceed the great earth that 1s 240,000 yø7anas 1n 
extenf; aiming at Infimte Wisdom and full of faith and fervour, his heads, 
with glitering crowns studded with nine gems, he had given in charIty, 
would pile up higher than Mount Meru; aiming at Infimte Wisdom and full 
of faith and fervour, he had given In charity, his wondrous smiling eyes, dark 
as corundum or of a beetles wing, more numerous than the stars and planets 
¡n the space of the universe."" 


(2) Future Private Buddhas, called Pacceka-Bodhisattas, have to fulfil therr Perfections 
for two asaikhyeyyas and a hundred thousand aeons. They cannot become Private Buddhas 
1ƒ their duration of fulfilment of Perfections 1s less than that number of aeons. Because, as 
has been said In the chapter dealing with previous Bodhisattas, Enlightenment of a PrIvate 


40. Verse 31 under VỊ. Bodhisambhara-dipanr-gathã. 

41. This is the translation of the Burmese version of the Pali verse. Moved by the awe-Inspiring 
sacriflces of the Bodhisatta, the 1llustrious author has rendered 1t in a most ornate language with 
appropriate elaborations. Incidentally it is a good example of Pali-Myanma ??issaya translation. 
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Buddha (Pacceka-Bođlhi) cannot become mature before they have completed the full course 
of Perfections. 


(3) Future Disciples, called Savaka-Bodhisattas, are: (a) Future Chief Disciples (4gga- 
Sãyaka), a pair of Disciples like the Venerable Sariputta”? and the Venerable Moggallana?, 
(b) Future Great Disciples (ÄM⁄aha-Sãvaka), like the eighty Great Disciplesf” in the lifetime 
of Buddha Gotama and (c) Future Ordinary Disciples® (Pakati-Savaka) are all arahanis 
other than those mentioned above. Thus there are three categorIes of future Disciples. 


Of these three categorles, (a) Future Chief Disciples have to fulfil their Perfections for 
one #sz#khyeyya and a hundred thousand aeons; (b) Future Great Disciples, for a hundred 
thousand aeons; and as for (c) Future Ordinary Disciples, duration of their fulfilment of 
Perfections 1s not directly given In the Texts. However, 1f 1s said in the Commentary and 
Sub-Commentary on the Pubbenivasa-kathä (in the Mahãäpadana Sutta') that Great 
Disciples can remember thetr past lives of one hundred thousand aeons ago and Ordinary 
Disciples, of less than that figure. Since fulfilment of Perfections takes place In every 
existence of thetrs, it may be Inferred that future Ordinary Disciples have to fulfil 
Perfections not more than a hundred thousand aeons. The duration of their fulfilment of 
Perfections 1s thus indefinite: it may be one hundred aeons or one thousand aeons, efc. 
According fo some, 1t may be Just one or two existences as illustrated by the story of a 
{rog“”. 


3. Buddha 


As has been said before, after fulfilling their Perfections for their respective durations, 
the three types of future Buddhas attain the Fourfold Knowledge of the Path (magga-ñãna), 
which 1s understanding of the Four Noble Truths by himself without a teacher's help, as 
well as Omnisclence (sư5baññufa-ñãna), which 1s understanding of all principles that are 
worthy of understanding. They acqurre, at the same time, the special attributes of a Buddha 
which are Infinite (anaøa) and immeasurable (a?arimeyya). Such attributes are so Immense 
that, If a Buddha extols the attributes of another Buddha without touching on any other 
topic for an aeon, the aeon may come to an end, but the attributes wIll not. The Noble 
Person, who has thus attained Enlightenment with no equal in the three worlds, 1s called an 
Ommiscient Buddha or a Perfectly Self-Enlightened One (Samzna-sambuddha). 


After fulfilling the necessary Perfections for two asaikhyeyyas and a hundred thousand 
aeons, a Private Buddha attains Enlightenment consisting of the Insight Knowledge of the 
Path which 1s understanding of the Four Noble Truths (Ä⁄agga-ñãna) by hìmself, without a 
teacherˆs help. But he does not achieve Omniscience and the Ten Powers (Dasa- 


42. His name prior to his enlightenment was patissa. 

43. His name prior to his enlightenment was Kolita., 

44. The enumeration of the eighty Great Disciples begins with the Mahathera Kondañña and ends 
with the Mahathera Piñgiya. 

45. Disciples other than the Chief Disciples and Great Disciples of the Master are Ordinary 
Disciples. Vis TIkã. H, 45. 

46. The fourteenth Sutta of the DIigha Nikãya. It deals elaborately with the life of Buddha Vipassl, 
the first of the seven Buddhas preceding Buddha Gotama. Because it contains the largest number 
Of bhanavãras or sections, 1t came to be known as “King of Suttas” in the comrhentarles. 

47. It so happened that the frog was reborn as a đeva after hearing the voice of the Buddha who was 
delivering a sermon. As a đeva, he visited the Buddha and became a 'stream-winner' as a 
consequence of hearing the Dhamma from the Buddha. For details, refer the story of Manduka 
¡n the Vimaãna-vatthtu. 

48. The Dasa-Nipata of the Añguttara Nikãya enumerates the Ten Powers (Dasabalañäna) as 
follows: (I) Thanãffhãna ñãna, knowledge according to reality as to the possible as possible and 
the impossible as the impossible, (2) Køamưnuavipaka ñãna, knowledge of the result of the past. 
present and future actions, (3) Sabbaithagamim patipada ñãna, knowledge of the path leading to 
the welfare of all, (4) Anekadhatu Nanadhaãtu lokafñana, knowledge of the world with 1ts many 
different elements, (5) Nanadhimuffikafta nãna, knaowledge of the different inclinations of beings, 
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balañana), etc. The Noble Person who has thus attained Enlightenment is called a Private 
Buddha or a Minor Buddha (Pacceka Buddha). 


After fulfilling the necessary Perfections for one asz#khyeyya and a hundred thousand 
aeons, 1f he 1s a future Chief Disciple, or a hundred thousand aeons, 1f he 1s a future Great 
Disciple, or a hundred aeons or a thousand aeons or any smaller number of aeons, 1f he 1s a 
future Ordinary Disciple, a future Disciple attains Enlightenment consisting of the Insight- 
Knowledge of the Path, which ¡is understanding of the Four Noble Truths (SØvaka-Bodhi- 
ñãna), with the help of a teacher who 1s a Buddha. The Noble Person who has thus attained 
Enlightenment of a DiscIiple (SØvaka-Bodhi-ñãndg) 1s called an Enlightened Disciple 
(Saka-Buddha); he may have the sfatus of a Chief Disciple, a Great Disciple or an 
Ordinary Disciple. 


4. Buddha-kicca 


Among these great personages, namely, Omnisclent Buddhas, Private Buddhas and 
Enlightened Disciples, Omniscient Buddhas are called Tarayitu” beings, the Most Supreme 
Ones, who, having themselves crossed the ocean of samsãra"”, save others from their 
perIls. 


Private Buddhas are called Tarita” beings, the Noble Ones who have crossed over the 
Ocean of swsãra on their own, but are unable to save others from 1ts perils. To elaborafe: 
Private Buddhas do not appear in an age when an Ommisclent Buddha makes His 
appearance. They appear only im the intervening period between the lifetime of two 
Buddhas. An Omnisclent Buddha realises for himself the Four Noble Truths without 
gulidance and has the ability to teach and make others understand them. A Private Buddha 
also realises the Four Noble Truths on His own, but He 1s In no way able to teach and 
make others understand them. Having realised the Path, Frution and Nibbana 
(Pativedha”), He ¡is unable to recount His personal experiences of these attainments 
because He lacks possession of appropriate terminology for these supramundane doctrines. 
Therefore, a Private Buddhas knowledge of the Four Truths (Dhammabhisamaya”) 1s 
compared by the commenfators to a dumb persons dream or an ignorant peasanfs 
experlence of a city life for which he has no words to express. Private Buddhas (Tari1a 
beings) are thus those who have gone across sđsãra on therr own, but who are In no 
pOosition to help others cross. 


Private Buddhas may bestow monkhood on those who wish to become monks, and they 
may give them training in special practices of the holy life (ãbhisamacarika"°) thus: “In thĩs 
calm manner, you should step forward, step backward, you should see, you should say,” 


(6) Indriya paropariyatia ñãna, knowledge of the lower and higher faculties of beings, (7) 
Jhanadi Samkilesa Vodanavufthana fñãna, knowledge of the defilements, purity and rising with 
regard to /đna, concentration, attainments etc. (8) Pubbenivasa fñãna, knowledge of 
remembering many former births, (9) Cwu/ữapafa ñãna, or Dibbacakkhu ñãna, knowledge of 
perceiving with the divine eye how beings vanish and re-appear according to their actions 
(kamma), and (10) Äsavakkhaya fñãna, knowledge of the extinction of all moral intoxicants 
(Impurities that befuddle the mind) i.e. 4rahanfta-magga ñãna. 

49. Tarayiíu, literally, “one who makes other cross” and helps them through. 

50. Szmsãra, literally, moving about continuously from one life to another i.e. cycle of births. 

51. 7aria, Grammatically speaking, It is a Past Participle form of /arz/7 meaning to cross OT fO paSS 
OV€T. 

52. Pafivedha, literally, penetration. lt Is one of the three aspects of the Buddha's Teaching, the first 
two being øariyafi and pafipaffi, learning of the scriptures and engagement in pracfices 
respectively. 

53. Dhammabhisamaya, literally, truth-realisation, which is penetration of the Four Noble Truths 
according to the commentarIes. 

54. 4bhisamaäcarika “belonging to the practice of the lesser ethics, according to PED; “the minor 
precept,” according to CPD. 
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and so on; but they are not able to teach them how to differentiate between mind and 
matter (ma and ra), and how to view them 1m terms of their characteristics, namely, 
1mpermanence, unsafisfacftoriness and 1nsubsftantiality, etc., so that they may reach the stage 
Of realisation of the Path and Fruition. (The next paragraph is omitted.)”” 


Noble Disciples, who are SØvwaka-Bodhisaffas, are called Tarifa beings as they have been 
helped cross the ocean of szsãra and saved by Ommisclent Buddhas. To 1llustrate, 
Upatissa, the wandering ascetic, who was to become the Venerable Sãriputta, became 
established In the Path and Fruition of So/ãpaíífi on hearing from the Venerable Assaji the 
following stanza: 


Ye dhamma hetuppabhavä, 
tesah hetu Tathãgato."° 


From this account, one would think Noble Disciples could be both those who have been 
saved (7arifa beings) by others and those who have saved others (7ãrayifu¿ beings). But the 
teaching of a Buddha's disciple has 1s origin 1n the Buddha; 1t does not originate from the 
Disciple himself. He does not preach a sermon of his own without taking help and 
guldance from the Teaching of the Buddha. Therefore, such Disciples are to be called 
“Tariía beings” and not Tãrayifu beings, as they can, by no means, realise the Four Noble 
Truths without a masfter; and their realisation of the Path and Fruition can take place only 
with the master s help and guidance. 


As has been said, Private Buddhas and Noble Disciples are 7i beings and 7ari1a 
beings respectively. Hence, after thetr realisation of the Path and Fruition of Arahantship, 
they entered into the stage of attainment of Fruitlon (?0hala-samapaffi) and attainment of 
Cessation (n0rodha-samapaffi) for their own enjoyment of bliss of Peace, and not working 
for the benefit of others. On the other hand, an Omnisclent Buddha (Szmnã-sambuddha) 
would not remain working for His interest only. In fact, even at the time of fulfilling 
Perfections, He resolves: “Having understood the Four Noble Truths, I will make others 
understand the same (Øuddho bodheyyam),” and so on. Accordingly, He performs the five 
duties of a Buddha continuously, day and nighi”7, 


Because He has to perform the five duties of a Buddha, the Buddha takes short rest after 
His day-meal each day. At npht, He rests only for one third of the last watch of the night. 
The remaining hours are spent attending to His five duties. 


Only those Buddhas, who possess the energy 1n the form of unique and supreme diligence 
(payafa) which 1s one of the glorles (bhagø) of a Buddha, are able to perform such duties. 
The performance of these duties 1s not the sphere of Private Buddhas and Disciples. 


Contemplation on Rare Appearance of a Buddha 
Profound contemplation on the following four mafters concerning a Bodhisatta and a 
Buddha, namely, 
(1) Bodhisatta (A future Buddha), 
(2) Bodhisatta-kicca (Duties of a Bodhisatta), 
(3) Buddha (A Supremely Enlightened One), and 
(4) Buddha-kicca (Daily duties of a Buddha) 
leads one to the realisation that a Buddha's coming 1nfo being 1s a very rare phenomenon. 


55. The next paragraph In the original Text deals with the Uposatha. services observed by Pacceka 
Buddhas. This account 1s too technical for lay readers, and we have thus omitfted 1t from our 
translation. 

56. This 1s only half of the gatha, and the remaining two lines read: 

Tesafi ca yo nirodho 
evan vãdT mahãsamano 

57. Here the author asks to see details of the five duties of a Buddha in the exposition on the 
attributes of Bhagava In the Gotama-Buddhavarnsa In a later volume. 


20 


Chapter II 


To elaborate: Numerous were those who aspired after Buddhahood when they had 
themselves seen or heard the powers and glorles of Buddha Gotama after His 
Enlightenment such as victory over the heretics bloated with conceit, performance of the 
Twin Miracle”, et(c. Therefore, when the Buddha descended to the city of Sañkassa from 
Tavatinsa, where He had preached the Abhidhamma, devas, human beings and Brahmas 
became visible to one another owing to Ðevorohana Miracle” performed by the Buddha. 
The Devorohan„a Miracle created a great expanse of space from #zvagga”) above to 
Awrci' below and throughout the eight directions of the unbounded universe. Beholding the 
Buddhas splendour that day, there was none among the people, who had gathered 1n a great 
mass, who địd not asptre to Buddhahood. That all the people of this huge gathering wished 
for Buddhahood 1s mentioned ím the story of evorohana of the Dhammapada 
Commentary and ¡in the explanations of the three kinds of miracles ¡in the Jinälaäara Sub- 
Commentary. 


Although the number of people aspiring after Buddhahood, on seeing and hearing the 
Buddhas splendour, was great, 1t 1s certain that those who were of little faith, wisdom, will 
and energy would have flinched I1f they had known the pertinent facts concerning the 
multplicity of Perfectlons such as fulfilment of these Perfections on a mighty scale, 
fulflment of Perfections in every existence without Immferruption, fulflment with 
SerIousness and thoroughness, fulfillment for a long time and fulfilment without regard to 
ones life. Only undaunted fulfillment of these awesome Perfections could lead to 
Enlightenment. Buddhahood ¡s therefore said to be something hard to obtain (dullabha). 
The appearance of a Buddha 1s indeed a rare phenomenon. 


Thus, 1t 1s mentioned In the second Sutfa of Ekapuggala Vagga (15), Ekaka-nipäta of the 
Anguttara Nikãya: 


Ekapuggalasa bPhiRkhave pãtubhão dullabho lokasmim: katamassa 
ckapugglassa? Tathãgatassa arahato samma-sambuddhassa imfassa kho 
bhikkhave ekapuggalassa pãttubhãvo dullabho lokasmim. 


Monks, in the world, emergence of a being 1s very rare. Whose emergence? 
The Tathagata, who 1s worthy of the highest veneration and who knows the 
truth with Perfect Self-Enlightenment, His emergence 1s indeed very rare. 


The Commenftary on that Sutta, too, explains why so rare 1s the appearance of a Buddha. 
Of the Ten Perfections, with regard to alms-giving alone, one cannot become a Buddha 
after fulfilling 1t Just once; one cannot become a Buddha after fulfilling 1t twice, ten times, 
twenty, fifty, one hundred, one thousand, one hundred thousand times, or times numbering 
one crore, one hundred crores, one thousand crores, or one hundred thousand crores. 
Similarly, one cannot become a Buddha after fulfilling it for one day, two days, ten, 
twenty, fifty, one hundred, one thousand, one hundred thousand days or days numbering 
one hundred thousand crores; not after fulfilling 1t for one month, two months or months 


58. Ifis a well known miracle displaying both fire and water Issuing alternately from the Buddha's 
body. 

59. Devorohana means “Descent from the abode of gods,” 1.e, the Buddha's descent therefrom. The 
miracle that took place on that occasion 1s here mentioned as Devorohana Miracle, the most 
noftable feature of which was seeing throuph all the universes from one end to another, from top 
to bottom and vice versa. There was nothing to obstruct one's sipht: everybody, whether human 
or divine, was capable of seeing one another and capable of being seen by one another. 

60. The highest abode of ?rahmas. 

61. The lowest abode of intense sufferings. 

62. Dullabha, lít. hard to obtain. There are five rare phenomena hard to encounter, namely, (1) 
Buddhuppada, appearance of a Buddha, (2) manussaffabhawva, gaining rebirth as a human being, 
(3) saddhãsampaftibhaäva, being endowed with faith in the Triple Gem and the Law of Kamma, 
(4) pabbajitabhava, becomimng a member of the communty of øhikkhus, and (5) 
saddammasavana, getting opportunity of hearing the teaching of a Buddha. 


THE GREAT CHRONICLE OF BUDDHAS 


numbering one hundred thousand crores; not after fulfilling 1t even for one year, fWO years, 
or years numbering one hundred thousand crores; not after fulfilling 1t even for a great 
aeon, fWO øreaf aeons, or gøreaf aeons numbering one hundred thousand crores; fulfilling 1t 
even one great øsưñkhyeyya aeons, two great asankhyeyya or three great asankhyeyya 
aeons. (The same holds good In the case of other Perfections, such as morality, 
renunciation, wisdom, energy, forbearance, truth, resolution, loving-kimndness and 
equammity.) In fact, the shortest duraton for fulfillment of Perfections 1s four 
asankhyeyyas and a hundred thousand aeons. lt 1s only after fulfilling all Perfections for 
such a long time without interruption, and with profound reverence, devotion, serIOusness 
and thoroughness can one become enlightened. This 1s the reason for the rare occurrence of 
an Ommisclent Buddha. 


The Sub-Commenfary on the Sutta also emphasises that only when one has fulfilled 
Perfections for at least four asa#khyeyyas and a hundred thousand aeons can one become a 
Buddha. There 1s no other way. This 1s why the appearance of a Buddha 1s singularly rare. 


No Similes to illustrate Perfections 


The future Buddha's existences during the period of four #sz#khyeyyas and a hundred 
thousand aeons, between the life of Sumedha the Hermit and that of Vessantara. were more 
than the drops of water In the great ocean. The number of Perfections that had been 
fulfiled without interruption of a single existence was so great that 1ts sum total cannot be 
estIimated. There 1s practically nothing to compare with these Perfections. This 1s extolled 
1n the Jinalaikara: 


Mahãasamudde jolabinduto Dị, 
Tad antare jãHi aqnappaRäã va. 
Niranlatan' puritaqpñãraminarn, 
Katham pamanam upamã kuhim va? 


The births during the period between the le of Sumedha and that of 
Vessantara were more than the drops of water in the great Ocean. Who 
should know the measure of Perfections fulfilled without interruption? 
'Where 1s the simile to 1llustrate them with? 


Besides, in the Sutta Patheyya Commentary and 1(s Sub-Commentary and the Jinalaủkara 
Sub-Commentary, where virtues of a hundred kinds of meritorious deeds (saíapuñña- 
lakkhana) are dealt with, 1t states: 


Having grouped on one side, all the meriftorlous deeds, such as đa, efc., 
done by an inestimable number of beings In the Infinite universe, during the 
period between the moment Sumedha resolved to achieve the goal of 
Buddhahood at the feet of Buddha DIpankara and the moment Prince 
Vessantara gave away his wife, Queen Maddli, and having grouped, on the 
ofher side, all the meritorious deeds done by the future Buddha alone, during 
the same length of time, the meritorIous deeds 1n the former group would not 
come fo even one hundredth nor one thousandth of those in the latter. 


Hard to become even A Future Buddha 


Let alone becoming a Perfectly Self-Enlightened One, the stage of development attained 
by Sumedha the Hermit since he received the prophecy of Buddhahood, can be reached 
only when one ¡is endowed with eight factors”°. These are: 


()  Being a true human being, 
(2) Being a true male person. 


(3) Having fulfiled all condiions such as Perfections, which are necessary for 
realisation of arahantship In that very life. 


63. Detail of these eight factors will be given at the end of the chapter on Perfections. 
63a. See The eipht unfortunate existences. 
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Chapter II 
(4) Meeting with a living Buddha, 


() Being an ascetic who believes ¡in the Law of Kamma (Kammavädï) or being a 
member of the communmity of 5h¿kkh„š during the dispensation of a Buddha, 


(6) Being endowed with /hãna attainments, 
(7) Intense efforts to develop ones Perfections without regard to one's life, and 
(8) Wholesome desire strong enouph to asprre after Buddhahood. 


Only those who are endowed with these eight factors are able to wear the “crown of 
prophesy” accordinply. Let alone becoming a Buddha, 1t 1s very difficult to reach the stage 
of development like Sumedha the Hermit when he became eligible to receive the prophecy 
of Buddhahood. 


When, as a future Buddha, 1t 1s so difficult to receive the prophecy of Buddhahood, what 
can be said of Buddhahood which can be attaned only by fulfilling Perfections by the 
fourfold mode of development””" for at least four zszi&hyeyyas and a hundred thousand 
aeons, after receiving the prophecy? Truly, hard 1t is to become a Buddha. 


Since Buddhahood 1s so hard to attain, the mmoment' of a Buddha's emergence 1s aÌlso very 
hard to encounter. In this connection, the Atthaka Nipafa of the Aiguttara Nikãya gives an 
enumeration of eipht momenfs or existences 1n s#sãra which are to be regarded as 
'inopportune momení'®° or 'unfortunate existences.' On the other hand, the moment of a 
Buddha's appearance 1s to be reckoned as an opportune moment of fortunafe existence. 


The eight unfortunate exIstences are: 


() Existence in an abode 0o confinuous intense sujjering (niray4): 1t 1s an unfortunate 
existence because a being 1n this abode cannot perform any act of merit as he 1s all the 
time suffering from severe and painful tortures. 


(2) Existence in an animal abode: 1t 1s an unfortunate existence because a being of this 
abode, living 1n fear always, cannot perform any act of merit and 1s In no posifion even 
fo perceive what 1s good or bad. 


(3) Existence in a pefa°® abode: it is an unfortunate existence because a being in this abode 
camnot perform any act of merif as 1t always feels the sensation of hotness and dryness 
and suffers from severe thirst and hunger. 


(4) Existence in an abode oŸ brahmas who are devoid oŸ consciousness (asaffasafta- 
bhữmi)°®: 1t 1s an unfortunate existence because a being ¡n this abode cannot perform 
any act of merit nor listen to the Dhamma as he 1s not equipped with the faculty of 
hearing. 

(Š) Existence in a remofte area oƒ the land: 1t 1s an unfortunate existence because such an 
area 1S not accessible to 5h/kkhus, bhikkhunïs and other disciples and devotees of a 
Buddha. It 1s also a place where people are not well informed or up to date. A person 
living there cannot perform any act of merit as he had no chance to listen to the 
Dhamma though he possesses the faculty of hearing. 

(6) Exisfence in which one holds a wrong view”: ït is an unfortunate existence because a 


man holding a wrong view cannot hear and practise the Dhamma though he may be 
living in the Middle Country where a Buddha appears and the continuous thunder”” of 


64. Inopportune moment: ak&khana, literally, 'wrong moment.' 

65. Usually translated “dead, departed” or “the departed spIr1(.” 

66. With regard to this fourth akkhana, the author says that only asaññasaffa-bhiữrmmi 1s mentioned In 
the Atthaka Nipata of the Anguttara Commentary. In the Jinalankara Sub-Commentary, 
however, Immaterlal abode (ara-bhzmi) 1s also Included In this akkhana. The reasons for Its 
exclusion from the Adguftara Nikãya are given by the author In the next paragraph. But as they 
are foo technical we have omitted the paragraph In our translation. 

67.  Wrong view: 0Øiyafa-micchadiffhi, literally, a staunchly held wrong view. 

68. Thunder: mzđa, literally. roar,' such as that of a lion. 
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the Buddhas Dhamma reverberates throughout the land. 


(7) Existence in which one is born with deficient sense ƒqculfies: It 1s an unfortunate 
©xistence because, as consequence of demeriftorious deeds of past lives, his rebirth- 
consciousness 1s devoid of three wholesome roof-condiftions, viz., non-greed, non-hate 
and non-delusion (ahefuka-pafisandhika) and, therefore, he 1s deficlent In sense 
facultes such as sight, hearing, etc. As such, he 1s unable to see the Noble Ones, hear 
their teachings nor practise the Dhamma as taught by them, even 1f he may be living In 
the Middle Country'” and have no staunchly held wrong view. 


(8) KExistence at a time when a Buddha does not appear: 1t 1s an unfortunate existence 
because, at such a time, a man cannot cultivate and practise the threefold training of 
morality (s?7/2), concenfration of mind (sưmaãđh¡) and wisdom (paññ3) though he may 
be living In the Middle Country, possessing unimparred sense faculties and holding the 
right view, that 1s, belief in the Law of Kamma. 


Unlike these eight unfortunate existences (zkkhana), 1t may be noted that there ¡1s a ninth 
exIstence which 1s fortunate and 1s called, “ Buddh uppaãda-navamakhana” because 1t 1s the 
existence in which a Buddha appears. Rebrrth at such a time with unimpaired sense 
facultes and holding the right view enables one to cultivate and practise the Dhamma as 
taught by a Buddha. This ninth existence in which a Buddha appears (Buddh uppãda- 
navamakhana) covers the lifetime of a Buddha when He 1s teaching the Dhamma and the 
whole period throughout which His Teaching flourishes. 


Let it be a Fruitfful Buddh°*uppada-navamakhana 


Snce good Buddhists of today, who have gained existence as human beings with 
unimparred sense faculties and the right view, are living at a time when the Buddhas 
Dhamma 1s still flourishing, they have the rare opportunity of encountering Buddh uppada- 
navamakhana. Despite such a happy encounter, If they should neglect the meriforIous 
practices of sf/a, samadhi and paññä, they wIll indeed miss the golden opportunity. Chances 
of rebirth im these eight unfortunate existence (akkhz2) are great and frequent, whereas 
chances of rebirth in the dispensation of a Buddha are very remote. Only once in a long, 
long while of unlimited number of aeons does a Buddha emerge and the Đuddh uppãda- 
navama opportunify for a fortunafe existence 1s indeed extremely difficult to obtain. 


Good Buddhists of the present day possess two blessings: the first 1s the blessing of beIng 
born at a trme when the Buddha's Teaching, which 1s very difficult to come by, flourishes 
1n this world, and the other 1s that of being born as a human being holding the right view. 
At such an opportune moment of. #uddh uppãda-navama, they ought to ponder serlousÌy 
and rightly thus: “How should we get to know the Buddha's Teaching? We should not miss 
this golden moment of. Buddh uppãda-navama. Should we miss 1(, we wIll suffer long and 
miserably In the four woeful sfates.” 


Bearing this In mind, as fortunate beings who encounter this rare Oopportunity of 
Buddh uppãda-navamakhana, may you be able to cultivate and develop the three noble 
practices of s74, sưmãdhi and pañña, as taught by the Buddha, till the attainment of 
arahantship. 


69. The country In Central India and the birthplace of men of superior quality including Buddhas. 
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Chapter II 
SUMEDHA THE BRAHMIN 


T điscourse on Buddhavamsa or the History of the Lives of the Buddhas was delivered 
by the Buddha to His kinsmen, the Sakyas, on His first visit to the city of Kapilavatthu 
after His enlightenment. The Sakya elders and relatives, in their stubborn pride, did not pay 
obeisance to Him when they gathered to meet Him. In order to subdue their pride and make 
them show respect to Him, the Buddha caused to appear in the sky a Jewelled platform 
stretching from east to west throughout the ten thousand universe and performed on 1t the 
Twin Miracle' of water and fire. While He was doing so, He gave the discourse on the 
lives of the Buddhas, beginning with the story of Sumedha the Brahmin, as requested by 
the Venerable Sãriputta, the Chief Disciple, who had the honour of occupying the seat on 
the immediate right of the Buddha”. 


At the time of the Eirst Council, the great elders, the Venerable Maha Kassapa, the 
Mahãthera Ananda, etc., desiring to recite the full discourse on Buddhavarnsa together 
with introductions,Ì prescribed a set way of recitation (vãcanzmagsa) beginning with the 
verse "Brahma ca Lokadhipati Sahampat..." 


Here, however, the narration will begin with the story of Sumedha the Brahmin, as told 
by the Buddha, at the request of the Venerable Sariputta. 


Four asz7khyeyyas and a hundred thousand aeons ago, there flourished the city of 
Amaravafr. ÀA well-planned city in all respects, 1t was beautiful and pleasant. Surrounded by 
verdant and delighful open spaces, abounding 1n shades and springs, well-stocked with 
food and provisions and rich in assorted goods for peoples enJoymert, this city warmed 
the hearts of divine and human beinss. 


This city was ever resounding with ten kinds of sounds or noises, such as the noises of 
elephants, horses, chariots, the sounds of big drums, short drums, harps, singing, conch 
shells, clappers and of Invitations to feasts. (Other cifles were full of unpleasant noises and 
alarming cries.)' 


This city was endowed with all characferistics of a metropolis. There was no scarcIty of 
trades and craffts for earning a living. It was rịích In seven kinds of treasures, namely, 
điamonds, gold, silver, cat”s-eyes, pearls, emeralds and coral. It was crowded with foreign 
visitors. Provided with everything as In a celestial realm, 1t was the abode of a powerful 
people enJoying the benefits of meriftorious deeds. 


Sumedha The Future Buddha 


There lived in the city of Amaravati, a brahmin named Sumedha°. His parents were 
descendants from a long line of brahmin families. He was, therefore, a pure brahmin by 


1. The Pali word 1s yamaka-päfihariya, which Malalasekera also calls "The miracle of the double 
appearances." He explains: "it consisted in the appearance of phenomena of opposite characfter In 
palrs e.g., producing flames from the upper part of the body and a stream of water from the lower, 
and then alternatively from the right side of his body and from the left. From every pore of his 
body rays of six colours darted forth, upwards to the realm of Brahma and downwards to the edge 
of the Cakkavala." DPPN. 

2. The other Chief Disciple, the Venerable Moggallana, had the honour of occupying a similar seat 
on the Immediate left of the Buddha. 

3. The author gives details of the Introduction In the chapter on Gotama Buddhavarhsa. 

4. Here the author gIives some examples of unpleasant noises and alarming cries to be heard In other 
cites. We have omitted them from our translation. In connection with the ten sounds refer the 
AnudIpani. 

5. The author says Sumedha was so called "because he was endowed with praiseworthy wisdom." 
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birth from both paternal and maternal sides. He was born of a virtuous healthy mother. He 
could not be treated with contempt on account of his birth, by saying: “This man 1s of low 
birth that goes back to seven generations of his ancestors.” He was not a man to be abused 
or despised. In fact, he was a man of true brahmin blood with very good looks that 
charmed everyone. 


As regards his wealth, he had treasures 1n store worth many crores and abundant grain 
and other commoditles for daily use. He had studied the three Vedas of Iru, Yaju and 
Sama, and, being expert 1n these texfs, could recite them flawlessly. Effortlessly, he became 
well versed in (1) Nighanẩdu or glossary that explains varlous terms, (2) Kefubha or rhetoric 
which 1s concerned with literary works and which explains varIous literary ornamenfatlons 
of learned authors, (3) Wyakarana (A4kkharapabheda) or grammar that deals with analysis 
of words and explains various grammatical rules and such terms as alphabet, consonant, 
efc., (4) /Ø-hãsa (also called Purãna) which constitutes the fifth Veda and which tells of 
legends and ancient talesề. 


He was equally well-versed in Lokãyzía, a philosophical work, which discourages acts of 
merit and favours actions which prolong ssãra and in works dealing with varlous 
characteristics of great men, such as future Buddhas, future Private Buddhas, etc. He was 
also an accomplished teacher in Brahmanical lore that had been taught by generation after 
øeneration of teachers. 


The parents of Sumedha the Wise passed away while he was still young. Then the family 
treasurer, bringing the list of riches, opened the treasure-house which was full of gold, 
silver, rubies, pearls, etc., and said: “Young master, this much 1s the wealth that has come 
down from your mother s side and this much from your father's, and this much from your 
ancesfors.” He informed him of his wealth which had belonged to seven generations of his 
ancesfors, and saying: “Do as you wish with these riches,”” handed them over to him. 


6. The author says in the paragraph following this that "J⁄/ãsa as the fifth Veda” means If is the fifth 
1n the enumeration of sciences, which according to the Canon, should run (1) Three Vedas, (2) 
Nighandu, (3) Ketubha (4) Vyakarana and (5) lihãsa. According to the Silakkhanda Commentary, 
by adding Athabbana, the Vedas become four in number and hence 7⁄zZsa, which comes after 
them 1s the fifth. 
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Chapter IV 
RENUNCIATON OF SUMEDHA 


lô» day, he went up to the upper terrace of his mansion and sifing cross-legged 1n 
solitude, he thouglhit: 


“Miserable, 1s birth in a new existence; so 1s desfruction of the body; miserable, 
also 1t 1s to đie in delusion, oppressed and overpowered by old age. 


“Being subJect to birth, old age and sickness, I will seek Nibbana where old age, 
death and fear are extinct. 


“Wonderful 1t would be, 1f I could abandon this body of mine without any regard 
for 1f, as 1t 1s full of putrid things, such as urine, excreta, pus, blood, the bile, 
phlegm, saliva, mucus. etc. 


“Surely there must be a path leading to the peaceful Nibbana. lí cannot be 
otherwise. [ will seek that good Path to Nibbana so that I shall be liberated from 
the bondage of life. 


“For example, Just as when there 1s misery (đk&kha), there also im this world, 
happiness (swkhø). Even so, when there ¡is the round of existence which 1s the 
arising of đukkha, there should also be Nibbana which 1s the cessation of đukkha. 


“Agaimn, Just as when there 1s heat, there 1s cold also. Even so, when there are the 
three fires of passion, hate and delusion, there should also be Nibbana which 1s the 
exfinction of these three fires. 


“Agamn, Just as when there 1s demeritoriousness, there 1s also mer1fOrIOusness; even 
so when there 1s rebirth, there should also be Nibbana where potential for rebirth 1s 
exhausted.” 


After these thoughts had occurred to him, he went on thinking profoundly. 


“For example, a man, who has fallen Into a pit of excrefta or who 1s besmeared with 
filth, sees from a distance a clear pond adorned with five kinds of lotus. I, in spite 
Of seeing 1t, he does not find out the right way to reach the pond, 1 1s not the fault 
of the pond, but of the man himself. In the same way, there exisfs a big pond of 
Deathless Nibbana where one could wash off ones mental defilements, and If one 
does not search for that big pond of Nibbana, 1t 1s not the fault of NÑibbana. 


“Agam, 1ƒ a man 1s surrounded by enemies and he does not try to flee although 
there 1s an escape route for him, 1t 1s not the fault of the route. In the same way, 1f 
a man, who 1s besileged by enemies in the form of mental defilements, does not 
wIsh to run away although there exIsts so clearly the big road to the golden city of 
Nibbana where one 1s safe from enemies In the form of mental defilements, 1t 1s 
not the fault of that big road. 


“Agam, 1Ÿ a man 1s Inflicted with a disease and he does not get 1t cured although 
there 1s an efficient-doctor, the doctor 1s not to blame. In the same way, 1Ý one 1s 
suffering painfully from diseases of mental defilements and he does not look for a 
master for their cure though there exists one who 1s skilled in removing these 
merrtal defilements, the master Is not to blame.” 


After thinking thus, he contemplated further to be rid of his body: 


“Just as a man, who 1s burdened with the dead body of an animal which hung 
round his neck, would get rid of the loathsome carcass and freely and happily go 
about wherever he likes, even so, I too will go to the city of Nibbana, abandoning 
this putrid body of mine which 1s but a collection of various worms and foul 
things. 
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“Agam, just as people, who have voided their excreta 1n a lavatory, leave them 
wifhout looking behind, even so, I will go to the city of Nibbana, after leaving 
behind this body full of various worms and foul things. 


“Agam, Just as the owners of an old, ruined, decaying and leaking boat, abandon 1t 
1n disgusf, even so, I too wIll go to the city of Nibbana, after abandoning this body, 
from the nine orifices of which, filthy things ooze out Incessantly. 


“Agam, Just as a man, carrying treasures, who happens to be travelling in company 
of robbers, would leaves them and flees to safety when he sees the danger of being 
robbed off his treasures, even so, since the thought of being robbed off my 
treasures of meriforious deeds, always makes me afraid, I w1ll abandon this body 
of mine that is like a chief robber! and will go seeking the road to Nibbana, which 
can undoubtedly gIve me security and happiness.” 


The Great Alms-giving 


After contemplating thus on renunciation im the light of these similes, once agaIn 1t 
occurred to Sumedha the Wise: “Having amassed this much of wealth, my father, 
grandfather and other kinsmen of mine of seven generations were unable to take even a 
sinple coin with them when they passed away. But I should find some means of taking this 
wealth with me up to Nibbana”.” Then he went to the king and said, “Your Majesty, since 
my mind 1s obsessed with a great dread of the dangers and sufferings springing from such 
things as birth, old age, etc., l am going to leave the household life and become a recluse. Ï 


have wealth worth several crores. Please take possession of 1t.” 


“I do not desire your wealth. You may dispose of 1t in any way you wish,” replied the 
king. “Very well, Your Majesty,” said Sumedha the Wise and, with the beating of the 
mighty drum, he had 1t proclaimed all over the city of AmaravatT: “Let those who want my 
riches come and take them.” And he gave away his wealth, in a great alms-giving, to all 
without distinction of sfatus and whether they be destitutes or otherwise. 


The Renunciation 


After thus performing a great act of chartfy, Sumedha the Wise, the future Buddha, 
renounced the world and left for the Himalayas with an intention to reach Dhammika 
mouníain on that very day. SakkaŸ, seeing him approach the Himalayas after renunciation, 
summoned Vissukamma and said: “Go, Vissukamma'. There ¡is Sumedha the Wise, who has 
renounced the world, intending to become a recluse. Have a residence made ready for 
him.” 

“Very well, Lord,” said Vissukamma, in answer to the Sakkas command. He then marked 
out a delightful enclosure as a hermifage, creafed in 1t a well-protected hut with a roof of 
leaves and a pleasant, faultless walkway. 


(The author explains here that the walkway 1s faultless because 1t was free from five 
defects, namely, (1) having uneven, rugged ground, (2) having trees on the walkway, (3) 
being covered with shrubs and bushes, (4) being too narrow, and (5) being too wide. 


1. The author explains: When one thinks unwisely and 1s by Insfigated greed and hate, this body turns 
1nto a robber who takes life, a robber who takes things not given, efc., and plunders all the 
freasures of one's meritorious deeds, this body 1s therefore likened to a chief robber. 

2. He could not of course carry his wealth bodily with him to Nibbana. But Sumedha 1s referring 
here to beneficial results that would accrue from his meritorlous deeds of giving away his wealth 
1n char1ty. 

3. Sakka: the name of "King of the Devas." He 1s known by many other names including Vasava and 
Sujampati. He rules over đevas in Tavatirnsa which 1s supposed to be the second lowest of the sIx 
celestial abodes. There are many stories which tell of his help rendered to Bodhisattas and other 
noble persons. 

4. He 1s Sakkas chief architect and builder who built, under Sakkas orders, the hermitages for the 
Bodhisatta in other existences as well. 
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(The author then describes the walkway and gives 1fs measurement: sixty cubifs long, 1t 
consisís of three lanes, the main one with fwo narrower ones on both sides. The main 
walkway was one a half cubits wide, and each of the two flankers, one cubit wide. The 
whole walkway was on even ground sttewn with white sand. For detalls of the five 
defects read the AnudTpaii. 


(The author further enumerates the eight sources of comfort” which a good hermitage 
such as the one created by Vissukamma would bring to a recluse. 


These eight sources of comfOort are: 
()_ Non-hoarding of wealth and grains. 
(2) Searching for blameless food. 
(3) EnjJoying peaceful food only. 


(4 Beimng free from worrles and distress which are due to heavy burden of taxatlon 
and confiscation oŸ one's prOperty. 


() Being not attached to articles of ware, ornamentfs, efc. 
(6) Feeling secure agaInst robbers. 

(7) Being not assoclated with kings and ministers. 

(8) Being free to move to all four quarters. 


(In addition to these eight, the author says that the hermifage created by Vissukamma was 
of the kind that facilitated ascetic pracftices for 1ís residents and helped them gain 
Vipassana-Insight Into the true nature of things (impermanence, unsafisfactoriness and 
1nsubstantiality) without much difficulty. It had chambers, caves, tunnels, trees bearing 
flowers and fruits, and a pond of sweet and clear water. It was a secluded place free from 
disturbances of wild beasts and raucous noises of birds. 


(The leaf hut confained various requisites of an ascetic such as, a head-dress, robes, a 
tripod, a water Jjug and so on. Vissukamma then wrote on the wall, immside the hut, an 
1nscription, reading: “Whoever wishes to become an ascetic, may make use of these 
requisifes” and he went back to his divine abode.) 


Beginning of Ascetic Life 


Reaching the foothills of the Himalayas, Sumedha the Wise walked along the hills and 
ravines fo look for a suifable place where he could live comfortably. There, at a river bend, 
1n the region of Mt. Dhammika, he saw the delightful hermitage, which was created by 
'Vissukamma at the instance of Sakka. He then went slowly to the edge of the walkway, but 
on seeing no foofprints he thought: “Surely, the residents of this hermitage must be taking a 
rest in the leaf-hut after their tiring alms-round in the neighbouring villages.” Having 
thought thus, he waited for a while. 


Seeing no signs of habitation after walting for a farrly long time, 1t occurred to him: “1l 
have waited long enough. I should now 1nvestigate to see whether there are any occupanfs 
or not.” He opened the door and entered the leaf-hut. Looking here and there he saw the 
1nscription on the wall and thought: ““These requisifes are befifting requisites for me. I wIll 
use them and become an ascetic.” Having made up his mind and after reflecting on the nine 
disadvantages of a lay mans clothing and the twelve advantages of a fibre-robe, he 
điscarded the clothing he was wearing and donned the robe°. 


Leaving The Hut and approaching The Foot of 'Trees 


When he had taken off his fine clothing, Sumedha the Wise took the fibre-robe, which 
was red like a cluster of azø7a flowers. He found the robe, which was folded and placed 


5. Eipht sources of comfort, sanarnsukha, read the AnudipanI for comparison with eight blessings of 
a recluse, samanabhadra. 

6. For the nine disadvantages of a lay mans dress and the twelve significance of advantages of a 
fibre-robe, read the AnudIipam. For the sigmificance of a fibre-robe, efc., too, read the same. 
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for ready use on a bamboo peg. He wore 1t round his waist. Ôn top of 1t, he put on another 
fibre-robe, which had the colour of gold. He also placed on his left shoulder a black 
antelope hide, which was complete with hoofs, and was like a bed of punnãga flowers. He 
put the head-dress on his top knot and fastened 1t with an 1vory hairpin. Taking a curved 
carrying yoke, he hung, at one end of 1t, a string net whose knots were like pearls and Into 
which he placed the water Jjug, which was of the colour of coral; at the other end of the 
yoke, he hung a long hook (used for gathering fruits from trees), a basket, a wooden tripod, 
etc. He then shouldered the yoke which now carried the full equipment of an ascetic. 
Taking hold of a walking stick with his right hand, he went out of the hut. While walking 
back and forth along the walkway, sixty cubits long, he surveyed himself in his new garb 
and felt exultant with the thought: 


“My hearts desire has been completely fulfilled. 

“Splendid indeed 1s my ascetic life. 

“The ascetic life has been praised by all wIse men such as Buddhas and Private Buddhas. 
“The bondage of household life has been abandoned. 

“JI have come safely out of the realm of worldly pleasures. 

“TI have entered upon the noble life of an ascetic. 

“I wIll cultivate and practise the holy life. 

“Endeavour wIll I to attain the benefits of holy practices.” 


He then put down the yoke and, siting gracefully like a golden image on the bean- 
coloured stone slab in the middle of the walkway, he passed the daytime there. 


In the evening, he entered the hut, and lying on the wooden plank by the side of a cane 
couch, he used the robes as blankets and went to sleep. When he woke up early In the 
morning, he reflected on the reasons and circumstances of his being there: 


“Having seen the demerits of the household life, and having given up Iincomparable 
wealth and unlimited resources and retinue, I have entered the forest and become 
an ascetic, desiring to seek merIforiousness that will liberate me from the snares of 
sensuality. From today onwards, I should not be negligent. There are these three 
categorles of wrong thoughts, namely, thought based on desire (k#ma-vifakka), 
which 1s directed to sense-pleasures; thought based on 1ll-will (yyäpada-vitakka), 
which 1s đirected to killing, destroying, harming; thought based on cruelty 
(vihimsã-vitakka), which 1s directed to causing harm and injury to others. These 
thoughts may be likened to wild flies which feed on those who are negligent and 
who abandon the practice of menfal detachment from defilements and physical 
detachment from sense-pleasures. Now 1s the time for me to devote myself totally 
to the practice of detachment (2avivek4). 


“lTrue, seeing the defects of household life, which obstruct, hinder and harm 
merIforious practices, Ï have renounced the world. This hut of leaves 1s indeed 
delightful. This fine levelled ground 1s bright yellow like a ripe bael fruit. The 
walls are silvery white. The leaves of the roof are beautifully red like the colour of 
a pigeons foot. The couch 1s made of cane, bears the paffterns of a variegated 
bedspread. The dwelling place 1s very comfortable to live in. I do not think that the 
luxurles of my former residence can excel the comfort provided by this hut.” 
Reflecting thus, he discerned the eight disadvantages of a leaf-hut and the ten 
advantages of the foot of trees”. Consequently, on that very day he abandoned the 
hut and approached the foot of trees which are endowed with ten virtues. 


Cultivating The Practices of Meditation while living on Eruits 


7. Read "the eight disadvantages of a leaf-hut and the ten virtues of the foot of trees" in the 
AnudIpani. 
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The following morning, he entered the nearby village for alms-food. The villagers made 
a great effort to offer him choice food. After finishing his meal, he went back to the 
enclosure In the forest and sat down thinking: 


“I became an ascetic not because I lack food and nourishment. Delicacies tend to 
boost one's pride and arrogance of being a man. There 1s no end to the trouble that 
arises from the necessity of sustaining one's life with food. It would be good 1f ] 
should abstain from food made from cultivated grains and live only on the fruits 
that fall from trees.” 


From that moment, he lived only on fruifs that fell from trees. Without Iying down at all, 
he made strenuous efforts to meditate incessantly only in the three postfures of sitting, 
standing and walking, and at the end of seven days, he achieved the Eight Attainments (the 
eight mundane /Jhãnas) and the FIve Higher Spiritual Powers (abhiñña). 


The Buddhavarnsa Text narrating the story from the time Sumedha the WIise, the future 
Buddha, performed the act of great charity up to the time he became an ascetic and 
achieved the Higher Spiritual Powers and /hãnas, reads: 


(l)_ Evã ham cintayitvana, nekakofisatam dhanam. 
Natthanatthanam datvana, Himavantam upagamim. 


(23 Himavantassaidiire, Dhammiko nãma pabba0o. 
Assamo sukato mahyam, pañfñãsälä sumapItä. 


(3) _ Cankamam tattha mãpesim, pañcadosavivajjitam. 
Atthaguna-samupetam, Abhinñfabalam aharim. 


(49) Satakam pajahim tattha, navadosam upägatam. 
Vakaciram nivãsesin, dvãdasagunam upñgatam. 

(%) Aitha dosa-samakinnam, pajahimn pannasalakam. 
Upagamim rukkhamulam, gune dasah upñãgatam. 


(6) VapuUam ropitam dhaññam, pajahim niravasesato. 
Anekaguna-sampaffian, pavaftaphalam ädiyim. 


(7) Tatthappadhanam padahim, nisajjatthãnacankame. 
Abbhanmtaramhi sattãhe, Abhiñfabala pãpunim. 


(1l) Thus, Sariputta, I, Sumedha the future Buddha, contemplating thus to renounce the 
world, gave many crores of wealth to rích and poor alike, and made my way to the 
Himalayas. 


(2) Not far from the Himalayas, was a mountain named Dhammika (because 1t was the 
place where noble persons of anclent time practised Dhamma). In that region of 
Dhammika, I made a pleasant enclosure and created a fine hut of leavesŠ. 


) There ¡in the region of Mount Dhammika, I created a walkway free of the five 
defects. I created a hermifage that enabled one to possess the eight kinds of comfort 
of a recluse. After becoming an ascetic there, I began to develop the practices of 
concentfration and Insight-meditation to gain the Eive Higher Sprritual Powers and the 
Eight Attainments. 


8. Here the author explains: In this connection, as has been said before, the hermitage, the hut of 
leaves, the walkway, etc. were all created by Vissukamma under Sakka's orders. Nevertheless, the 
Buddha, referring to the power's accrued from his own meritorious deeds while as Sumedha, said, 
"I made a pleasant enclosure in the forest and created a fine hut," etc. as though he himself had 
done them all. In reality, it should be noted without doubt that they were not consfructed by 
Sumedha the hermit, but by Vissukamma at the command of Sakka 


@ 
G®) 
(6) 
Œ@) 
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I discarded the clothing I had worn that had nine defects; I then put on the fibre-robe 
that possessed twelve virfues. 
I abandoned the hut of leaves that suffered from eight defects. [ approached the foot 
Of trees that possessed ten virfues. 
I totally abstained from the food that came of grain sown and grown. I took fruifs 
that fell from trees and that possessed many virfues. 
(Without lying down) mn the three postures of sifting, standing and walking, Ï made 
srenuous efforts at meditation there, at the hermitage. Within seven days, I attained 
the Five Higher Sprritual Powers. 
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Chapter V 
THE PROPHECY 


B.: the time Sumedha the Hermit had become accomplished In pracfices of asceticism by 
following the teachings of noble ascetics and had gained /hãnas and Higher Spiritual 
Powers, there appeared in the world Buddha Dipaikarä', Lord of the three worlds. Thirty- 
two wondrous events such as quake of the ten thousand universe, occurred on four 
OCcaslons concerning the appearance of Buddha DIpankara, namely, His conception, brrth, 
attainment of Buddhahood and teaching of the First Sermon.” But Sumedha was not aware 
of these wondrous events as he was then totally absorbed In the bliss of /hãnas. 


After His Enlightenment, Buddha Dipaikarä preached the First Sermon” to a hundred 
thousand crores of devas and human beings at Sunandarama. After that, He set out on a 
Journey with an 1ntenfion of removing mental defilements of beings by pouring on them the 
purIfying water of Dhamma, like the heavy rain that falls on all four continenfs. 


Then with four hundred thousand arahanis, He went to the city of Rammavati and stayed 
at Sudassana Monastery. Meanwhile Sumedha was enjoying the bliss of /hZnas 1n the foresf 
and completely unaware of the appearance of Buddha DIpankaräa in the world. 


On hearing the Buddhas arrival at Sudassana Monastery, the citizens of RammavatI, after 
ther morning meal, carried excellent gIfts for medicinal use such as butter, ghee, efc., as 
well as flowers and scents and went to the presence of the Buddha. Having paid obeisance 
to the Buddha and honoured Him with flowers, scents, etc., they sat down at suitable places 
and listened to His most delectable sermon. By the end of the sermon, they Invited Him, 
together with His disciples, the Order of bjikkhø„s, to the next day”s meal, and having 
circumambulated the Buddha in salutation, they left the monastery. 


Elaborate Preparations to receive Buddha Dipaiủkarãa and His Company 


The next day, the ciizens of Rammavati were preparing elaborately for the 
“incomparably great alms-giving” (asađisa-mahadana). A pavilion was set up and pure, 
tender blue lotuses strewn In 1t. The alr was refreshed with four kinds of perfume; sweet 
smelling flowers made from rice-flakes were scaffered; pots of cool sweet wafer were 
covered with emerald-green banana leaves and placed at the four corners of the pavilion; a 
canopy, decorated with stars of gold, silver and ruby, was fixed to the ceiling of the 
pavilion; scented flowers and Jewel, like blooms formed into garlands and festoons, were 
hung here and there. When the decorations of the pavilion were completed, the ciflzens 
sfarted to make the city clean and tidy. Ôn both sides of the main road were placed wafer- 
pots, flowers, banana plants complete with bunches of fruit. Flags, banners and streamers 
were hung up and decorafive screens were put up at suitable places. 


When necessary preparatlons had thus been made In the city, the cifizens aftended to 
mending the road which the Buddha would take In entering the city. With earth, they filled 
holes and cracks caused by floods and levelled the uneven muddy ground. They also 
covered the road with pearl-white sand, strewed 1t with flowers of rice-flakes and placed 
banana plants complete with bunches of fruit along the route. Thus, they made all the 
arransgements and preparaftions for the ceremony of alms-g1ving. 


At that time, Sumedha the Hermit levitated from his hermiftage and while travelling 
through space saw the ciftizens of Rammavati engaging cheerfully im road-mending and 


1. An account of the life of Buddha DIipankara will be given in the twenty-four Buddhavarhsa. 

2. These wondrous events will be mentioned in Gotama Buddhavamsa. 

3. A Buddhas sermon 1s usually figuratively referred to as medicine that cures the ills of the world. 
The author therefore beautifully describes Buddha Dipaikaräs teaching of the Eirst Sermon as 
medicinal prescriptions to cure the suffering of beings. 
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decorating. Wondering what was going on below, he alighted and stood at an appropriate 
place while the people were watching him. Then he asked: 


“You are mending the road 
so happily and enthusiastically. 
For whose benefit 
are you mending the road?” 


The people then answered: 


“Venerable Sumedha, 
there has appeared In this world 
the Incomparable Buddha Dipaikarä, 
who has conquered the five evil forces of Mara, 
and who 1s the Supreme Lord of the whole world. 
We are mending the road for His visit.” 


(From this conversafion, 1t may be noted that Buddha Dipaikara appeared long 
after Sumedha had attained /hãnas and higher spiritual powers. Sumedha did not 
happen to be aware of Dipaikaras conception, bĩrth, attainment of Buddhahood, 
and teaching of the First Sermon because he had wandered about only 1n the forest 
and in the sky, totally absorbed In the bliss of /hZnas and in the exercise of higher 
spiritual powers, taking no Interest in any event of the human world. lí was only 
while he was travelling through space and saw the people of Rammaävati were 
attending to road-mending and cleaning, he descended to earth to ask what was 
going on. This suggesfs that Sumedha was some few thousand years old at that 
time, as the duration of life, when Buddha Dipatkara appeared, was a hundred 
thousand years.) 


Sumedha's Participation in The Road-mending Work 


Sumedha was filled with Joy on hearing the word, "Buddha”, uttered by the people of 
RammaävafI He experlenced great mental happiness and repeated the word, “Buddha, 
Buddha,” as he could not contain the Intense Joy that had arisen In him. 


Sfanding on the spot where he had descended, Sumedha was filled with happiness and 
also stirred by religIous emotion, he thought profoundly thus: 


“I will sow excellent seeds of merit In the fertile ground, namely, this Buddha 
Dipankara, for cultivatlon of good deeds. Rare and difficult, Iindeed, 1 1s to wifness 
the happy moment of a Buddha's appearance. That happy moment has now come fo 
me. Let 1t not pass by unheeded.” 


Having thought thus, he asked the people: “O men, 1Ý you are preparing the road for the 
Buddha's visit, allot me a stretch of the road. I, too, would like to participate in your road- 
mending work.” 


“Very well,” said the people, and because they were confident that he was a person of 
øreat supernatural powers, they allotted him a bịg, boggy and very uneven porftlon of 
ground which would be difficult to mend. As they assipgned him his share of work, they 
said: “You may Iimprove and make 1t delightful with decorations. ” 

Then Sumedha, with his heart gladdened by thought on the attributes of the Buddha, 
decided: “I can mend the road with my supernatural powers so that 1t wIll look pleasant. 
But 1f I do so, the people around me may not think highly of 1t (because 1t will be done 
easily In an Insfant). Today, I should do my dutles with my own physical labour.” Having 
decided thus, he filled the bog with earth which he carried from a distance. 


The Arrival of Buddha Dipaikara 


Before Sumedha could finished his assigned work, Buddha DIipaikara came along the 
road with four hundred thousand arahanís, who were all endowed with the Six Higher 
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Spiritual Powers, who could not be shaken by the eight vicissitudes of the world and who 
were purified of mental defilementsỶ. 


When Buddha Dipaikara came along the road with four hundred thousand arahams, 
devas and humans welcomed them with beating of drums. They also expressed therr Joy by 
singing songs of welcome 1n honour of Him. 


At that time, human beings were visible to devas and devas were visible to human beings. 
All these beings, divine and human, followed the Buddha, some raising ther hands im 
adoration and others playing their respective musical 1nstrumens. 


Devas, coming along through the air, tossed and scattered celestial flowers, such as 
Mandarava, Paduma and Kovijara, all over the place - up and down, front and behind, left 
and ripht - in honour of the Buddha. Humans also dịd similar honour to the Buddha with 
such flowers as Campä, Saradla, Mucalinda, Naga, Punnaga, and KetakT. 


Sumedha gazed, unblinking, at the Buddha's person, which was endowed with the thirty- 
two marks of an extraordinary being and further adorned with the eighty minor marks. He 
wifnessed the Buddha's resplendent person, looking as 1ƒ of solid gold, at the height of 
ølory, with the bright aura always around Him and the six rays emanating from His body 
flashing like lightning against a sapphire-blue sky. 


Then he decided thus: ““Today, I ought to sacrifice my life In the presence of the Buddha. 
Let Him not tread In the mud and suffer discomfort. Let the Buddha and all His four 
hundred thousand arahanís tread on my back and walk just as they would do on ruby- 
coloured planks of a bridge. Using my body as footpath by the Buddha and His arahaís 
wIll definitely bring me long-lasting welfare and happiness.” 


Having made up his mind thus, he loosened his hair-knot, spread the mat of black-leopard 
skin, and fibre-robe on the murky swamp and then prostrate himself on them, like a bridge 
consfructed of ruby-coloured wooden planks. 


Sumedha's Aspiration towards Omniscient Buddhahood 


Thus Sumedha, who had prostrated himself, the aspiration to become a Buddha arose: 


“If I so desrre, this very day I can become an arahat in whom the ãsavyas are 
exhausted and mental defilements removed. But what does 1t profit me to realise 
the fruition of arahatship and NÑibbana as an obscure disciple In the dispensation of 
Buddha Dipankarãa? I will exert my utmost for the attanment of Omnisclent 
Buddhahood.” 


“What 1s the use of selfishly escaping the cycle of births alone, 1n spite of the fact 
that Ï am a superlor person, fully aware of my prowess of wisdom, faith and 
energy. I will strive for aftainment of Ommniscient Buddhahood and liberate all 
beings, Including devas, from the cycle of births which 1s a sea of suffering. 


“After attaning Ommnisclent Buddhahood myself, which 1s the result of my 
matchless deed of lying prostrate in the mud and making myself a kind of bridge 
for the Supreme Buddha Dipankarä, I will rescue beings out of the cycle of births, 
which 1s a sea of suffering. 


4. The four hundred thousand arzhz/s always followed and accompanied Buddha Dipankara. The 
virtues of these arzaís are given Just for ready reference In the Pali Text which says that they 
were endowed with the Six Higher Spiritual Powers that they could not be shaken by the eight 
vicissitudes of the world and that they were purified of mental defilements. But the Commenftary 
states that their virfues were In addition to those already mentioned: they had little desire; they 
were easily contented; they could give others words of advice; In turn they listen to words of 
advice respectfully; they were devoid of attachment to five sense obJects; they did not mix with 
lay people (unnecessarily), and they observed the five kinds of discipline, etc., says the author. 
(The author also makes a quotation from the Hsu/aunggan Pyo another well-known epic of Shin 
S1lavamsa.) 
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“Affter crossing over the stream of sasãra and leaving behind the three realms of 
existences”, I will, by myself, first embark on the Dhamma-raft of the Noble Path 
of the Eight Constituents and go to the rescue of all beings including devas.” 


Thus, his mind was bent upon being a Buddha. 
Sumit(a, The Future Yasodhara 


While Sumedha was making his resolution to attan Buddhahood, a young brahmin 
maiden, named Sumiffã, went to Jjoin the people who were gathering in the presence of the 
Buddha. She brought eight lotus blooms to honour the Buddha. When she was In the middle 
of the crowd, and as soon as her eyes fell on Sumedha, she was seized with a sudden great 
love for him. Though she wanted to offer him some øIfts, she had nothing but the eight 
lotus blooms. Then she said to him: “Venerable Hermit, Ï give you five lotus blooms so 
that you may offer them to the Buddha by yourself. The remaining three blooms are for my 
own offering to the Buddha.” She then handed the five lotus blooms to Sumedha and 
expressed her wish saying: “Venerable Hermit, throughout the period you are fulfilling 
Perfections for Buddhahood, may I be the partner who shares your life.” 


Sumedha accepted the lotus blooms from the young lady Sumittä and, in the midst of the 
crowd, offered them to Buddha Dipaikara, who had went towards him, and he prayed for 
the attainment of Perfect Self-Enlightenment. 


Observing the scene that had taken place between Sumedha and Sumitfä, the Buddha 
made the prediction 1n the midst of the multitude thus: 


“O Sumedha, this girl Sumitfä, wIll be your partner who wIll shares her life with 
you, assIsting you with equal fervour and deed for your attainment of Buddhahood. 
She will be pleasing to you with her every thought, word and deed. She will be 
lovely in appearance, pleasing, of sweet speech and a delight to the heart. In your 
Dispensation as a Buddha, in your final existence, she will become a female 
disciple who wIll receive your spiritual Inheritance of arahatship complete with 
supernormal psychic powers. ” 


The Utterance of The Prophecy 


(As mentioned under the heading: "Contemplation on rare appearance of a Buddha'", 
there was none among the people who did not aspire to Buddhahood on beholding a 
Buddha's splendour. Although they asprred to Buddhahood, not one of them was qualified 
to become a Buddha. But, unlike this multitude of people, Sumedha was fully endowed 
with all requisites for his affainment of Buddhahood. In fact, he was inclined to become a 
Buddha as he was endowed with the eight factors required for receiving the prophecy. 
These eight factors, as have been sfated previously on Buddhuppada Navama Khana are: 
(1) being a true human being, (2) being a true male person, (3) having fulfiled all 
conditions necessary for realization of arahantship, (4) meeting with a living Buddha, (5) 
being an ascetic who belleves in the Law of Kamma, (6) having acquired /Jhãna attainmenfts 
and high sprritual powers, (7) being prepared to lay down his life for the wellbeing of a 
Buddha. If Buddha Dipankara and His four hundred thousand zrahazís had walked on the 
back of the prostrate Sumedha, as though they were crossing a bridge, he would not have 
survived. Knowing full well of this, Sumedha unhesitatingly and courageously prepared 
himself to render service to the Buddha. Such a performance 1s called a principal act of 
merIt (ađhikãrakusala) according to Texts, and (8) Iintense wholesome aspiration for 
Buddhahood: even 1f the whole universe were filled with glowing red hot coal and sharp 
poInted spears, he would not hesitate to tread through them for attainment of Buddhahood. 


Knowing that Sumedha was endowed with these requisie qualifications, Buddha 
Dipankara went towards Sumedha and, standing at the head of his prostrate body, exercised 
His supernormal psychic power of seeing Info the future, to find out whether Sumedha's 
aspiratlon to become a Buddha would be fulfilled, and said: “Sumedha will become a 


5. Further details in this connection are gIven by the author ¡in the Anudipani. 
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Buddha, Gotama by name, after four asaøkhyeyya and a hundred thousand aeons have 
passed from the present one.” While still standing at his head, the Buddha uttered the 
prophecy in nine verses beginning with the words “Passatha imam tãpasam jatilam 
u0geafäpDand1m:` 


() Monks, behold this matted-haired ascetic of rIgorous austere practicesl This Sumedha 
the Hermit wIll become an Enlightened One among Brahmas, devas and human beings 
after Innumerable aeons, to be exact, four zsakhyeyya and a hundred thousand aeons 
from now. 


(2) On the threshold of his Buddhahood, this Sumedha will renounce the world, leaving 
behind the marvellously delightful city of Kapilavatthu; he will then devote himself to 
medifation and perform strenuous austere practices (đukkara-cariy). 


) While staying under the banyan tree called Ajapala, he will accept the offering of 
milk-rice and go towards the river NerañJarã5. 


(4) When his attanment of Buddhahood 1s drawing near, he will partake of the milk-rice 
on the river bank and approach the Bodhi tree by the path well prepared by devas. 


€) As he reaches the Bodhi tree, which will be the site of attaining Enlightenment, he 
øoes round 1t clockwise; he wIll turn from south to west, from west to north and then 
from north to east. Thus becoming a Supremely Enliphtened One with none to excel 
him and His fame spreading far and wide. Then, having seated himself at the foot of 
the Bodhi tree, he will gain Insight-Knowledge of the Four Noble Truths. 


(6) The mother of this Buddha will bear the name Maya DevI; the father will be named 
Suddhodana. The Buddha will have the name Gotama. 


(7) The pair of His Chief Disciples will be Kolita and Ủpatissa, who wIll be free of mental 
1ntoxicants (v2) and attachment (zãga), and who are of calm heart and profound 
mental concenfration. The monk, Ananda by name, will wait upon this Buddha as an 
aftendant. 


(8) Khema Theri and Uppalavanna TherI, who are free of mental Intoxicants and 
attachments, who are of calm heart and profound merntal concentration, wIll become 
the pair of female Chief Disciples. The fig tree, Ficus Religiosa (4ssa//ha), wIll be the 
Buddha's Bodhi tree under which he attains Enlightenment. 


(9) Cita and Hatthalavaka wIll be the foremost male lay attendants serving the Buddha. 
Similarly, Uttara and Nandamaãfãa will be the foremost female lay attendants. 


Acclamation by Devas and Humans 


On hearing the prophecy of Buddha Dipankara, who had no equal in the three worlds and 
who was always In pursuit of meriforious deeds, devas and humans acclaimed with joy: “Tt 
1s said that this Sumedha the Hermit 1s truly the seed of a future Buddha.” They slapped 
themselves on their upper arms” with joy. Devas and Brahmas, who had come from the ten 
thousand universe together with humans raised their hands in adoratfion. 

They also expressed their wishes: 

“Even though we should now fail to put into practice the Teaching of Buddha 
Dipankara, Lord of the entire world, we have encountered this noble Hermit who 
will become a Buddha. We will then strive for attainment of higher knowledge of 
the Dhamma. 


6. Name of the river, on the banks of which was Uruvela, the scene of the Bodhisatta's soJourn after 
his realization at the futility of most severe austeritles. He bathed in the river before he ate the 
meal of milk-rice given by SuJjata. After eating the meal, the Bodhisatta launched the bowl in the 
river. Having reached the Naga's riverine abode, 1t sank down and came into contact with the 
bowls similarly launched by the three previous Buddhas of this kaøøa. Read also the Anudipani 
for the derivation of the river's name. 

7. Slapping oneself on the left upper arm with the right palm 1s a physical expression oŸ one's Joy. 
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“For example, there are those who try to cross a river, but cannot reach the 
destined landing place on the other side as they are carried away by the current of 
the river. They manage, however, to cling to a landing place somewhere further 
down the river and thence cross over to their destinations. 


“In the same way, although we cannot yet avail ourselves of the Teaching of 
Buddha Dipaikara, we have encountered this noble Hermit who 1s destined to 
become a Buddha In future, when we wIll attain the Path and Fruition.” 


Buddha Dipankara proceeded to Rammavati 


After Buddha Dipaikara, who was worthy of accepting the gift brought from a distanceŸ, 
who, having Insight Into the three worlds, was the possessor of the attribute “Knower of 
the World” (Lokavidz), had thus made the prediction and honoured him with eight handfuls 
of flowers, He departed, stepping out with His right foot placed by the side of Sumedha. 


From the place where the Buddha had uttered the prophecy, the four hundred thousand 
arahanís also departed, keeping Sumedha on their right (after honouring him with flowers 
and scents). So also humans, supernatural beings” and celestial musicians (Gandhabba 
devas) departed from there after paying obeisance to Sumedha and honouring him with 
flowers and scens. 


Amidst the honours showered on Him 1n reverence by the devas and citlzens of 
RammavafI, Buddha Dipankara, followed by the four hundred thousand arahams, 
proceeded along the well-decorated road I1nto the city where He took the seat especially 
prepared for Him. Sitting down, He appeared like the morning sun rising on the top of 
Mount Yugandhara. Just as the early rays of the sun bring the lotus flowers Into full bloom, 
so the Buddha would shed rays of Enlightenment to enable those, who were on the verge of 
liberation, to penetrate stage by sfage Into the depths of the Four Noble Truths. The four 
hundred thousand arahanís were also seated in an orderly manner at the places they had 
reached. The cñizens of Rammavati then performed the ceremony of the great 
1ncomparable alms-giving (asadisa-đãna) to the Buddha and His follower bh/kkhms. 


Sumedhas Delight and Satisfaction 


When Buddha Dipaikara, the leader of the three worlds, and the four hundred thousand 
arahanís went out of his sight, Sumedha got up Jjoyfully from his prostrate position. With 
his mind suffused with Joy and happiness, exultation and delighfful satisfaction, he sat 
cross-legsed on the huge pile of flowers that were sírewn 1n his honour by devas and 
humans, and contemplated thus: 


“TJ am fully accomplished In /hãnas and have atfained the height of the Five Higher 
Sprritual Powers. Throughout the ten thousand universe, there 1s no ascetic who 1s 
my peer. Ï see none who 1s equal to me in the exercIse of supernormal powers.” 


Thus contemplating, he experienced Intense joy and satfisfaction. 
Devas proclaimed Thirty-two Prophetic Phenomena 


When Sumedha was seafed cross-legged, happy with recollection of Buddha DIipadkara's 
prophecy and feeling as though he already had the precilous gem of Ommisclent 
Buddhahood In his very hand, devas and Brahmas from the ten thousand universe arrived 
and proclatmed with a mighty sound: 

() Noble Sumedha, thirty-two prophetic phenomena have now taken place; these 
phenomena had occurred also to all previous future Buddhas who had received the 
prophecy and were sitting down cross-legged as you are doing now. So you wIll 
certainly become a Buddha. 


2) Noble Sumedha, when previous future Buddhas received the prophecy, there was 


§. 4huneyya: worthy of accepting the gift brought from a distance: the fifth of the nine attributes of 
the Sangha. 
9. Called nãga, In Päli, who are serpent demons with miraculous poWers. 
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absence of extreme cold and heat or hotness of the weather. These two phenomena 
have been clearly discerned today. So you will certainly become a Buddha. 


Noble Sumedha, when previous future Buddhas received the prophecy, there was 
utfer silence and complete absence of disturbances over the whole ten thousand 
universe. These two phenomena have been clearly discerned today. So you will 
certainly become a Buddha. 


Noble Sumedha, when previous future Buddhas had received the prophecy, there 
were no violent winds blowing, there were no rivers flowing. These two phenomena 
have been clearly discerned today. So you will certainly become a Buddha. 


Noble Sumedha, when previous future Buddha received the prophecy, all the 
terrestrial flowers and aquatic flowers bloom simultaneously. The same phenomenon 
has happened today. So you will certainly become a Buddha. 


Noble Sumedha, when previous future Buddhas received the prophecy, all the 
creepers and trees bore fruit simultaneously. The same phenomenon has happened 
today. So you wIll certainly become a Buddha. 


Noble Sumedha, when previous future Buddhas had recerved the prophecy, all he 
precious Jjewels that lie in the sky and on earth shone bright. The same phenomenon 
has happened today. So you will certainly become a Buddha. 


Noble Sumedha, when previous future Buddhas had received the prophecy, great 
sounds of celestial as well as earthly music was heard, without either devas or human 
beings playing on the musical 1instruments. The same phenomenon has happened 
today. So you wIll certainly become a Buddha. 


Noble Sumedha, when previous future Buddhas received the prophecy, strange and 
exquisite flowers fall from heaven like rain. The same phenomenon has happened 
today. So you wIll certainly become a Buddha. 


Noble Sumedha, when previous future Buddhas had received the prophecy, there 
occurred whrrling of the great ocean and trembling of the ten thousand universe. 
There have been great roars today because of these two phenomena. So you wIll 
certainly become a Buddha. 


Noble Sumedha, on the day that previous future Buddhas had received the prophecy, 
there occurred extinction of hell-fires throughout the ten thousand universe. The 
same phenomenon has happened today. So you will certainly become a Buddha. 


Noble Sumedha, on the day that previous future Buddhas received the prophecy, the 
sun became clear of blemishes, all the stars and planets were discernable during the 
day. The same phenomenon has happened today. So you will certainly become a 
Buddha. 


Noble Sumedha, on the day that previous future Buddhas received the prophecy, 
water gushed from the earth without having any rain. The same phenomenon has 
happened today. So you will certainly become a Buddha. 


Noble Sumedha, on the day that previous future Buddhas had received the prophecy, 
the sfars and planets shone with splendour. The planet Visakhã appeared In 
conjunction with the full moon. The same phenomena have happened today. So you 
will certainly become a Buddha. 


Noble Sumedha, on the day that previous future Buddhas received the prophecy, 
snakes, mongooses and other animals which live in pits, and foxes and other animals 
which live In ravines, came out of their habifatlon. The same phenomenon has 
happened today. So you will certainly become a Buddha. 


Noble Sumedha, on the day that previous future Buddhas received the prophecy, 
there was no sign of đdissatisfaction'” ¡n the heart of sentient beings and they were 


10. The author here points out that people are inflicted with discontent ¡in their everyday life, never 
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content with what they had. The same phenomenon has happened today. So you will 
certainly become a Buddha. 


(7) Noble Sumedha, on the day that previous future Buddhas received the prophecy, 
sentlent beings were cured of diseases and relieved of hunger, The same 
phenomenon has happened today. So you wIill certainly become a Buddha. 


(18) Noble Sumedha, on the day that previous future Buddhas received the prophecy, 
there occurred alleviation of attachment to sense obJects in the minds of senflent 
beings which are also rid of ill-wIll and bewilderment. The same phenomenon has 
happened today. So you will certainly become a Buddha. 


(19) Noble Sumedha, on the day that previous future Buddhas received the prophecy, the 
minds of sentient beings were rid of fear. The same phenomenon has happened 
today. So you wIll certainly become a Buddha. 


@0)_ Noble Sumedha, on the day that previous future Buddhas received the prophecy, the 
atmosphere was clear, free from dust, dirt and mist. The same phenomenon has 
happened today. So you will certainly become a Buddha. 


@ID Noble Sumedha, on the day that previous future Buddhas received the prophecy, he 
atmosphere was free of undesirable odours and filled with celestial fragrance. The 
same phenomenon has happened today. So you will certainly become a Buddha. 


(2) Noble Sumedha, on the day that previous future Buddhas received the prophecy, 
devas and Brahmas (except formless ones of the latter beings) became visible. The 
same phenomenon has happened today. So you will certainly become a Buddha. 


(23)  Noble Sumedha, on the day that previous future Buddhas received the prophecy, all 
abodes of Iincessant suffering became visible today. The same phenomenon has 
happened today. So you will certainly become a Buddha. 


4) Noble Sumedha, on the day that previous future Buddhas received the prophecy, 
walls, doors and even mountains always open wide and formed no obsfrucflons or 
barriers. Today also, these walls, doors and mountains became as the empty space 
and the open sky, in any way. The same phenomenon has happened today. So you 
will certainly become a Buddha. 


5) Noble Sumedha, at the moment that EFuture Buddhas received the prophecy, there 
occurred no death nor conception of beings. The same phenomenon has happened 
today. So you wIll certainly become a Buddha. 


Encouraging Words of Devas and Brahmas 
Devas and Brahmas, who had arrived from the ten thousand universe, spoke words of 
praise and encouragemert to Sumedha thus: 


“Noble Sumedha, strive on earnestly with constant diligence! There should be no 
retreat. Proceed with your endeavour! We know without any doubt that you wIll 
certainly become a Buddha.” 


satisfled with whatever they possess. Judging from this particular phenomenon, If is only on the 
day of a Buddha's prophecy that they are temporarily relieved of their perennial discontent. 
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Chapter VỊ 
REFLECTIONS ON PERFECTIONS 


1 future Buddha, Sumedha, was delighted with both the prophetic words of the Buddha 
Dipankara and the encouraging words of devas and Brahmas, and he reflected thus, 
when devas and Brahmas had departed: 


“Buddhas are not speakers of ambiguous words nor are they given to speaking of 
futile things. Never have ther words proved wrong. Surely, [ will become a 
Buddha. 


“As a sftone thrown upwards will certainly falls back to the ground, so the words of 
Buddhas always prove unerring and never failing. Surely, I will become a Buddha. 


“Agamn, as death certainly comes to living beings, so the words of Buddhas always 
prove unerring and never failing. Surely, [ w1ll become a Buddha. 


“Agamn, as the sun certainly rises at the end of night, so the words of Buddha 
always prove unerring and never failing. Surely, [ will become a Buddha. 


“Agamn, as a lion cerfainly roars on coming out of his den, so the words of Buddhas 
always prove unerring and never failing. Surely, [ will become a Buddha. 


“Agam, as birth certainly follows conception in woman, the words of Buddhas 
always prove unerring and never failing. Surely, [ will become a Buddha.” 


Reflecting on these similes, Sumedha was certainn that he would defimtely attain 
Buddhahood in accordance with Buddha DIipadkaraäs prophetic words. And he thought to 
himself thus: 


“Well, I will make a thorough search in the basic principle (concerning the three 
worlds) in all the ten directions for the condiions of the affainment of 
Buddhahood.” 


Thus he thought about and investigated those factors which condition the attainment of 
Buddhahood (Buddhakara Dhamna)°. 


1. These are kãma-vacara, ripa-vacara and ariipa-vacara, the realm of sensuality, the realm of 
materiality and the realm of immateriality, respecfively. 

2. The author points out that the wisdom involved in such menfal Iinvestigation is called Perfection 
Investigaing Wisdom (Pãrami-pavicaya-ñana). The wisdom that arose in Sumedhas mental 
DroCess was of great poftent. It helped him see clearly the Perfections, the great sacrifices and the 
practices, all of which are essential in gaining Omniscience and are called constituent elements of 
Enliphtenment (Bodhi-sambhara). Thịs Wisdom was achieved by himself, without the help of a 
teacher. According to the Sub-Commentary on the Dhammasangani, it was the fore-runner of the 
arising of Omnisclence in him. The author continues to explain: Buddha Dipaikara had merely 
predicted Sumedhas becoming a Buddha. He did not expound on what and how to pracfice for 
becoming one. Sumedha had to think about and find out those practices with his own Perfection 
Investigatng Wisdom, and when he did so, he came to see very clearly what to practise and how 
to proceed. Then the author reproduces a long verse that depic(s Sumedha's investigation of the 
Ten Perfections from the Paramidawgan Pyo of Shin Silavamsa. The phrase “basic principle” in 
the aforesaid paragraph 1s the translation of the Pall “đ2hazmmadhafu`, of which “đhaf¿` literally 
means 'a phenomenon that carries 1s own nature'. That 1s to say, 1t is a phenomenon that is not 
created by anyone, but which arises on Ifs own as condifioned by a cause. If a phenomenon 1s 
created by someone, it cannot be said to be a natural phenomenon. Therefore, “basic principle” 
means “a phenomenon that arises not through a person's effort but as a result of natural conditions 
and cireumsfances, which In Pail is Dhammadhaätu.” 
lf one wants to look for Buddha-making factors, one should do so in the basic principle, 
dhammadhãtui; hence, "Ï will make a thorouph search in the basic principle” (vicinami 
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(a) Perfection of Alms-Giving 


While Sumedha was engaged In Investigaton of the Buddha-making factors, he 
discovered first the Perfection of Alms-giving which former Bodhisattas had always 
followed and practised and which was like a highway to the state of Buddhahood. 


Then he admonished himself thus: “Sumedha, If you are desirous of atfaining the 
Knowledge of the Path and Fruition, and OmniscienceỶ, you should constantly establish 
first, the Perfecton of Alms-giving and make efforts to become accomplished 1n fulfilling 
this Perfection.” 


He continued to admonish himself thus: “When a jar, full with liquid, 1s overturned, 1t 
pours out all 1s contenfs. Likewise, Sumedha, you should give alms to all, be they low, 
middling or high, leaving nothing with you.” 


(b) Perfection of Morality 


After discovering and reflecting on the Perfection of Alms-giving, he went on to 
contemplate thus: “The Perfection of Alms-giving alone cannot consfitute all the Buddha- 
making factors. There must be other factors that also contribute to the maturity of the 
Knowledge of the Path and Fruition, and Ommisclence. I shall investigate them.” 


'When he Investigated thus, he discovered Morality as the second Perfection which former 
Bodhisattas had always cultivated and fulfilled. 


He admonished himself thus: “Sumedha, 1f you are desirous of attaining the Knowledge 
of the Path and Fruition, and Omnisclence, you should constantly establish the Perfection 
of Morality and make efforts to become accomplished 1n fulfilling this Perfection.” 


He continued to admonish himself: “The yak protects ifs tail even at the risk of its life; if 
the tail should happen to be caught in something, 1t would rather die than damage 1t while 
making an effort to release 1t. Likewise, Sumedha, you should observe morality In the four 
purifyng fields, namely, (l) Pafmokkhasamvara° (2) Indriyasamvaral, (3) 
Ajivaparisuddhi and (4) Paccayasannissita°, whích form the basis of meritorious deeds. As 
the yak gIves up 1s life In protecting 1ts tail, so also you should safeguard your morality 
constantly.” 


(c) Perfection of Renunciation 


After discovering and reflecting on the Perfection of Morality, he went on to contemplate 
thus: “hese two Perfections alone cannot consfitute the Buddha-making factors. There 
must be other factors that also contribute to the maturity of the Knowledge of the Path and 
Fruition, and Ômniscience. I[ shall investigate them.” 


When he investigated thus, he discovered Renunciation as the third Perfection which 
former Bodhisattas had always cultivated and fulfilled. 


dhammdhafuya). Ín contrast, when an individual 1s meant and not a principle, one may say In PalI, 
lokadhafuya, “in the world” (What this means Is that a principle 1s concerned with dhœmmadhafu 
whereas an Iindividual is concerned with /okađhãfu.) For 1nstance, there 1s such a saying as “there 
canmnot be two contemporary Buddhas In the world (/okadhawu).” Here as the saying concerns an 
Individual, /okadhafu, the "world” 1s used instead of đhammadhau. 

3. That is becoming a Buddha, says the author. 

4. Details of the Perfection are given in the Anudipani. So are defails of each and every item of the 
remaining Perfections. 

5. The author also mentions Its Pali name, c/nari. 

6. Pafimokkha-samvara: restraint according to the Pafimokkha; Pafimokkha 1s the name of the 
collection of precepts for members of the Sangha. 

1. Imdriya-samvara: restraint of the controlling faculties. 

§. 47]aparisuddhi: purity of livelihood. 

9. Paccayasannissifa: Wlse use 0Ÿ a bhikkh 's requlsites. 
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Then he admonished himself thus: “Sumedha, If you are desirous of atfaining the 
Knowledge of the Path and Eruition, and Omniscience, you should consfantly establish the 
Perfection of Renunciation and make efforts to become accomplished in fulfiling this 
Perfection.” 


He continued to admonish himself: “A man, 1mprisoned for a long time and suffering 
from torture all the time, looks only for an opportunmify to escape. Likewise, Sumedha, you 
should regard all the exIstences 1n the realms of sensuality, materiality and Iimmateriality as 
prisons and look towards renunciation to escape from all these exIstences.” 


(dđ) Perfection of Wisdom 


After discovering and reflecting on the Perfection of Renunciafion, he went on to 
contemplate thus: ““These three alone cannot constitute the Buddha-making factors. There 
must be other factors that also contribute to the maturify of the Knowledge of the Path and 
Fruition, and OÔmnisclence. [ shall investigate them.” 


'When he invesfigated thus, he discovered Wisdom as the fourth Perfection which former 
Bodhisattas had always cultivated and fulfilled. 


Then he admonished himself thus: “Sumedha, If you are desirous of attaining the 
Knowledge of the Path and Fruition, and Ômniscience, you should consfantly establish the 
Perfecion of Wisdom and make efforts to become accomplished 1n fulfiling this 
Perfection.” 


He continued to admonish himself: “A b?h/kkhu, on his alms-round, receives sufficient 
food by going from one household to another, be they low, middling or hígh. Likewise, 
Sumedha, you should always approach all learned persons, 1rrespective of therr depth of 
learning and ask them the facts and the meaning of all that should be known by raising 
quesfions, such as, “Sir, what 1s meriforious? What 1s demeritorious? What 1s faulty? What 
1s fauliless?° and so on. You should thus make an effort to become accomplished 1n the 
Perfection of Wisdom. When you are thus accomplished, you will attain the Knowledge of 
the Path and Fruition, and Ômniscience. ” 


(e) Perfection of Energy 


After discovering and reflecting on the Perfection of Wisdom, he went on to contemplate 
thus: “These four Perfections alone cannot constitute the Buddha-making factors. There 
must be other Perfections that also contribute to the maturity of the Knowledge of the Path 
and Fruition, and OÔmnisclence. I shall investigate them.” 


When he Investigated thus, he discovered Energy as the fifth Perfection which former 
Bodhisatfas cultivated and fulfilled. 


Then he admonished himself thus: “Sumedha, If you are desirous of attaining the 
Knowledge of the Path and Eruition, and Ômniscience, you should consfantly establish the 
Perfecion of Energy and make efforts to become accomplished in fulflling this 
Perfection.” 


He continued to admonish himself: “Crouching, standing and walking, the lion, king of 
beasfs, 1s possessed of undiminished energy 1n these postures, and 1s always alert. Likewise, 
Sumedha, you should constantly arouse your energy In all your existences. When you are 
accomplished in fulfilling the Perfection of Energy, you will attain the Knowledge of the 
Path and Fruition, and Ômnisclence.” 


() Perfection of Forbearance 


After discovering and reflecting on the Perfection of Energy, he went on to contemplate 
thus: “hese five Perfections alone cannot constitute the Buddha-making factors. There 
must be other factors that also contribute to the maturity of the Knowledge of the Path and 
Fruition, and OÔmnisclence. [ shall investigate them.” 


When he ¡investigated thus, he discovered Forbearance as the sixth Perfection which 
former Bodhisatfas had always cultivated and fulfilled. 
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Then he admonished himself thus: “Sumedha, If you are desirous of attaining the 
Knowledge of the Path and Fruition, and Ômniscience, you should consfantly establish the 
Perfection of Forbearance without being 1nconsistent such as, being tolerant sometimes and 
not at other times, being patlent with some people and not with others; 1Ÿ you can pracfise 
thus, you will attain the Knowledge of the Path and Eruition, and OmniscIence. ” 


He continued to admonish himself: “This great earth shows no signs of love or hate 
towards all the things that are dumped upon 1t but forbears them whether they are clean and 
good or unclean and foul. Likewise, Sumedha, you should put up with all that 1s done to 
you, be 1t in honour or in contempt. When you are accomplished in fulfilling the Perfection 
of Forbearance, you will attain the Knowledge of the Path and Eruition, and Ômnisclence.” 


(g) Perfection of Truthfulness 


After discovering and reflecting on the Perfection of Forbearance, he went on tfo 
1nvestigate thus: “hese six alone cannot constitute the Buddha-making factors. There must 
be other factors that also contribute to the maturity of the Knowledge of the Path and 
Fruition, and Ômnisclence. [ shall investigate them.” 


When he Investigated thus, he discovered Truthfulness as the seventh Perfection which 
former Bodhisattas had always followed and practised. 


Then he admonished himself thus: “Sumedha, If you are desirous of atfainng the 
Knowledge of the Path and Fruition, and Ômniscience, you should consfantly establish the 
Perfection of Truthfulness, which 1s speaking only the truth and not making double speech, 
such as being truthful sometimes and not at other times; speaking truthfully to some people 
and not to others. If you fulfil the Perfection of Truthfulness by speaking only the truth, 
you wIll attain the Knowledge of the Path and Fruition, and Omniscience.” 


He continued to admonish himself: “ “[he morning star, which serves as a guiding lipht, 
keeps steady on 1s course, never deviating from 1t, irrespective of the season, whether 1t 1s 
rainy, cold or hot. Likewise, Sumedha, you should not deviate from the Path of Truth - the 
Path that consists of eight sectors, namely, what you see, what you hear, what you feel, 
what you know; what you do not see, what you do not hear, what you do not feel and what 
you do not know.'”° When you are accomplished in fulfilling the Perfection of Truthfulness, 
you wIll attain the Knowledge of the Path and Fruition, and Omnisclence. `” 


(h) Perfection of Resolution 


After discovering and reflecting on the Perfection of Truthfulness, he went on to 
contemplate thus: “These seven alone cannot constitute the Buddha-making factors. There 
must be other factors that also contribute to the maturifty of the Path and Fruition, and 
Ommisclence. [ shall investigate them.” 


When he investigated thus, he discovered Resolution as the eighth Perfecion which 
former Bodhisattas had always cultivated and fulfilled. 


Then he admonished himself: “Sumedha, If you are desirous of attainng the Path and 
Fruition, and Ômnisclence, you should constantly establish the Perfection of Resolution. 
When you fulfil it steadfastly without wavering, you wIll attain the Knowledge of the Path 
and Fruition, and Ômnisclence.” 


He continued to admonish himself: “A bịg rocky mountam that stands in a solid mass 1s 


10. The author explains the meaning of this as: say you see, hear, feel or know what you do see, 
hear, feel or know respectively; similarly say you do not see, hear, feel or know what you do not 
see, hear, feel or know. You stand on the Path of Truth only when you say that you see what 
you do see with your eyes In the case of seeing: only when you say you hear what you hear with 
your ears In the case of hearing: only when you say you feel with your nose, fongue or body In 
the case of feeling: only when you say you know what you know with your mind in the case of 
knowing. The same holds good in the case of not seeing, not hearing, not feeling and not 
knowing. “Such a speech established on the Path of Truth 1s said to be 4riyavohãra (Speech of 
the Noble Ones ),” said the Buddha. 
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not shaken by strong wind, but remains rooted ¡n 1fs place. Likewise, Sumedha, you should 
perform without fail and at all times meriforlous deeds which you have resolved to do. 
When you are accomplished In fulfilling the Perfection of Resolution, you will attain the 
Knowledge of the Path and Fruition, and Omniscience.”!" 


() Perfection of Loving-kindness 


After discovering and reflecting on the Perfection of Resolution, he went on to 
contemplate thus: ““[hese eight alone cannot constitute the Buddha-making factors. There 
must be other factors that contribute to the maturifty of the Knowledge of the Path and 
Fruition, and Ômniscience too. [ shall investigate them.” 


When he Iinvesftigated thus, he điscovered Loving-kindness as the ninth Perfection which 
former Bodhisattas had always cultivated and fulfilled. 


Then he admonished himself: “Sumedha, 1Ÿ you are desirous of attaining the Knowledge 
of the Path and Fruition, and Ômnisclence, you should constantly establish the Perfection 
of Loving-kindness and make effort to cultivate and practise the meditation of loving- 
kindness (meffã-bhãvan8) 1n a peerless manner.” 


He continued to admonish himself: “Water suffuses with coolness on all who bathe, the 
virtuous and the wicked alike, and cleanses them of dust and dirt. Likewise, Sumedha, you 
should develop goodwill equally towards those who wish for your welfare and those who 
do not When you are accomplished in fulfilling the Perfection of Loving-kindness, you will 
aftain the Knowledge of the Path and Fruition, and OÔmniscience.” 


() Perfection of Equanimity 


After discovering and reflecting on the Perfection of Loving-kindness, he went on to 
contemplate thus: “These nine alone cannot constitute the Buddha-making factors. There 
must be other Perfections that also contribute to the maturity of the Knowledge of the Path 
and Fruition, and Omnisclence. I shall investigate them.” 


When he Investigated thus, he discovered Equanmity as the tenth Perfection which 
former Bodhisaftas had always cultivated and fulfilled. 


Then he admonished himself: “Sumedha, a pair of scales remains steady without fipping 
to one side or the other when poised by equal weights; likewise, IŸ you remain evenly 
balanced in mind when faced with happiness or suffering, you will attain the Knowledge of 
the Path and Fruition, and ÔmniscIence. ” 


He continued to admonish himself: “Sumedha, this great earth shows no sign of love or 


11. Here the author explains that resolution means determinafion to see things happen the way you 

like, once you have resolved, “I will do this or that, and I will make it happen in this manner,” 
and so on. For instance, Prince Temiya made up his mind to assume the guise of a deaf and 
dumb person though he was not deaf or dumb, until he was permitted to renounce the world. 
Such a determination 1s called ađjiƒfhãna., resolution. 
Temiyas story 1s contained in the Mũgapakkha-Jataka (No.539). He was the Bodhisatta born as 
the son of the king of Kasi. Even In his infancy, he recollected his past lives, one of which was 
being im the state of severe suffering called sađa-niraya, owing to his giving orders of 
punishment to convicted criminals. His recollection made him hate kingship bitterly, and at the 
advice of the goddess of his parasol, who had been his mother in a former existence, he resolved 
to pretend to be an invalid who could neither hear nor speak. For sixteen years the royal parents 
tried in vain to break his determination. As the last attempt, they appointed him king for one 
week, but he was not happy to rule the country and remained firm in his determination. He was 
then ordered to be clubbed to death and buried in the charnel ground. Sunanda the charioteer 
took him there In a charlot, and while he was digging the grave, Temiya spoke to him and 
expressed his wish to lead an ascetic life. The matter was reported to the palace, and the king 
and queen rushed to the scene. But after listening to a sermon delivered by Temiya, who was 
now an ascetic, they all joined him by becoming ascetics themselves. 
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hate towards all the things that are dumped upon 1t, whether they are clean or foul. 
Likewise, Sumedha, you should always remain composed, equable 1n heart, not being 
affected either by love or hate. When you are accomplished in fulfilling the Perfection of 
Equamimity, you will attain the Path and Fruition, and Omniscience.” 


A Great Earthquake took place after The Reflections on all The Ten Perfections 


When Sumedha had reflected on the Perfection of Equanimity, 1t occurred to him thus: 
“Ihe Perfecions which contribute to the maturity of the Knowledge of the Path and 
Fruition, and Ômniscience and make a Buddha, and which a Bodhisatta has to fulfil, are 
exactly these ten. There are no other Perfections besides these. And these ten perfections, 
which are essential for Buddhahood, do not exIst outside myself; neither in the sky above 
nor on the earth below; nor do they lie in the east or in any other directions. In fact, they 
are in my heart.” When he had thought thus, he urged himself: “Sumedha, fulfil these ten 
Perfections, which are the excellent factors conditioning Buddhahood, without swerving 1n 
any Ways.” 

Then he considered going over the Perfectlons In forward order: Alms-giving, Morality, 
Renunciation, Wisdom, Energy, Forbearance, Truthfulness, Resolution, Loving-kindness 
and Equanimity. Then he considered them 1n reverse order: Equanimity, Loving-kindness, 
Resolution, Truthfulness, Forbearance, Energy, Wisdom, Renunciation, Morality, and 
Alms-giving. Then he considered going over them in gøroups of two beginning with the 
middle two: Energy, Forbearance; Wisdom, Truthfulness; Renunciation, Resolution; 
Morality, Loving-kindness; Alms-giving, Equanimity. Then he considered going over them 
again, beginning from the two ends: Alms-giving, Equanimity; Morality, Loving-Kindness; 
Renunciation, Resolution; Wisdom, Truthfulness; Energy, Forbearance. Thus he 
contemplated on the Ten PerfectHons as thoroughly as an oil-press grinds oil-seeds to 
produce oIl. 


He also considered all the matters connected with the Perfections that are essential for the 
attainment of Buddhahood: giving up external things 1s an exercise of Ordinary Perfection 
(pãrami); g1ving up one's limb 1s an exercise of Higher Perfection (Ứpa-pãrami): ø1ving up 
one's life 1s an exercise of Highest Perfectlon (Paramattha-parami). 

Because of the power generated by Invesftigation of the Ten Perfections complete with 
their basic princIples of functions and characteristics, this great earth of the ten thousand 
universe leaned left and right, forward and backward, downward and upward, 1n these 
ways 1t shook violently. It also made loud rumbling and echoing sounds. Like a sugarcane 
press operated by 1ts workers, or like the turning wheel of an oil-mill, this great earth 
swirled and quaked. 


As has been stated in the latter part of the Chapter on Sumedha, after declaring the 
prophecy to Sumedha, Buddha Dipankarä entered the city of Rammaävati and went to the 
ciizens who had Iinvited Him to a meal. Ít was while He was partaking the meal that 
Sumedha reflected on the Ten Perfections, one after another. And 1t was at the end of his 
reflection that the earthquake took place. Because of this violent earthquake, all the people, 
who were hosts to the Buddha, could not stand firm; like the big sal trees lashed by the 
strong winds descending from Mount Yugandhara, they fell to the ground in bewilderment 
and in a faInt. 


At the place of the alms-offering, thousands of pots containing food and hundreds of 
water-pots knocked against one another and were shaftered Into pieces. 


Being greatly shaken, frightened and troubled in mind, they unanimously approached 
Buddha Dipankarãa and said: “Venerable Possessor of the Five Eyes of Intelligence, does 
this incident foretell our fortune or misfortune? A fearful danger has befallen us. May 1t 
pleases the Bhagava to dispel our fears!” 


Then the Blessed One replied: “Be free from the fear caused by this earthquake; be 
relleved of your worries. There 1s nothing to be afraid. I have today made the prophecy to 
Sumedha, declaring that he will, in future, become an OÔmmiscient Buddha in the world. He 
has reflected on the Ten Perfectlons that were fulfilled by former Buddhas. Because of 


46 


Chapter VI 


Sumedha's reflections on the Ten Perfections, which are essential for the attainment of 
Buddhahood, without leaving out any one of them, this great earth of the ten thousand 
universe shook violently.” Thus, Buddha DIpaikara explained to the citizens of Rammavati 
the cause of great earthquake and assured them of the absence of any danger. 


Homage to Sumedha by Devas and Brahmas 


The cifizens at once became calm and free from worry on hearing the words of Buddha 
Dipankara. In fact, they were filled with great Joy, and, taking flowers, scents and other 
offerings, they marched out of the city and approached Sumedha, honoured him with their 
offerings and paid obeisance to him. 


Then Sumedha, following the usual practice of future Buddhas, contemplated on the 
attributes of an Enliphtened One; and with steadfast mind directed towards Buddha 
Dipankara, he paid homage to Him. Then he stood up from his seat where he had been 
siffIng cross-legged. 


'When Sumedha thus stood up from his seat, both devas and humans did honour to him by 
showering on him celestial and terrestrial flowers that they had brought with them. 


And they spoke auspicious words of praise and encourasgement: “You, Noble Hermit, 
have aspired for the noble prize of Buddhahood. May your wish be fulfilled!” 


“May all dangers and obstacles, which lie in store for you, remove themselves and 
never come fo pass. May all worrles and ailments vanish and may you never 
encounter them. May no harm befall you. May you speedily attain the Knowledge 
of the Path and Fruition, and Omnisclence!” 


“O Great Hero, as trees bloom 1n their right season in the world, so may you bring 
forth the Fourfold Valorous Wisdom (Cz/u-vesãrajja-ñãna'”), the Sixfold Unique 
Wisdom (Cha-asadharana-ñand') and the Ten Powers (Dasabala-fñãna), etc., 
which are the fruitful possessions of all Buddhas!” 


“O Great Hero, do fulfil the Ten Perfections as all Buddhas have done. May you 
be able to do so!” 


“O Great Hero, as all Buddhas have penetrated the Four Noble Truths at the foot 
of the Bodhi Tree, so may you become a Buddha after penefrating the Four Noble 
Truths at the foot of the Bodhi Tree, the site of victory!” 


“O Great Hero, as all Buddhas have turned the Wheel of the Dhamma by 
delivering the First Sermon', so may you be able to turn the Wheel of the 
Dhamma by delivering the First Sermon!” 


12. The Fourfold Valorous Wisdom: Czíiữ-vesaraja-ñãma: (l) Amtarayvikadhamme vã jãnai, 
Knowledge of factors forming an impedimert to attainment of Nibbana; (2) Niyyanika-dhamme 
passaíä, Knowledge of factors leading to escape from the round of rebirths, (3) KilesãTnam 
hafa arahafa, Knowledge of destruction of enemy-like defilement, and (4) Sammã samañ ca 
sabbadhammanam buddhattä sammasambuddhena, Perfect Self-Enlightenment, 1.e. Ômniscience. 

13. The Sixfold Unique Wisdom: Cha-asãdhãrana-fñãna: (1) Indriyaparopariyafta-fñäna, Knowledge 
of different stages of development in the faculties of beings, (2) 4sayãnusaya-ñãna, Knowledge 
of covert and latent Inclinalons of bemgs, (3) Yamakapäafihariya-fñana, Knowledge of 
performance of the Twin Miracle, (4) ÄMíahã-karuna-ñana, Knowledge concerning great 
compassion for beings, (5) Sabbañfuiã-ñãna, Knowledge of all aspects and characteristics of all 
factors, I.e. Omnisclence, and (6) 4navarana-fñãna, unobstructed Knowledge of what all Buddha 
should know. 

14. Its full name Is Dhamưmacakka-pavaffana Sufía, "The DIiscourse on Turning of the Wheel of the 
Law." It was delivered to the 'Group of Five' led by Kondañña at the Deer Park called Isipatana, 
now known as Sarnath, near modern Varanasi, on the full-moon day of 4sa/ha (June-July). Its 
contents are the two extreme practices which a recluse should avoid and such fundamental 
teachings of the Buddha as the Four Noble Truths and the Eightfold Noble Path. 
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“As the moon shines free from the five blemishes of mist, fog, cloud, Asurinda 
and smoke on a full-moon day, so may you appear resplendent 1n the ten thousand 
universe with your hearfs desire fulfilled!” 
“As the sun, liberated from the mouth of Asurinda, shines radiant with 1ts own 
light, so may you shine bright with the glory of a Buddha after your liberation 
from all the existences!” 
“As all rivers flow and are gathered Into the great ocean, so may all devas and 
humans congregate In your presence!” 
In this manner, devas and humans proclaimed his glory and offered auspicilous words of 
prayer. 
Then Sumedha, who had thus been offered resounding words of encouragement, 
complete with good wishes and admiration, entered a great forest in the Himalayas, being 
determined to practise and fulfil the Ten Perfections. 


15. Literally, chief of Asuras, who form a class of Inferlor deifles. In fact, Asuras are inhabitants of 
one of the four woeful states. There are more than one Asurinda, but here the word refers fo 
Rahu, who tends to capture the moon or the sun by means of his mouth. Such a seizure 1s 
believed to be the cause of the eclipse of the moon or the sun. 
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Chapter VII 
ON MISCELLANY 


(Veneraton to the Exalted One, the Homage-Worthy, the Perfectly Self- 
Enlightened). 


1scellaneous notes on the Perfections for the benefit of those who aspire fo 
Buddhahood. 


We conclude here the story of Sumedha, the hermit, In order to furnish miscellaneous 
nofes on the Ten Perfections (as mentioned in the Commentary on the Cariyã Pifaka) for 
the benefit of those who aspire to the supreme goal of Perfect Self-Enliphtenment 
(Ommiscience) and to enable them to acquire skill in comprehending, pracfising and 
accumulating the requisites for Enlightenmert. 


This chapter will deal with the following (pertinent features of Pãrzmĩs 1n the form of 
questions and answers). 


(1) What are the Pãramïs? 

(2)  Why are they called Paramis? 

(3) How many Pãramis are there? 

(4) What is the sequence in which the Pãramïs are arranged? 


() What are the characterIstics, functions, manifestations and proximate causes of 
the Paramis? 


(6) What are the basic conditions of the Pãramĩs? 

(7) What are the factors which defile the Pãrarm7s? 

(8)  What are the factors which purIfy the Paramis? 

(9) What are the factors which oppose the Pram1s? 
(10) What is the detailed method of practising the Pãramïs? 
(11) What is the complete analysis of the Pãramis? 
(12)  What 1s the synopsis of the Param1is? 
(13)  What are the factors for accomplishing the Pãramis? 
(14) What is the period of time required for accomplishing the Pãramĩs? 
(15)  What are the advantages which accrue from the Pãrarnĩs? 
(16)  What 1s the fruit of the Paramĩs? 


1. What are The Pãrarmis 


The answer to the question 1s: The noble qualities, sụch as generosity, morality, etc., not 
spoiled by craving, pride or wrong view, but founded on Great Compassion and Wisdom 
which 1s skill in seeking mertf, are to be named Pãrami. 

Further explanations: When giving đãna, 1ƒ 1t 1s tainted with craving, thinking: “This 1s 
my đãna. ”; 1Ÿ 1t 1s tainted with pride, thinking: “This đãna 1S mine.”; 1Í 1t 1s ftainted with 
wrong view, thinking: “This đãna 1s myself.”, such đãna 1s said to be spoiled by craving, 
pride or wrong view. Ít Is only the kind of đãna not spoiled by craving, pride or wrong 
view which could be termed Perfection. (The same applies to observance of morality, efc.) 


To be qualified as a pãrđmï, acts of merit, such as đãna, sila, etc., should not only be free 
from tainfs of craving, pride or wrong view, but should be founded on Great Compassion 
(Maha-karuna) and wIsdom which 1s skill in seeking merit, (Upäya-kosalla Nãna). 
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Maha-karunãa: A Bodhisatta should be able to develop immense sympathy for all beings, 
close or distant, as 1Ÿ they were all his own children. Without discriminating between friend 
and foe, he should look upon all sentlent beings as poor sufferers In sđsãra, where they 
are burning with the fires of craving, hatred and bewilderment, and also with the fires of 
bịrth, ageing, death, grief, lamenfation, pain, distress and despair. Contemplating thus, he 
should develop vigorous compassion for them. His compassion should be so great as fo 
enable him to go to the rescue of all beings from s#sãra, even sacrificing his life. Such 
compassion 1s called the Great Compassion which forms the basis of all Perfections. 


The Bodhisatta, in his life as Sumedha the Hermit, was so accomplished In spiritual 
affainments at the time he met Buddha DIpaikara that he could achieve his own liberation, 
should he so desire. But as a Great Being endowed with supreme compassion, he bore 
personal suffering In ssãra for the long duration of four asaøkhyeyya and a hundred 
thousand aeons to fulfil the Perfections in orđer to liberate suffering beings. 


Upãya-kosalla Ñãna: It ¡is the wisdom which ¡is skill in doing deeds of merit, such as 
dãna, sila, eíc.,, so that they become basic means and support for atftainment of 
Omnisclence. A man of good family, who aspires to Buddhahood, should engage In 
meritorilous deeds of đna, sa, etc., with the sole aim of atfainng Omniscience. (He 
should not wish for benefits that really lead to suffering In szsãra). The wisdom that 
enables him to aim at and wish for Ômnisclence as the only fruit of his good deeds, 1s 
called Unaya-kosalla Nãna. 


The aforesaid A⁄ahã-karuna and Upaya-kosalla Ñana are the fundamentals for attainment 
of Buddhahood and for the practlce of Perfections. One who aspires to Buddhahood 
should, first of all, endeavour to become accomplished 1n these two fundamenftals. 


Only the qualities, such as đZna, s7fa, etc., developed on the basis of these two principles 
can become true Perfections. 


2. Why are They called ParamIs 


It may be asked why the ten virtues, sụch as đãna, sïla, etc., are called Pãramĩs. 


The answer 1s: The Pail word “Pãramï” 1s the combination of “paramađ` and “?°. “Parama` 
means “supreme” and 1s used here as a designation of Bodhisattas, because they are the 
highest of beings endowed with the extraordinary virtues of đãna, s1Ïa, etc. 


Or, because they fulfil and protect such special virtues as đãna, s7a, etc; because they 
behave as thouegh they bind on and attract other beings to them by means of these virtues of 
dãna, sila, etc.; because they purIfy others by removing their defilements In a most ardent 
manner; because they particularly proceed to Supreme Nibbana; because they know theIr 
next existence as they comprehend the present life; because they practise virtues, such as 
sa, etc., in an Iincomparable manner, as I1f these virtues were Inprained In ther mental 
conftinuum; because they dispel and destroy all alien hordes of defilements which threaten 
them. Thus Bodhisattas are called “Parama'`. 


A Bodhisatta 1s Incomparably endowed with special virtues, such as đãna, s1/a, etc. This 
accounts for the emergence of the utterance and the knowledge “This person 1s a 
Bodhisatta; he 1s a “Parama`, a Supreme Being.” Thus, the special virtues oŸ đãng, sïÏa etc.., 
come to be known as “PãramÏ'. 


Again, only Bodhisattas are able to perform deeds of merit, such as đãna, s7la, efc., In an 
unparalleled manner. Hence, these deeds of merit are called Pãrzmĩ, meaning the dutles of 
Bodhisattas (Paramanam kammam Parami), or the propertles of Bodhisattas (Paramanam 
ayam Paraml). 


3. How many Param1s are there 


In accordance with the teaching: 


Dãnam silañ ca nekkhamam, Pafñifiä viriyena pañcamam, 
Khanf saccam adhi†thanam, Mett upekkhä tỉ te đasa, 
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There are ten perfectlons (pãrami), viz. Generosity, Morality, Renunciation, 
Wisdom, Energy, Forbearance, Truthfulness, Resolution, Loving-kindness 
and Equanimity. 


4. What is the Sequence in which the Parami are arranged 


There are five ways of arranging doctrinal points In sequential order: 


(1) Concerning sequence of actual happening, for example, with reference to concepfion, 
1t Is stated in the Text: “ Pafhamam kalalam hot, Kalala hoti abbudam`, etc. For womb- 
born creatures, the first stage 1s the fluid stage of &a/al¿ for seven days, the second 1s 
the frothy stage of abbuda for seven days, the third stage of pes7 takes the form of a 
lump of flesh, and so on. Thịs form of teaching, in sequence of events as they actually 
take place, 1s known as the order of actual happening (pavzffikkama). 


(2)  Concerning sequence of abandonment, for example, with reference to defilements, 1f 1s 
sfated In the Text: 'Dassanena pahãtabbä dhammaã, bhaãvanaya pahãfabbä dhammđ, 
etc. There are đhazmmas which are to be abandoned through the first stage of the Path; 
and there are đhømmas which are to be abandoned through the three higher stages of 
the Path. This form of teaching, in serial order according to steps of abandonmert, 1s 
known as the order of abandonment (pahãnakkama). 


) Concerning, for example, the seven stages of purification of moralifty, purification of 
mind, purificatlon of view, etc. The first practice 1s to purIfy morality; this 1s followed 
by the practice for purificafion of mind. In this way, the stages of purificafion should 
proceed in their due order. Such teaching, In sequential order of practice, 1s known as 
the order of practising (pafipattikkama). 


(4) Concerning the order of pÏlanes of existence, the first, in order of teaching Dhamma, 1s 
the sensuous plane (k#maã-vacara) followed by the material plane (riã-vacara) and 
then by the non-material plane (arữzpa-vacara). Such an arrangement in teaching 1s 
known as the order of planes of existences (bbữznikkama). 


@) In addition to the aforesaid four serial arrangements of teaching, there 1s the fifth kind 
in which đhammas, such as the agsgregate of matter (riakkhanda), the agsregate of 
feelings (wedanakkhanda), the aggregate of perceptions (safñfñakkhanda), etc., are 
taupht by the Buddha In a particular order for some specific reasons. Such an 
arrangement of teaching ¡1s known as the order of teaching by the Buddha 
(desanakkama). 


In the first four orders of arrangement, each has 1ts own reason for following a particular 
sequence, because conceptfional stages actually happen In that order; because defilements 
are abandoned actually in that order; because the acts of purification are done 1n that order 
or because the planes of existences actually exist in that order. But in the fifth method of 
teaching, đesanakkama, the Buddha has a special reason for adopting a particular sequence 
1n teaching each set of such đhømmas as the five aggregates (khandhas), the twelve bases 
(8yafanas), etc. 


In the chapter on Pranïs, the Perfections are arranged not In their order of happening, 
of abandonmert, of practice, or of planes of existence as 1n the first four methods but In 
accordance with this fifth method, đesanakkama, taught by the Buddha for a special reason. 


lt might be asked here: Why the Buddha adopted the particular sequence, e.ø. GenerosIty, 
Morality, Renunciation efc., and not any other In teaching the ten Perfections? 


The answer 1s: When the Bodhisatta, Sumedha the Hermit, first Iinvesfigated the 
Perfections to be fulfilled Just after receiving the prophecy, he discovered them 1n a 
particular sequence; he therefore fulfilled them In that order. And after his Enlightenment, 
he taught the Perfections 1n the same sequence he had practised. 


To give a more detailed explanation: Of the Ten Perfections, Generosity helps develop 
Morality in a special way; even an immoral person (as a donor on the occasion of his son's 
novitiatlon) 1s likely to observe precepts with no difficulty; and generoslfy 1S easler fO 
practise. (Though 1t may be difficult for one to keep the precept, one can find 1t easy to 
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øIve alms.) Hence, the Perfection of Generosity 1s mentioned first. 
Only generosity based on morality 1s most beneficial; so Morality follows GenerosIty. 


Only morality based on renunciation 1s most beneficial; so Renunciaflon 1s taught 
1mmediately after Morality. 


Similarly, renunciation based on wIsdom —— wisdom on energy — energy on forbearance 
— forbearance on truthfulness — truthfulness on resoluton — resolution on loving- 
kindness — loving-kindness based on equanimity 1s most beneficial; thus Equanimity 1s 
taught after Loving-kindness. 


Equamimity can be beneficial only when 1í 1s based on compassion. Bodhisatfas are Greaft 
Beings who had already been endowed with the basic quality of compassion. 


Questions concerning Mahakaruna and Upekkha 


lt might be asked here: How could Bodhisattas, the Great Compassionate Ones, look upon 
sentlent beings with equanimity (ndifference)? 


(Some teachers say:) “lt Is not im all cases and at all times that Bodhisattas show 
1ndifference towards sentient beings; they do so only when 1f 1s necessary.” 


(Other teachers say:) “I[hey do not show Indifference towards beings, but only towards 
offensive deeds done by them. Thus, Great Compassion and Perfection of Equanimity are 
not opposed to each other.” 


Another Way of explaining The Serial Order of The Perfections 


(1) Generosity (đãn4) 1s taught Immitlally: (a) because generosity 1s likely to occur among by 
many people and thus belongs to all beings; (b) because 1t 1s not so fruitful as moralIty, 
efc., and (Cc) because 1t 1s easy fO pracfise. 


(2) Morality (s72) 1s stated Iimmediately after generosity: (a) because morality purIfles 
both the donor and the donee; (b) because after teaching the rendering of service fO 
ofthers (such as alms-giving), the Buddha wishes to teach abstention from causing 
afflicion to others such as killing; (c) because đZ»øø Involves some posifive action 
whereas s7/2 involves some practice of restraint, and the Buddha wishes to teach 
restraint after teaching positive action (which 1s giving of alms); (d) because đãna 
leads to atfainment of wealth and s72 leads to attainment of human or deva existence; 
and (e) because He wishes to teach the attainment of human or deva exIstence after 
teaching attainment of wealth. 


(3) Renunciaion 1s mentioned Immediately after moralty: (a) because through 
renunciation perfect morality may be observed; (b) because the Buddha wishes to teach 
good mental conduct (through renunciation') immediately after teaching good physical 
and verbal conduct (through morality); (c) because attainment of /hãna (renunciation) 
comes easily to one whose morality 1s pure; (d) [Fault arising from demerIforIous 
deeds (kamưnua-paradha) 1s eradicated through observance of morality; by so doïng, 
purity of physical or verbal exertlon (2ayoga-sudđhi) 1s achieved. Mental defilements 
(kilesa-paradha) are eradicated through renunciation; by so doïng, Inherent elements of 
wrong views of eternalism (sassafa-điffhi) and annihilationism („ccheda-difthi) are 
cleared away and purity of disposiion (2saya-suddhi with regard to Insight 
Knowledge (Wipassanã Nãn4) and to Knowledge that Volitional activitles are one's 
own property (Køammassakafa Nãng) 1s achieved.] because the Buddha accordingly 
wishes to feach the purification of knowledge by renunciaton which follows the 
purification of exertion (2ayoga-sudđh¡), and (e) because the Buddha wishes to teach 
that eradication of mental defilements at the 7ariyuffhana stage through renunciation 
can take place only after eradication of the mental defilements at the vi/ikkama stage 
through morality. 


1. Renunciation here refers not merely to giving up of maferial things but eradication of menfal 
defilements. 
2. There are three stages In the arising of defilements: () azwsaya, the dormant stage where 
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(4) Wisdom 1s mentioned Iimmediately after renunciation: (a) because renunciation 1s 
perfected and purifiled by wIsdom; (b) because the Buddha wishes to teach that there 1s 
no wisdom without /hãna (including renunciation); (c) because He wishes to teach 
wisdom which 1s the basic cause of equanimity, Iimmediately after teaching 
renunciation which 1s the basic cause of concentration of the mind; and (d) because He 
wishes to teach that only by sustained thinking (renunciation) directed towards the 
welfare of others can there arise knowledge of skilful means (Upãya-kosalla Nãna) 1n 
working for their welfare. 


(5) Energy 1s stated Iimmediately after wisdom: (a) because the function of wisdom 1s 
fulfiled by application of energy; (b) because the Buddha wishes to teach marvels of 
endeavours for the welfare of beings after teaching wisdom that comprehends with 
1nsight the nature of reality which 1s void of personality or self; (c) because He wIshes 
to teach that the cause for exertion” immediately after the cause for equanimity; and 
(d) because He wishes to teach that special benefits accrue only from ardent striving 
after making careful consideration. 


(6) Forbearance 1s mentioned Iimmediately after energy: (a) because forbearance 1s 
fulfiled by energy (as only an energetic man can withstand all suffering that he 
encounters); (b) because the Buddha wishes to teach that energy 1s an adornment of 
forbearance (as forbearance, shown by an indolent man because he cannot win, 1s not 
digmifiled, whereas forbearance, shown by an energeftic man 1n spite of his winning 
postflon, 1S); (c) because He wishes to teach the cause of concentration immediately 
after teaching the cause of energy (as restlessness (đjhacca), due to eXcesSIVe energy, 
1sÃ abandoned only by understanding the đhœmma through refleclon on 1t, 
dhammanijjhanakkhanf); (d) because He wishes to teach that only an energetic man 
can consftantly endeavour (as only a man of great forbearance 1s free from restlessness 
and always able to perform meritorious deeds); (e) because He wishes to teach that 
craving for reward cannot arise when endowed with mindfulness as one works 
điligently for the welfare of others (as there can be no craving when one reflects on 
the đhøœmma 1n undertaking welfare works); and (f) because He wishes to teach that a 
Bodhisatta bears with patience the suffering caused by others, also when he 1s not 
working diligently for their welfare (as evidenced from the Cula Dhammapaäla Jataka, 
efc.) 


(7) Truthfulness 1s mentioned immediately after forbearance: (a) because forbearance can 
be maintained for long throuegh truthfulness as one's forbearance will last only when 
one 1s truthful; (b) because having mentioned first, forbearance of wrongs Inflicted by 
others, the Buddha wishes to teach next how the Bodhisatta keeps his word to render 
assistance even to those who have done him wrong ungratefully. (At the time of 
receiving the prophecy, the Bodhisatta, aspiring to Buddhahood, makes the resolution 
to rescue all beings.) True to this firm determination he renders help even to those who 


defillements remaimn at the base of mental continuum as a latent tendency, not manifesting 
themselves as a mental property; (H) 7øariyuffhana, the stape where defilements come Into 
existence from the latent stage, manifesting themselves as a menfal property at the minds door. 
(H1) vữikkama, the stage where defilements become violent and uncontrollable, manifesting 
themselves in some unwholesome physical or verbal actions. 
The observance of precepts Inhibits the active expression of defilements (vi/kkamna) through body 
or speech. This is temporary putting away of defilement (/adanga-pahana). 
The practice of concentration meditation (sưmathabhavana), especially at the stage of attainment 
Of /hãna, prevents the violent arising of menftal defilements at the minds door (pariyuffhana). Thịs 
1s putting away of defilemenfs to a distance for a considerable time (vikkhambhana-pahana). 
Defilements are entirely eradicated right down to the level of dormacy through pzñøña (knowledge 
of the path of Fruition), leaving no trace of defilements in the mental continuum. This is complete 
eradication of defilements which are never fo rise again (samueccheda-pahana). 

3. Exertion: 2aggaha, which means “support£, “help”, “aid”, “exertion”; here “exertion` may be the 
mOSf aDpTOpTIafe. 
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had wronged him. To illustrate: In the Mahakapi Jataka, the sixth Jataka of the Tirnsa 
Nipãta, the story is told of the Bodhisatta, in the existence of a monkey, going to the 
rescue of a brahmin who had fallen into a deep chasm. Exhausted by strenuous 
exertion to bring the man out of danger, the Bodhisatta trustingly fell asleep on the lap 
of the man whom he had saved. With an evil thought (of eating the flesh of his 
rescuer) the wicked man hit the monkey' s head with a stone. Without showing any 
anger and patiently bearing the injury on his head, the Bodhisatta continued his effort 
to save the man from the danger of wild beasts. He showed him the way out of the 
forest by drops of blood that fell as he Jumped from tree to tree; (c) because He wishes 
to show that a Bodhisatta, with tolerance, never relinquishes the practice of speaking 
only the truth steadfastly though he 1s misrepresented by others; and (d) because 
having taught the meditative reflection by means of which the emptiness of soul may 
be understood, the Bodhisatta wishes to show Knowledge of Truth, developed through 
the process of that reflectlon (dhammamjhãfnakkhanti). 


(8) Resolution ¡is mentioned Immediately after Truthfulness: (a) because truthfulness 1s 
accomplished through resolution, since refraining from falsehood becomes perfect In 
one whose resolution to speak truth remains unshakeable even at the risk of his life; 
(b) because, after teaching truthfulness, He wishes to teach resolute commifment of 
Bodhisattas to truth without wavering; and (c) because after teaching that only those 
who possess Knowledge of Truth of things (as they really are) are able to build up the 
perfections and bring them to completion, He wishes to teach that øãz7n7-requIsites 
can be effected as a result of Knowledge of Truth. 


(9) Loving-kindness 1s mentioned Iimmediately after Resolution: (a) because development 
of loving-kindness helps fulfilment of resolution to undertake the work for the welfare 
of others; (b) because, after teaching resolution, the Buddha wishes to teach what 
brings benefit to others in accordance with his resolve (for a Bodhisatfa, In the course 
of fulfilling his Perfections, generally abides In loving-kindness); and (c) because 
when one 1s established imperturbably in determination to work for others: welfare, 
can one carry out one's wish with loving-kindness. 


(10) Equanimity 1s mentioned Iimmediately after Loving-kindness: (a) because equanimity 
purifies loving-kindness; (when one develops loving-kindness without equanimity, one 
1s liable to be deceived by craving or greed that wears the mask of loving-kindness). 
Only when one develops equanimity, somefimes can one be away from the deceptive 
craving or greed; (b) because after teaching how the interest of others should be served 
out of loving-kindness, the Buddha wishes to teach that indifference 1s to be 
maintained towards all wrongs Inflicted by them. (The Bodhisata works for the 
welfare of beings with loving-kindness; he keeps a balanced mind, forgiving all beings 
when wronged by them); (c) because, after teaching the development of loving- 
kindness, the Buddha wishes to teach 1ts advantages, for only after developing loving- 
kindness can equanimrity be successfully developed; and (đ) the Buddha wishes to teach 
the wonderful attribute (of a Bodhisatta) that He can remain equanimous even towards 
those who show him good-wIll. 


Thus our Teacher, the Lord of the world, teaches the Perfections 1n a proper sequence, as 
described above, arranged on some principle of order and succession, not at random or 
haphazardly. 


5. What are the Characteristics, Functions, Manifestations and Proximate Causes of The 
ParamIs 
We shall begin this section with explanations of the words “characteristic', “function”, 
“manifestationˆ, and “proximate cause'. We shall next deal with the definition and purport 
of the Perfections together with their characteristics, functlons, manifestations, and 
proximate causes collectively, as well as Individually. 


Knowledge free from personality-belef (đi) 1s possible only through 
comprehension of the ultimate realitles of øma and ripa which 1s attained by reflecting 
upon each reality in terms of 1ts characterisfics, funcfions, manifestatilons and proximate 
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causes. Similarly, 1t 1s only when one knows the characterisfics, functions, manIfestaflons 
and proximate causes of the øãramïs collectively, as well as individually, then one wIll 
have a clear understanding of them. Therefore, the Texts usually describe these four 
features concerning the Perfections. 


Characteristic (ƑLakkhapa) The Commentary defines: SØmañfñam vã sabhävo vã, 
dhammanam lakkhanam matam. Characteristic (lakkhana) has two aspects: (1) sãmañfña!, 
ordinary features common to all, and (1) sabhãwa, special feature peculiar to one and not 
shared by others. (For example, the material qualiles of øzíhav7 (earth-element) has two 
characteristics, namely, (a) change, mpermanence, unsafisfactoriness, not being subJect to 
control, and (b) hardness. The characteristics under (a) are features common to other 
elements, whereas the characteristic of hardness 1s the unique feature of the earth-element 
only, not shared by others). 


Function (Rasa): The Commentary defines: K/ccam vã fassa sampaffi, rasofti paridipaye. 
Functon 1s to be explained also as two aspects: kcca and sampaffi. (1) Kicca rasa: functlon 
which 1s to be performed, and (H) Sampaffi rasa: attainment as a result thereof. 


Manifestation” (Paccupaffhana): The Commentary defines: Phalam va paccupafthanam- 
upa{thanakaropi vã. Whenever a person ponders deeply on a certain mind-object, what 
usually appears In his mind relates to the nature of the mind-object under consideration, 
relates to 1s functions, relafes to 1fs cause and relates to 1s effect. Thus, anyone of those, 
which appears In his mind concerning the mind-object he 1s thinking about, 1s called 
mamIfestation. 


Proximate cause (Pađz/fhana): The Commentary deflnes: Asannakãranam am tu, 
pada{thãnamti tam mafam. The Immediate contributory factor for the arising of an ultimate 
reality 1s known as proximafe cause. 


'What then are the four features of the Ten Perfections? The answer 1s: Dealing first with 
those common to all the Ten Perfections, (1) they have the characteristic of serving the 
Interest of others; (1) their function 1s to provide assistance to others (k/cca rasa), or not 
vacillating as to fulfilment (sưm?affi rasa); (H1) their manifestation 1s the appearance 1n the 
yogrs mind of the knowledge that they have the nature of wishing for the welfare of beings 
or the effect of becoming a Buddha; (iv) their proximate cause 1s Great Compassion 
(Mahãkaruna) and skill in ways and means (pãya-kosalla-ñana ). 

The four features belonging to each Perfections are:- (I) The voliion founded on 
mahãkaruna and upãwya-kosalla ñãna to relinquish, donate, give away one's possession to 
others 1s called the Perfection of Alms-giving (Dãna). 


(a) It has the characteristic of relinquishing. (b) Iís function 1s to destroy greed that 
clings to materlals to be given away. (C) lís manifestation 1s non-attachment that appears 1n 
the yogIs mind (regarding 1s nature) or attainment of wealth and prosperity and happy 
exIstence (regarding 1fs effect). (d) Its proximatfe cause 1s the obJect to be g1ven, for øIving 
1s possible only when there 1s that obJect. 


(1) The Perfection of Generosity 1s well comprehended only when 1t is studied thoroughly 
in the eipht of these four aspects. When studied thus, ít would be clearly and 
completely grasped that đZna 1s an act that has the characteristic of forsaking or 
abandoning. At the same time, 1t performs the task of destroying greed that tends to 
attach the donor to the things to be given away. To the yogts mind, who ponders 


4. Samañña and sabhava, both of ultimate realitles, are known as /akkhana; (1) samafñna: features 
common to all, and (1) sabhãa: features not shared by others but possessed by one and is thus 
unique (isesa). 

5. Manifestation should be known as øhaia and upaffhäãnakara: (1) phala; the result of the ultimate 
realiles and (1H) a/fhãanakãra; the way something manifests to the yogi. Whenever the yogi 
ponders deeply over a certain ultimate reality, what relates to the nature, function, cause, or effect 
of that reality appears In his mind. Thus something relating to any of these four and appearing In 
the yogIs mind is called manifestafion. 


2) 


@) 


@ 


@®) 


THE GREAT CHRONICLE OF BUDDHAS 


deeply and carefully, it would appear as non-attachmernt to the obJects of offering or 1t 
would appear as an act which could produce a favourable existence endowed with 
wealth and prosperity. Dãna 1s possible only when there exists something for one to 
offer. 


(The same consideration applies to all the remaining Perfections.) 


Founded on mahãkarunã and upãwya-kosalla ñãna, wholesome physical and verbal 
conduct 1s called Perfection of Moralify. In terms of Abhidhamma, 1t means abstention 
from wrong doings that should not be committed (viữaíf cefasikas) and volitlon 
(cefan8) to perform different duties that should be performed. 


(a) It has the characteristic of not allowing one's physical and verbal actions to become 
wrong but of keeping orlentating them wholesome. lí also has the characteristic of 
serving as a foundation of all good deeds. (b) Iís function 1s to prevent one from 
indulging in moral depravifies 1.e., the three wrong physical actions and the four wrong 
verbal actions; or 1t helps one attains virtuous sfate with spofless and blameless 
conduct. (c) lí manifests as purity in word and deed when the yogi reflects on 1fs 
nature. (d) Ïts proximate cause Is moral shame (7?) and moral dread (ø//apa) to do 
evIl. 


Founded on 7mahãkaruna and upäya-kosalla ñãna, the group of consclousness and 
mental concomitants which aspire after emancipatlon from sensual existences, after 
perceiving the faults of obJecfs of sense-desires (vaffw kãma), mental defilements of 
greed (kesa kãma) and various exIstences, 1s the Perfection of Renunciation; 


(a) It has the characteristic of emancipation from sense-desires and of sensual 
existence. (b) Its function 1s to bring out their faults. (C) Its mamifestation 1s realization 
by the yogi that 1t 1s turning away, withdrawing from these sfate of sensual existence. 
(d) It has the religious sense of urgency (savega-fñãïa) as 1tS proXImafe cause. 


Founded on ?mahã-karunã and upäya-kosalla-fãna, the mental concomifant of wisdom, 
which penetrates the ordinary and special characterIstics of đhammas, 1s the Perfection 
of Wisdom. 


(a) It has the characteristic of penetrating the real nature of đhammas; or 0Ÿ unerring 
điscernmernt of ordinary and special characteristics of obJects under contemplation, like 
hitting the bulÏ's eye with an arrow by a skilful archer. (b) Its function 1s to 1lluminate 
the obJect like a lamp (dispelling the darkness of bewilderment (moha), that hides the 
nature of objJects). (c) Its mamifesfaflon (as fo 1s nature) 1s non-confusion 1n the yogTS 
mind with regard to obJects of contemplation, like a guide showing the way to 
travellers who have lost their sense of direction In a forest, or as an effect, having the 
beneficial result of freedom from bewilderment with regard to objects of 
contemplation. (d) I(s proximate cause 1s concentratlon (samaäh?) or the four Noble 
Truths. 


Founded on mahã-karuna and upäya-kosalla-fñana, the physical and menfal endeavours 
for the welfare of others, is the Perfection of Energy. 


(a) It has the characteristic of striving (taking pains). (b) lís function 1s to support and 
strengthen the factors which arise together with 1t, so that they will not become lax in 
performing meritorious deeds. (c) lís manifestation 1s steadfastness in the yog†?s mind 
which 1s opposed to sloth and torpor which are detrimenfal to meriforious deeds. (d) Its 
proximate cause 1s the religIous sense of urgency (szuvega-fñãna) or the eipht factors 
that promote exertion (viriyarambha-vatthu). 


(Samvega-fñãna: Knowledge formed by dread (ofappa) of dangers, such as brth, 
ageing, disease, death, and woeful states.) 


Viriyarambha-vatthu: The Venerable Maha Visuddharama Sayadaw has described In 
the section on meditation In his Paramatffha-saripa Bhedami, the eight factors which 
promote exertion (viriyãrambha-vaffhw) are: two concerning repairs and main(enance, 
two concerning travelling, two concerning 1ll-health; and two concerning taking of 
meals. 
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Two Factors concerning Repairs and Maintenance 


() One says to oneself thus: “[ have to do some mending of robes, etc. While I am 
engaged thus, it will not be easy for me to devote myself to the Teaching of the 
Buddha. I shall endeavour to do so in advance before I start mending.” 


(1) On completion of such an undertaking, he also considers: “[ have finished my 
mending job. While I was doïng 1t, [ could not pay attention to the Teaching of the 
Buddha. Now I must work harder to make up for this remissness. ” 


Two Factors concerning Travelling 


(@) He reflects: “I have to go on a Journey. While going on the Jjourney, 1t wIll not be 
easy to devofe my attention to the Teaching of the Buddha. I shall endeavour to do 
so in advance before I travel.” 


(1) After the Journey, he considers: “I have made the Journey. While I was travelling, 
I could not devote my attention to the Teaching of the Buddha. Now I must work 
harder to make up for this remissness.” 


Two Factors concerning III health 


() He reflects when he begins to suffer slight illness: “[ am feeling indisposed. The 
ailment may grow worse. [ will work hard before 1t does.” 


(1) While recuperating, he reflects: “I have Just recovered from 1Ïlness, 1t may reCur at 
any time. I will make an effort before old sickness reappears.” 


Two Factors concerning Partaking of Meals 


() When sufficient alms-food 1s not available, he reflects: “I have come back from 
alms-round only with a litle food. A small meal keeps my body light and fit, free 
from sloth and torpor. I shall immediately sfart putting an effort.” 


(1ñ) Having obtained sufficient alms-food, he reflects: “I have come back from alms- 
round with enough food which will give me strength to work hard. I shall 
1mmediately start working energetically.'” 


These are the eight factors that promote exertion (viiyãrambha-vaffhu). As against these 
factors, there are eight others which encourage Indolence (ksĩta-vafthu). 


'When one has to do some repair, one delays, saying: “It will make me tired. I shall have a 
good sleep before doing the reparr.” When one has to go on a Jjourney, foo, one says 1n the 
same mamner. 


When one starts feeling unwell, one complains of one's feebleness and tries to sleep. 
When one has had enough food, one simply dozes, for one' s stomach 1s heavy. When one 
has done the repair, or come back from the journey, or recovered from i1llness, or had 
meagre food, one grumbles: “I am tired out; I shall take rest.” In this way, one foolishly 
excuses oneself for not making efforts to culfivatfe merIforIousness. 


The eight wiyarambha-vafthu and elght kusifa-vafthu are stated in 10-Sangiti Sutta, 
Pathika Vagga of the DIgha Nikaya. 


(6) Founded on mazhãkarunã and upäya-kosalla ñãna, tolerance to wrong-doings of 
others (or in terms of Abhidhamma, the group of consciousness and mental 
concomitants that arise in such a mode of tolerance headed by non-aversion, đosa) 
1s the Perfection of Forbearance. 


(a) li has the characteristic of bearing with patience. (b) lís function 1s to oVercome 
both desirable and undesirable obJects. (One, who 1s not endowed with endurance, 
adheres to greed when encountering pleasant, desirable obJects; and to aversion, 
when encountering unpleasant, undesirable obJects. One 1s then said to be defeated 
by both desirable obJects and undesirable obJects. One, who 1s endowed with 
endurance, stands firmly against keeping away from both greed and aversion. 
Forbearance 1s thus said to overcome all sense objects whether desirable or 
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undesirable.) (c) Its manifestation In the yogis mind 1s pafient, acceptance of both 
desirable obJects and undesirable obJects or non-opposition to them. (đ) Its proximate 
cause 1s seeing things as they really are. 


Founded on 7mahãkaruna and upãya-kosalla ñãna, speaking the truth and keeping 
one's word ¡is the Perfection of Truthfulness. (In terms of Abhidhamma, 1t ¡s the 
mental concomifant of abstinence (virafi-cefasika) or volition (cefanä-cefasika) or 
wisdom (pañña-cefasika) depending on circumstance.) 


(a) It has the characteristic of veracity. (b) Its function 1s to make clear the truth as 1t 
1S. (C) Ïts manifestation In the yog1s mind 1s nobility, sweetness and pleasantness. (d) 
lts proxImate cause 1s pur1fy of deed, word and thought. 


Founded on mahãkaruna and upäya-kosalla ñãna, an unshaken determination to 
pursue meriforiousness 1s the Perfection of Resolution. (In terms of Abhidhamma, 1t 
1s the øroup of consciousness and mental concomifants arising 1n such a mode of 
resolution). 


(a) lí has the characteristics of unshaken determination in fulfilment of Perfections, 
Sacrifices, and Moral practices as requisites of Enlightenment. (b) Its function 1s to 
overcome all demeritoriousness that are opposed to the requisites of Enlightenmert. 
(Cc) Its manmifestation in the yogT's mind 1s steadfastness 1n fulfilment of the requisites 
of Enlightenmert. (d) Its proximate cause 1s the requisites of Enlightenment. 


Founded on 7mzhãkarunã and upãya-kosalla ñãna, service to the welfare and 
happiness of the world ¡is the Perfecion of Loving-kindness. It 1s the mental 
concomitant of non-aversion, the øđosa cefasika 1n terms of Abhidhamma. 


(a) It has the characteristic of wishing prosperity to all beings. (b) Ifs function 1s to 
work for the welfare of beings 1n fulfilment of that wish; (or) 1s functon 1s 
removing the nine causes of resentment”. (c) Its manifestation ¡n the yogi's mind is 
seremty. (d) lts proximafte cause 1s seeing beings as agreeable. (No development of 
loving-kindness 1s possible 1ƒ one looks at them as disagreeable ones.) 


Founded on mahãkarunã and upäya-kosalla ñãna, the attitude of Impartiality towards 
desirable and undesirable condiioned beings, discarding love and hate, 1s the 
Perfection of Equanimity. (In terms of Abhidhamma, 1t 1s the menfal concomitant of 
equIpoIse (/aframajjhatfatä), which arises In such modes.) 


(a) It has the characteristic of taking up the mental posiftion between love and hate. 
(b) Its function 1s to have an impartial view. (C) Its manifestation 1n the yogfs mind 1s 
allaying both love and hate. (d) Iís proximate cause 1s reflection that all beings are 
owner of their own deeds (kđna). 


Each of the above descriptions of the Perfections begins with the qualifying words: 
“Founded on mahãkaruna and upäya-kosalla ñãna.” These two attributes form the basic 
virtues, which are always present in the mental continuum of Bodhisatfas and only acts of 
dãna, s†Ïla etc., thus founded on them constitute the øãramïs. 


6. What are The Basic Conditions of The Päramis 


Briefly stated, they are: 


(a) Great asptration (4bhimrhaãra); 


(b) Great Compassion and skill in ways and means, (Mahãkarunã and Upãya-kosalla 


Nãna); 
(c) Four grounds for Buddhahood (Buddhabhim)); 


(d) Sixteen mental dispositions (477hsay4); 


(e) Reflective knowledge (Paccavekkhana Nãna) of disadvantages of non-g1ving, efc., 
and advantages of gIving, efc. 


6. Nine causes of resentment: For details, see nine causes of anger, described under the Perfection of 
Forbearance In Chapter VI, AnudipanT: Chapter IV. 
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( Fifteen kimmds of conduct (Carzøa) and five kinds of higher knowledges, 
(Abhiñña), together with theIr contributory causes. 


To expand: 
(A) Great Aspiration (AbhinThara) 


(abhi means towards Ommnisclence; øï?4raz means “directing” or “applying the 
mind'; hence “aspiration for Omniscient Buddhahood'.) 


Here, the eIght factors required for receiving the prophecy of Buddhahood, described 1n 
the Chapter on “Rare appearance of a Buddha", may be recalled. 


In an existence complete with the eight factors (like that of Sumedha, the wise), the 
following thoughts occur in the mind of the Bodhisattas (like Sumedha the wise) without 
being aroused by anyone, but only by being endowed with the same eight factors. 


“When I have crossed the ocean of sasãra by myself, with my own effort, I shall 
also rescue other beings; when I have freed myself from the bonds of s#wsãra, Ì 
shall also liberate other beings; when I have tamed my sense faculties, I shall teach 
other beings so that they become tame; when I have extinguished the fires of 
mental defilements in me, I shall calm the burning minds of other beings; when Ï 
have gained the most excellent comfort of Nibbana, I shall let other beings enJoy 
the same; when I have extinguished in me the flames of the three rounds of 
rebirths”, I shall put out those flames raging in other beings; when I have purified 
myself of the dust of defilements through my own effort, I shall cause purification 
of other beings; when I have gained knowledge of the four Noble Truths, I shall 
teach them to other beings. (In short, I shall strive to become a Buddha and go to 
the rescue of all beings.)” 


Thus the aspiration to Buddhahood arises fervently, conftinuousÌy, as øreaft merifOrious 
consciousness (m„ahãkusala ciffa) together with 1fs menfal concomifants. These merIfOrIous 
consciousness and mental concomitants which aspire to Buddhahood are known as the great 
meritorious (abhinhãra), which forms the basic condition for all the Ten Perfections. 


Indeed, 1t 1s only through the arising of this great aspiratlon that Bodhisattas receive the 
defimte prophecy of Buddhahood; after receiving the prophecy, there occur 1n succession, 
reflection on the øãraznïs, resolution to fulfil them and necessary practices that take him to 
the sublime height of accomplishment. 


Ths great aspiraion has the characterisic of Inclination of the mind towards 
Omnisclence. Its function 1s to aspire for Buddhahood and having gained 1t, to wish for the 
ability to bring welfare and happiness to all beings until they attain Nibbana. Its 
manifestaion 1n the yogts mind 1s 1s being the basic cause of the requlsies for 
Enlightenment. Ïts proximate cause 1s Great Compassion (or, the completion of necessary 
supporting conditions to be explained later). 


Thịs great asptration has, as 1ts obJect, the inconceivable province of the Buddhas and the 
welfare of the whole immeasurable world of beings. It should thus be seen as the basis of 
actions, such as Perfections, Sacrifices and Practices, and the most exalted merItoriousness 
which 1s endowed with incomparable power. 


To deal briefly with this unique pOWET: 


As soon as the great aspiration arises, the Great Being (Bodhisatta) 1s poised to enter the 
great field of performance for attainment of Omnisclence (ahãabodhiyäna pafipaffi). He 1s 
then destined to become a Buddha. This destiny 1s 1rreversible after the arising in him of 
this great ø5himïhãra and thereby gains the designation of 'Bodhisatta'. (One is not entitled 
to be called a Bodhisatta until one possesses øbhimhãra.) 


From that time onwards, the Bodhisatta becomes fully inclined to the attainment of 


7. Three rounds of rebirths: the &azna round (kamna vaíía); the round of defilements (kjesa vaffa); 
the round of results (yipaka vafí4). 
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Ommnisclence, and the power to fulfil and practise øãrđm, cãga and cariya. Thus, the 
requlisifes for Enlightenment become esftablished in him. 


Because he had possessed this great meritorlous aÖUzmhãra, Sumedha the Hermit 
correctly Investigated all the øãramïs with Perfection-investigating Wisdom (pãram7- 
pavicaya-ñana)Š. Thìs wisdom was achieved by himself, without the help of a teacher, and 
was therefore known also as Sayambhũ Ñãna which was the forerunner of Omniscience. 
Having thought about and Investigated the pãramĩs clearly and correctly, he fulfilled and 
practised them for the duration of four asz7ikhyeyyas and a hundred thousand aeons. 


This great aspiration has: 
(a) four condiflons (?accaya), 
(b) four causes (e/z), and 
(c) four powers (ba). 


(a) The Four Conditions (Remote Factors) 


() When the Great Being, who aspires to become a Buddha, sees a Buddha performing a 
miracle, he thinks: “Omnisclence 1s of tremendous power; by acquiring 1t, the Buddha 
has come to be of such wonderful and marvellous nature and to possess such 
1nconceivable power.” Having wifnessed the Buddhas powers, he 1s inclined towards 
Omnisclence. 


(1) Although he does not himself see the Buddha”s great power, he hears from others: 
“The Exalted One 1s endowed with such and such powers.” Having heard thus, he 1s 
1nclined towards OÔmniscience. 


(1) Although he neither witnesses nor hears of the Buddha”s great powers, he learns a 
discourse on the powers of a Buddha. Having learned thus, he 1s inclined towards 
Omnisclence. 


(v) Although he neither sees the powers of a Buddha nor learns about 1t from others, nor 
hears a discourse concerning them, since he has a very noble disposition, he thinks 
thus: “I will protect the heritage, lineage, tradition and law of the Buddhas.” Because 
of this hiph reverence for Dhamma (Dhamma-garu) he 1s inclined towards 
Omnisclence. 


(b) The Four Causes (Immediate Factors) 


() The Great Being 1s endowed with the Immediate support (⁄4øissaya) of having 
performed special acts of merit (zđhikãrø) under former Buddhas. 


(1) He 1s naturally endowed with compassionate temperament and 1s willing to alleviate 
the suffering of beings even at the sacrifice of his life. 


(1) He is endowed with energy and strength to strive long until he achieves his goal of 
Buddhahood, without feeling điscouraged by the suffering 1n sa#sãra and hardships In 
working for the welfare of beings. 


(v) He enJoys the friendship of good people who restrain him from doing evil and 
encourage him to develop what 1s good. 


Of these four causes, being endowed with immediate support (2anissaya sampadä) 
means that, because the Great Being has resolved mentally or verbally in the presence of 
former Buddhas (the Texts do not say how many of them) for Buddhahood, he 1s always 
1nclined toward Ommisclence. He 1s always 1nclined also to work for the welfare of beings. 


Because he ¡1s endowed with such Iimmediate support, he becomes sharply distinguished 
from those who would become Paccekabuddhas (Pacceka-bodhisaffas) or Disciples of 
Buddhas (Swaka-bodhisaffa) in respect of (a) facultles (/mdriyas), (b) of practices for the 
welfare of others, (c) of skIll in serving the Interest of others and in knowing right from 
wrong (/hãnãfhãna-kosalla ñãna). (From these three qualitles, it may be deduced that the 
Bodhisattas have done special deeds of merit under former Buddhas.) 


8. Paramï pavicaya ñãna. read Chapter [V REELECTIONS ON PERFECTIONS. 
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As for assoclation with good friends, by “good friend” 1s meant those who are possessed 
of eipht attributes, namely, faith, moraliy, learning, sacrifice, energy, mindfulness, 
concentration and wisdom. 


Being endowed with faith, a good friend has confidence in Omnisclence of the Exalted 
One and one”s own deeds (køzza) and the fruits thereof. Because of such faith, he does 
not give up his wish for the welfare of beings; this wish 1s the basic cause for Supreme 
Enlightenment. 


Being endowed with morality, he 1s dear to beings who hold him 1n esteem and 
reverence. Being accomplished in learning, he usually gives profound discourses which 
lead to the welfare and happiness of beings. Being accomplished in sacrifice, he 1s of few 
wanfs, easily contented, detached from sense pÏleasures, remaining aloof from them. 


Being endowed with energy, he always strives to promote the welfare of beings. Being 
endowed with mindfulness, he never neglects to do deeds of merit. Being accomplished in 
concertration, he becomes a person of undistracted, concentrated mind. Being endowed 
with wisdom, he understands things as they really are. 


Through mindfulness, the good friend examines the results of meritorious and 
demeritorious actions. He understands truly through wisdom what 1s beneficial or harmful 
to beings. Through concentration, he keeps his mind steady, and through energy, he 
restrains beings from what will bring harm to them and directs them to strive hard with 
unremitting zeal for their wellbeing. 


Assoclating with and relying on the good friend, who 1s possessed of such qualities, the 
Bodhisatta endeavours to strengthen his own accomplishment im his immediate support 
(upanissaya-sampaffi). With clear purifiled wisdom and extreme purify of deed and word 
which are achieved through persistent endeavours, he becomes accomplished in the four 
great powers. Before long, he comes to possess the eight factors required for receiving the 
prophecy. He shows the great aspiration (Mahabhinihara) boldly, and becomes established 
firmly as a true Bodhisatta. From then onwards, he has no aspiration other than Supreme 
Enlightenment. He becomes a noble person with a fixed, irreversible destination of full 
Enlightenmett. 


(c) The Four Great Powers 


() Internal power (gÿhaffika-bala): (Extreme inclination towards Ommnisclence 0T 
Sammasambodhi through reliance on one”s physical ability, with reverence for the 
Dhamma (Dhamma gãrava), the last of the aforesaid four conditions.) Exercising this 
power, having self-reliance and sense of shame (for doïng evil), the Bodhisatta aspires 
after Buddhahood, fulfils the Perfections and attains Supreme Enlightenment. 


(1) External power (b8ha-baia): (Extreme Inclination towards Omnisclence through 
reliance on external power, the first three of the four conditlons described above.) 
Exercising this power, relying upon the outside world, being supported by pride and 
self-confidence, “I am a person fully equipped with powers to attan Buddhahood,” the 
Bodhisata aspires after Buddhahood, fulfils Perfections and atftains Supreme 
Enlightenment. 


(1) Power of supporting conditions („pamssaya-baia): (Extreme inclination towards 
Ommiscience through reliance on the first of the four conditions.) Exercising this 
power, being endowed with sharp faculties and natural purity and being supported by 
mindfulness, the Bodhisatta aspires after Buddhahood, fulfils the Perfecions and 
affains Supreme Enlightenment. 


(v) Power of exertion (payoga-baia): (Being endowed with approprlate and sufficlent 
energy for the aftainment of Omnisclence, thorough and persistent pursuit of 
supporting conditions and meriforious acts.) Exercising this power, being endowed 
with puriqy of deed and word, and constantly engaged in meriforlous acts, the 
Bodhisatta aspires after Buddhahood, fulfils Perfections and atftains Supreme 
Enlightenmert. 
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Complete with these four condifions, four causes and four powers, by the time the 
Bodhisatta reaches the stage of development, as in the existence of Sumedha the Wise, he 
acquires the eipht factors which entile him to receive the prophecy of Buddhahood. 
Actuated by the acquisition of these eight factors, the great aspiration, which 1s merIfOrIOuS 
COnsciousness and 1s concomitants, arises: “[ will strive with unremifting zeal to become a 
Buddha and go to the rescue of all beings.” This great meritorIous ø5him7hãra forms a basIC 
condition for all the Perfections. 


Great Marvels 


Because of the arising of the great meritorious a5hizhãra 1n hìm, the following marvels 
come to be atfributed to the noble Bodhisatta: (1) he treats all beings with love like his own 
children; (1) his mind 1s not defiled through demeriforiousness (he remains undisturbed and 
unfainted by defilemenmts); (11) all his intenfions, actions and words are for promoting the 
welfare and happiness of beings, and (1v) fulfilment of the øãrzn7s, and practice of cãga 
and cariya 1nstead of diminishing, become more and more pronounced and mature 1n him. 


Because of the arising in him of these marvels, the Bodhisatta 1s endowed with the 
“stream” of the most sublime meriforilousness and benevolence. As a result, he becomes 
worthy of receiving excellent gifts, and an Incomparable fertile field where seeds of merif 
may be sown, establishing himself as an object of highest homage and reverence for 
beIngs. 


B. Great Compassion and Skilfulness 
(Mahãkarunä and Upäya-kosalla Ñãna) 


Like the great meritorious a5himhãra, mahãkaruna and upäya-kosalla ñãna form basic 
conditions for all the Perfections. (These two conditions have been dealt with above). 
Through them, Bodhisattas are able to promote constantly the welfare and happiness of 
other beings, without concern for their own Interest. Although performing the dutles of 
Bodhisattas which are beyond the capability of ordinary men, they do not consider them 
fOO We€arIsome. 


Because mahãkaruna and upäya-kosalla ñãna exist in them, welfare and happiness accrue 
to those who develop confidence in them, who show respect to them, who have occasion fo 
see Bodhisatta or recollect their virtues. 


To explain further: Of Compassion and Wisdom, 1t 1s through Wisdom that a Bodhisatta 
aftains Ômnisclence; 1t 1s through Compassion that he performs the dutiles of a Buddha. 
Through Wisdom, he 1s able to across the ocean of søwsãra. Through Compassion, he øoes 
to the rescue of beings. Through Wisdom, he understands thoroughly the suffering of 
others. Through Compassion, he endeavours to alleviate their suffering. Through Wisdom 
he becomes wearled of suffering. Through Compassion, he accepts the same đisgusting 
suffering as happiness In order to work for the liberation of beings. Through Wisdom, he 
aspires after Nibbana. Through Compassion, he continues to go round and round In 
Samsãra. 


Thus, Compassion and Wisdom are beneficial in many ways. These two not only form 
the foundation of the /øãrs, they are the basic condition of the Aspiration after 
Buddhahood as well. 


Œ. Four Grounds for Buddhahood (Buddha-bhũmi) 


Like the Aspiration, Compassion and Wisdom, the following four factors also form basic 
conditions of the Pãram1s: 


() Endeavour (ssaha): It ¡1s the endeavour for the fulfilment of the Perfections, 
Sacrifices and Practices (pãra7m, cãga and cariya). 


(¡) Higher Intelligence (mmnanga): It ¡s the skill in ways and means, 2ãya-kosalla ñãna, 
already mentioned above. 


(1i) Firm standing (4vaffhãna): It 1s Iimperturbable determination in practices leading to 
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Buddhahood. 
(v) Beneficial practice (H//acariya): It 1s development of loving-kindness and compassIon. 


These four factors are known as grounds for Buddhahood since they are conducive to 
arising of Ômniscience. 


D. Sixteen Mental Dispositions (AJjhãsaya) 


(Mental disposition 1s Inclination or temperament, which Influences the formation of 
one's personality. It 1s basically of two types: good and bad.) There are sixteen disposifions 
of good type, namely, Inclination towards renunciatlon (0ekkhammajjhãsaya); to solitude 
(pavivekajjhãsaya); to non-greed (lobha//hãasaya); to non-hatred (ađosa/jhãsaya); to non- 
delusion (amoha//hãsaya); to liberation (nissarana/7hasaya); and to 1nclination towards each 
of the Ten Pãramïs (dãnajJ/hãsaya, silajjhãsaya, etc.). 

Because of their Intense I1nclination for renunciation, Bodhisattas see danger 1n sense- 
pleasures and household life; because of their Intense inclination for solitude, they see 
danger In company and social life; because of their Intense 1inclination for non-greed, non- 
hatred, and non-delusion, they see danger In greed, hatred and delusion; because of their 
1ntense 1nclination for liberation, they see danger In all forms of existence. The pãramïs do 
not arise in him who does not see danger 1n greed, etc., and who has no Intense 1nclination 
to non-greed, etc. Therefore, the six inclinations for non-greed, etc., are also the conditions 
Of the pãramïs. 


Likewise, the ten Imclinatlons to generosity (đZna//hãsaya), etc., form conditlons of the 
pãramĩs. Dãnajjhãsaya means constant inclination for generosity through Intensity of non- 
greed by seeing danger In 1fs OppOSIfes. 


Because of Intense I1nclination for non-greed, Bodhisattas see danger 1n I1fs ODpOSIf€S 1.€. 
selfishness, and therefore fulfil the Perfection of Generosity; because of Intense 1nclination 
for morality, they see danger In moral depravity and therefore fulfil the Perfection of 
Morality. The same consideration applies to all the remaining Perfections. 


lt should be particularly noted here that the opposites of 1nclination for renunciation are 
sense pleasures and household life; for wisdom, are delusion (woha) and doubt 
(vicikicch8); for energy, 1s Iindolence (kosa//a); for forbearance, 1s resentment (akkhamii, 
dosa); for truthfulness, 1s speaking lies; for resolution, 1s indetermination (not being firm In 
pursut of merit); for loving-kindness, 1s 1ll-will; for equanimty, 1s (submission to) 
Vicissitudes of the world. 

Because of their intense Inclinaton for equammmity, Bodhisattas see dangers 1n 1ts 
Opposite, namely, (submission to) vicissitudes of the world and fulfil the Perfection of 
Equamimity. In this way, the ten Inclinations, such as those for generosity, etc., also form 
conditions of the 2ãram1s. 


E. Reflective Knowledge (Paccavekkhana Ñãna) of The Disadvantages of Non-giving, efc., 
and of Advantages of Giving, efc. 


Reflective knowledge of the disadvantages of not fulfilling the Ten Perfections, such as 
generosity, moralify, etc., and of the advantages of fulfiling them also form basic 
conditions of the 2ãram1s. 


(This secHon should be carefully studied by those who aspire qfler Buddhahood). 
1. Detailed Method of Reflecting on The Perfection of Generosity 


“Personal possessions, such as land, gold, silver, cattle, buffaloes, female slaves, male 
slaves, children, wives, etc., bring great harm to their owners who become attached to 
them. Because they are the obJects of sense desires, coveted by many people, they can be 
taken away or destroyed by five enemies (water, fire, kings, thieves and unloved herrs); 
they cause quarrels and disputes; they are Iinsubsftantial; the acquisiion and protection 
necessifate harassment of others; their destruction leads to Intense suffering such as sorrow, 
lamentation, etc. Through attachment to them, those who are filled with stinginess 
Œnacchariya) are bound to be reborn In the realms of suffering. Thus, these possessions 
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bring mụuch harm to the possessor 1n diverse manners. Giving them away, forsaking them, 
renouncing them 1s the only means of escape to happiness.” A Bodhisatta should reflect in 
this manner and practise mindfulness so as not to be remiss In acfs OŸ generOsIty. 


A Bodhisatta should also reflect in the following manner whenever a supplicant presenfs 
himself for alms: “He 1s a very Intimate friend, confiding all his personal secrets to me. He 
1nstructs me well on how to take along with me, by this means (of đãn2), to the next 
©xIstences, my possession which I will have to leave behind otherwise. He 1s a great friend 
who assists me 1n removing, to a safe place, my possessions from this world, which like a 
blazing house, 1s raging with the fires of death. He 1s, to me, like an excellent storehouse 
where my possessions can be kept safe from burning.” and “He 1s my best friend, for by 
enabling me to perform the act of generosity, he helps me achieve the most eminent and 
difficult of all attainments, the attainment of the ground for Buddhahood (Buddhabhiimi).” 


Likewise, he should reflect thus: ““This man has favoured me with an opportumfy to do a 
most noble deed, I should therefore selze this opportumty without fail.”; “My life will 
certainly come to an end, I should therefore give, even when not asked, (mndeed I should 
do) all the more when asked.”; “Bodhisattas, who are intensely Inclined towards øeneroSIty, 
go about searching for someone to receive their alms, in my case, a supplicant has come on 
his own accord to recelve my offering because of my merit.”; “Although an act of 
øenerosity 1s shown fo recIpIenfs, frue fO 1fs nature, 1t benefits me only.”; “[ should benefit 
all these beings as I benefit myself.”; “How could I fulfil the Perfection of Generosifty If 
there were no one to receive my offering.”; “I should acquire and accumulate properfies 
only for those who may ask.”; “When would they come and avail themselves of my 
belongings freely, on their own accord, without asking me?”; “In what way could I endear 
myself to recipients and how could they become friendly with me.”; “How would Ï rejJoice 
while giving and after giving?”; “How would recipients come to me and inclination for 
gIiving them develop 1n me?”; “How would I know ther mind and give them (what they 
need) without their asking?”; “When I have things to offer and supplicants to receIve, 
should I fail to give them, 1t would be a great deception on my part.”; “How would I 
sacrifice my life and limb to those who come for them?” He should thus constantly develop 
prOpensify to perform acfs of øgeneroSIty. 


“Just as a hopping insect (k7/ak2)°” springs back to one who throws it away without any 
concern, good resul(s come back to one who has performed đZwa generously, without 
expecfing any reward.” reflecting thus, he should develop the mind which does not wIsh or 
expect any fruit out of his act. (Here fruit means celestial or human bliss but not attainment 
of Buddhahood). 


Mental Attitude at The Time of Offering 


When the recipient of alms happens to be a dear person, he should be glad by reflecting: 
“One, who 1s dear to me, asks me for something.” If the recipient 1s a neutral person, he 
should be glad by reflecting: “By making this offering to hìm, I wIll surely gain his 
friendship.” If the recipient 1s a hostile person, he should specially rejoice by reflecting: 
“My enemy asks for something. By this offering to hìm, he will surely become a dear 
friend of mine.” 


Thus, he should make an offering to a neutral person or a foe 1n the same way as he does 
to a dear person with compassion, preceded by loving-kindness. 


'When in Great Difficulty 


lf the aspirant to Buddhahood finds himself so atfached to obJects of offering that 
relinquishing 1s Impossible because greed, which he 1s imbued over long sfretches of time, 
he should reflect on himself: “You, good man, aspiring after Buddhahood, when you 
resolved to attain 1t, In order to assist and support beings, dịd you not g1ve up this body as 


9. K/ữaka: According to Tipitaka Pali Myanmar Dictionary, “hopping Inset”, according to Sanskirit- 
English Dictionary by Monier Williams “weapon" & P.E.D quoting Peta-vatthu Commentary 
says; &iaka=(hoÐ) copper plate. 
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well as the good deeds done by sacrificing 1t and the fruits thereof. Even then you are now 
afttached to external obJects; 1t 1s like the bathing of an elephant. So you should not remain 
afttached to any obJect.” 


(Other animals bathe to wash ther bodies. Elephants bathe not to clean 
themselves, but to crush and destroy lotus shoots and stems. Just as an elephanft's 
bathing 1s futile, attachment to external object wIll not be fruitful, will not bring 
about the benefit of Buddhahood.) 


Suppose there 1s a medicine tree; those in need of 1s roots, take away 1fs roofs; those In 
need of 1ts crust, bark, trunk, fork, heartwood, branches, leaves, flowers, frults, take 
whatever they need. Although thus stripped of 1s roots, crust, etc., the medicine free 1s not 
disturbed with such a thought as “They have deprived me of my possesslons.” 


LikewIse, the Bodhisatta should reflect thus: “I, who have worked sfrenuously for the 
welfare of beings, should not enterfain even one 1ota of wrong thought in serving others by 
making use of this body which 1s miserable, ungrateful and unclean. The four great 
elements, whether Internal (of the body) or external (of the outside world), are all subJect 
of decomposition and dissolution. There 1s no distinction between internal and external 
elements. In the absence of such distinction, attachment to this body, thinking: “Phis 1s 
mine, this am I, this is myself” is apparently a mere display of activity by delusion'°. So, 
without regard for my hands, feet, eyes, flesh and blood, as in the case of external obJects, 
I should be prepared to give up my whole body, thinking: “Let those who need any of them 
take 1t away.` ” 


'When he reflects 1n this way, with no regard for his life and limb, relinquishing them for 
the sake of self-enlightenment, his deeds, words, and thoughts easily become more and 
more purified. The Bodhisatta, who 1s thus purified in physical, verbal and mental actions, 
comes to possess purIfy of livelihood, and becomes established in the practice of the true 
path leading to Nibbana. He gains accomplishment also in the knowledge of what 1s 
detrimental and what 1s beneficial. ÀAs a result, he becomes indeed a person who 1s capable 
of rendering more and more services to all beings through gIft of material goods (va/fhu- 
dãna), g1ft of harmlessness (abhaya-dana) and gIfts of Dhamma (đhamma-dãna). 


(Thịs is the detailed treatment oƒthe Bodhisatta s reflecHon on the Perfection oŸ 
GŒenerosify.) 


2. Detailed Treatment of Reflection on The Perfection of Morality 


“Morality 1s the đhamma water which can wash away mental defilements that cannot be 
removed by the waters of the Ganges, etc. Morality acts as a good medication to eradicate 
the heat of passion which cannot be assuaged by the yellow sandalwood, etc. lí 1s the 
ornament of the wise, having nothing in common with the adornments, such as necklaces, 
diadems and earrings, of ordinary people. 


lt is a kind of natural perfume whose fragrance pervades all directlons and which 1s 
suifable for all occasions. lt 1s an excellent mưn#ữa of spell-binding power (vasikarana 
manfam) which commands homage and reverence of the high-born humans, such as kings, 
brahmins, etc., and of devas and Brahmas. It 1s a sfairway to deva and Brahma-worlds. It 
SerVes as a means of gaining /hãnas and abhiññã», a highway leading to the great city of 
Nibbana, the foundation of the three forms of Enlightenment. As 1t fulfils all that one 
wishes, 1t Is superlor to the wish-fulfilling gem (ci#ma7) and the tree of plenty (kappa- 
rukkha).`” Thus should one reflect on the attributes of morality. 


(The commentary recommends the Aggikkhandhopama Sutta, etc., for reflecting on 
the faults of not being endowed with morality. The following 1s a summary of the 
Aggikkhandhopama Sutta mentioned in the Sattaka Nipata, Aiguttara Nikãya.) 


At one time, the Buddha was touring in the country of Kosala accompanied by many 


10. Display of activity by delusion: samnoha viambÌT1ã. 
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bhikkhus. Ôn seeing a blazing fire at one place, He left the highway and sat down on the 
seat Of four-folded robe, prepared by Venerable Ananda at the foot of a tree. 


Then the Buddha addressed the bh/kk¿s: 


() Bhikkhus, which would be better, to sit and lie down embracing a raging flame than 
to sit and lie down embracIng a damsel of high birth with a lovely soft body, pleasant 
to the touch? Bhikkhus responded (unwisely) that 1t would be better to sit and lie 
down, embracing a damsel. 


The Buddha explained that for an immoral person, 1t would be better to sit and lie down 
embracing a raging flame for it would cause suffering for one existence only whereas 
embracing a damsel would lead them to lower realms (exIstence). 


He continued to question the bh/kkhus: 


(1) Would 1t be better to be tormented by a strong man who rough up ones legs with a 
leather tether until the skin, flesh, muscles and bones are all torn and crushed, than to 
take delight in the homage paid by the faithful? 


(1) Would it be better to have one's chest pierced by a strong man with a sharp spear than 
to be paid homage by the faithful? 


(v) Would it be better to have your body enveloped 1n a red hot 1ron plate by a strong man 
than to make use of the robe offered by the faithful? 


(v) Would 1t be better to have your mouth opened and held up with a red hot Iron prop 
and to have a burning hot lump of 1ron thrown 1nfo 1t so that 1t burns up all the Internal 
organs (the lips, palate, tongue, throat, chest, stomach and Intestines) along 1ts way to 
the lower orIfice of the body than to partake of the alms-food offered by the faithful? 


(vì) Would 1t be better to be seized firmly by the head or shoulder by a strong man and 
forcibly pushed down to sit or lie down on an 1ron couch which 1s burning red hot than 
to make use of the couch or divan offered by the faithful? 


(vn) Would 1t better to be held upside down by a strong man and flung Into a big pan of 
boiling 1ron than to dwell in a monastery offered by the faithful. 


To all these six latter questions, the Đjjkkws answers (unwisely) as they did to the first 
question. The Buddha gives answers similar to that given to the first one, namely, that for 
an immoral person, 1t would be better to have one's legs torn and crushed, to be pierced by 
a sharp spear, etc., for they would cause suffering for one existence only; whereas to take 
delight in the homage paid by the faithful, to be paid homage by the faithful, etc., would 
lead to the woeful realms of intense suffering where they would remain for a long time. 


The Buddha ends His discourse with these words: 

In order to bring utmost benefit to the faithful donors, who offer requisites and to 
make one's life advantageous In the Order, a Đj/⁄khu should undergo the three 
Trainings (sikkha)''. A bhikkhu wishing his own welfare as well as that of others 
must be ever mindful and diligent. 

By the end of the discourse, sixty Immoral ĐJ/kkh„s vomited hot blood; sixty bikkhus 
who had Infringed light disciplinary rules left the Order for household life; sixty Đhikkhus 
who had led a pure life attained arahantship. 

(Thịs is a sunmary oƒthe Aggikkhandopama SuHa.) 

One should continue reflecting on the attributes of morality 1n this manner also: 

*“A moral person takes delight in the thought: “[ have done a faultless, good deed 
which protects one from harm.` He 1s free from danger of self-reproach or 
reproach by others who are wise. To him there 1s no possibility of punishment, or 


11. S7k&hã: the training, which the Buddha's disciples have to undergo, 1s of three kinds viz. training 
in Higher Morality (adisila sikkhä), Higher Mentality (adhicifa sikkhä) and Higher Wisdom. 
(adhipañña sikkha). Thịs threefold training forms the threefold divison of the Noble Path of 
Eight Constituents, namely, Sa, Samadhi, Pafñña. 
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of destination in woeful states. He 1s praised by the wise who say: “This man 1s 
moral and of good conduct. Unlike an immoral person, he 1s absolutely free from 


L2) 
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Since morality 1s the root cause of mindfulness, 1t brings manifold benefits such as 
prevention of loss of ones wealth (bhogavyasand), etc., and since It eradicates 
demeriforIousness, 1t 1s the best source of one's prosperIty and wellbeing. 


Even a person of low caste, when endowed with morality, receives homage and respect 
from person of high birth such as kings, brahmins, etc. Thus, accomplishment in morality 
excels high birth or caste. 


The wealth of moral virtues surpasses that of external materials because 1t cannot be 
endangered by five enemies. It follows one to the next existence. Its benefif 1s great and 1t 
serves as a foundation for development of concentration and wisdom. 


Even those so-called rulers in the world have no control over ther own minds. Only 
those who are moral, have control over therr minds (c#/issariya). Therefore morality 1s 
superior to the authority of kings, etc. 


Those who are moral, gain the attribute of Supremacy (issariy„a) In their respectfive 
©XIsfences. 


Morality 1s superior even to life 1tself, as the Buddha explains that a single day 1m the life 
Of a person with morality 1s far better than a hundred years in the life of an immoral one 
and that mere living without any moral virtue amounfs to death. 


Because a moral person is esteemed even by his enemy and because he cannot be 
vanquished by ageing, sickness and misfortunes, his morality transcends his physical 
beauty. As 1f 1s the foundation for states of happiness of devas or Nibbaäna, 1t 1s far superlor 
to the best mansions and palaces or to the highest status and positions of kings, prIinces or 
general. 


Morality 1s better than one's relatives and friends who are solicitous of ones wellbeing 
because 1t truly promotes ones welfare and Interest and follows one closely to the next 
©XIstence. 


Morality serves as a speclal body guard protecting this body, which 1s đifficult to be 
guarded, against harm even by the four đivisions of an army or by such devices as drugs, 
spells and charms. 


When one reflects that “morality 1s full of Imnnumerable qualities”, ones Imperfect 
morality will become perfect or one's Impure morality w1ll become pure. 


Should aversion in his lie continuum antithetical to morality and having accumulative 
effect occurs to the aspirant for Buddhahood from time to time, he should reflect thus: 


“Have you not resolved to attain arahaffa-magga ñãna and Omnisclence? lf your 
morality 1s defecfive, you cannot progress even In mundane matters, let alone 1n 
supramundane ones. The Omnisclence you aspirre to 1s the highest of all 
achievements. Since Morality 1s the foundation of Ommniscience, your morality 
should be of very hiph qualifty. Therefore, you should be a person who regards 
morality with much affection.” 


Ớr, “You should teach Dhamma and save beings by three vehicles of such 
characterIstics as đcca, dukkha and anaffa; you should also help Immature beings 
1n the five faculties of faith, energy, mindfulness, concentration and wisdom, to 
reach maturity. Just as the treatment of a doctor, who gIves wrong prescrIpfion, 1s 
unfrustworthy, even so the word of an Iimmoral person 1s unreliable to many. 
Therefore, reflecting as a trust-worthy person, how could I save them and help 
them reach maturity 1n those faculties, you should be pure 1n morality.” 


Furthermore, “Only when I have special attributes, such as atfainments of /häna, 
eífc., will I be able to help others and fulfil the Perfections, such as Wisdom, etc. 
And such special attributes as attainment of /hãna, etc., are not possible without 
pure morality. Therefore, you should be a person of naturally pure morality.” 
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Reflecting thus, the Bodhisatta should earnestly sfrive to pur1fy his morality. 
(Thịs is the detailed treatment oƒreflecting on the Perƒfection oƒ Morality.) 


3. Detailed Treatment of Reflecting on The Perfection of Renunciation 


The Bodhisatta should reflect on the disadvanfages of a household life which 1s restricted 
with duties towards one's wIfe and children, and on the advantages of the life of a bhikkhu, 
which, like space, 1s free and vast being exempted from such obligations. 


As explained in the Dukkhakkhandha Sutfta (of the Majjhima Nikãya) one should dwell 
upon the fact that sensual objects are more of worry and lamenfation than of enjoyment 
and so on; upon suffering from contact with heat, cold, gadflies, mosquitoes, flies, wind, 
sun, reptiles, fleas, Insects, etc., while in quest of sense objecfs, as motivated by sense- 
desires; upon pain and distress when ones laborious quest for sense obJects ends up 
fruitless; upon worry and anxIety for their securify against the five enemies after they have 
been acqurred; upon great suffering caused by terrible wars waged through desire for sense 
obJjects; upon the thirty-two kinds of severe punishment (kamna-kãra¡a) meted out In this 
life to those who have committed crimes through sense-desires; upon terrible suffering 1m 
the life beyond 1n the four realms of miserable exIstences. 


(Thi is the detailed treatment oƒ reflecting on the Perƒection oƒ Renunciation.) 
4. Detailed Treatment of Reflecting on The Perfection of Wisdom 


"Without wisdom, such Perfections as Generosity, efc., cannot become pure; and volition 
for giving, volition for observing morality, etc., cannot perform their respectfive functions." 
In this manner, one should reflect on the attributes of wisdom. 


Wtthout life, this bodily mechanism loses 1fs sigmificance and cannot function properly. 
Without consciousness, the sense facultles of eye, ear, etc., cannot perform thelir respectIve 
functions of seeing, hearing, etc. Similarly, the facultles of faith, energy, etc., cannot do 
theIr respective duties effectively 1n the absence of wisdom. Therefore, wisdom 1s the main 
and chief cause for the fulfilment of Perfections, such as øgenerosIty, efc. 


How Wisdom helps Fulfilment of Other Perfections 


(a) Because they keep their eyes of wisdom always open, Bodhisattas, when g1ving 
away ther limbs and organs, they do so wihout extolling themselves or 
disparaging others. (As mentioned above) like the great medicine-tree, they give 
without developing wrong thoughts, and are always filled with Joy 1n the past, 
presenf and future. 


Only when endowed with wisdom does one become equipped with #ãya-kosalla ñãna 
and gives for the benefit of others; and only such an act of øgenerosIty 1s a øenuine 
perfection. (Without wisdom, one 1s likely to give with the motivation of self-interest; 
such an act of generosity for one's own benefit 1s like earning I1nterest for oneself from 
an Investmert.) 


(b) Morality without wisdom but overwhelmed by greed, 1ll-will, etc., cannot achieve 
pur1fy, much less serve as foundation of Ômniscience. 


(c) Only a person of wisdom discerns faults in the household state and benefits of an 
ascetic life, faults in sensuous pleasures and benefifs of attaining /hãnas, faults In 
samsara and benefis of Nibbana. Discerning thus, he goes forth into 
homelessness, develops /hãnas and realizes for himself Nibbana. He can then help 
others to go forth and get established In /hãna and Nibbana. 


(d) Energy without wisdom 1s wrong striving; 1t does not serve the purpose desired. 
(Ít is better not to sfrive at all than to make wrong application of energy.) When 
accompamed by wisdom, 1t becomes right endeavour achieving the required 
object. 


(e) Only a person of wisdom can bear with patlence wrongs done by others; for one 
devoid of wisdom, offensive actions by others Incite in him unwholesome sfate, 
such as 1ll-will, etc., which go against forbearance. For the wise, such wrongs help 
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him develop patience and strengthen 1t. 


(Œ@) Only a person of wisdom comprehends the three truths as they really are 1.e. truth 
of abstinence (viraf sacca), truth of speech (vacT sacca), truth of Knowledge 
(ñãna sacca); ther causes and opposites. Having understood them himself 
perfectly (by abandoning what should be abandoned and cultivating what should 
be cultivated), he could help others keep to the Path of Truth. 


(g) Having fortified himself with the power of wisdom, a wise person becomes 
accomplished in concentration. With concentrated mind, unshakable determination 
to fulfil all the Perfections 1s possible. 


(h) Only a man of wisdom can direct his thoughts of loving-kindness towards the 
three types of person without discriminating them as dear ones, neufrals or 
©enemIes. 


() And only by means of wisdom can one remain indifferent to vicissitudes of life 
(whether good or bad) without being affected by them. 


In this way, one should reflect on the attributes of wisdom, realizing 1t to be the cause for 
the purification of the Perfections. 


©r, the Bodhisatta should admonish himself thus: 


“Without wisdom, there can be no perfect and pure view; without perfect and pure 
view, there can be no perfect and pure morality; without perfect and pure moralIty, 
there can be no perfect and pure concentration. Without concentrafilon one cannot 
work for one's benefit, much less others. Therefore, pracfising as you are for the 
welfare of others, should you not make an earnest effort to develop your wisdom?” 


lt 1s by the power of wisdom that the Bodhisatta becomes established on the four 
foundations', benefits all beings with four objects of support'”, helps them remain on the 
path of liberation and brings therr five faculties of faith, energy, mindfulness, concentration 
and wisdom to matfurIty. 


LikewIse, by the power of wIsdom, he engages 1n the investigation of absolute realitles, 
such as aggregates (khandha), sense-bases (đ4yøafana) etc., and comes to understand 
truthfully the processes of sưsãra and 1s cessation. He endeavours to bring hịs 
meriforious deeds, such as Perfection of Generosity, etc., to the most beneficial stage of 
development and to enJoy the profits of the Path and Eruition. Thus, he works to complete 
and perfect the traininng of Bodhisattas. 


Comprehending the various virtues of Wisdom n this manner, he should repeatedly 
develop the Perfection of Wisdom. 


(Thi is the detailed treatnent oƒ reflecHing on the Perƒection oƒ Wisdom.) 
5. Detail Treatment of Reflecting on The Perfection of Energy 


Even in worldly pursuits, the end of which 1s foreseeable, one cannot achieve the desired 
goal without necessary energy. There 1s nothing which a man with indefatigable energy 
cannot achieve. It should be reflected that, “One lacking energy cannot even begin the task 
Of rescuing all beings from the whirlpool of s#wsãra. One with moderate energy wIll 
undertake the task, only to give 1t up half-way without pursuing 1t to the end. It is only the 
person with superior kind of energy who will see to the completion of the task, without 
regard to ones personal wellbeing, to realise the goal (Omnisclence).” 


Agaim, without sufficlent energy, even aspirants for Swaka-Bodhi or 
Pacceka-Bodhi', who intent on liberating themselves from s47#sãra, cannot 


12. The four Foundations, Cafuradhifthama: the foundation of Insight (paññ3); of Truth (sacca); of 
Liberality (đãna) and of TranquIlity (u»asama). 

13. Four objects of support (caf# sangaha vaffhu): liberality (dãna), kindly speech (peyya vaj7a), a 
life of usefulness (a#ha cariya), and impartiality (samãnaffafa). 

14. Savaka Bodhi, Pacceka Bodhi: read, Chapter II RARE APPEREANCE OF A BUDDHA. 
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achieve their desired goal of Enliphtenment. How can one asprring after 
Perfect Self-Enliphtenment rescue the entire world of beings with devas and 
Brahmas without sufficient exertion? 


A host of defilements, such as greed, hatred, etc., are as hard to restrain as elephants In 
must. One's actions (&øwng), that happen due to these defilements, are like executioners 
holding high their swords and threatening to put one to death. The four woeful states 
caused by these &amưnas have their doors constantly open. Evil friends are always around 
{O insfigate one fo commit these &mwmnas and thus despatch one to these states of woe. The 
nature of a foolish worldling 1s such that he succumbs easily to the 1ll advice of such evil 
friends. One should therefore keep oneself away from these evil friends who are sophists, 
who put forward their wrong, 1rrational argument, saying: “lf emancipation from ssãra 
were a realify, it should be achieved automatically without any need to strive for 1.” 
Dissociation from such wrong sayinss 1s possible only through the power of energy. 


©r, “If Buddhahood 1s attainable through personal effort, what difficulty can there be for 
a superlor person like me to put forth the required energy?” 


In this manner the attributes of energy should be reflected upon. 
(Thi is the detailed treatment oƒ reflecting on the Perƒection oƒ Energy.) 


6. Detailed Treatment of Reflecting on The Perfection of Forbearance 


“Forbearance dispels anger which 1s opposed to all wholesome attributes and serves as an 
indestructible weapon of good people In the acquistion of such attributes. lt 1s the 
adornment of Bodhisatas who can dominate others; the strength of smanøas and 
brahmanas; a seam of water that extinguishes the fire of anger; a magic charm for 
neufralizing the poison of rude, abusive word of evil persons; 1t 1s the natural disposition of 
those esfablished in the facultles of restraint and of those supremely wise one.” 


“Forbearance 1s a faculty, deep like an ocean; the shore where the waves of the ocean 
terminate; the door that closes the way to the realms of misery; the stairway that ascends to 
the realms of devas and Brahmas, the sanctum where all wholesome attributes reign; the 
supreme purlfy of body, speech and mind.” Thus one should reflect on the virtues of 
forbearance. 


Again, forbearance should be cultivated repeatedly by reflecting thus: 


“Without holding on to forbearance, which gives calm and peace, these beings 
pursue demeritorious deeds which afflict them. In consequence, they are subJected 
to affliction in this life as well as 1n the life to come.” 


“Although 1t 1s true that I suffer through wrongs of others, this body of mine, 
which serves as a field, and the action, which serve as seeds of that suffering, have 
been done by none other than myself.” 


“This forbearance of mine 1s the means of settling the debt of suffering.” 

“If there were no wrong doer, how could I fulfil the Perfection of Eorbearance?” 
“Although this person has wronged me now, he had brought certain benefifs to me 
1n the past.” 

“His wrong deed forms a cause for my practice of forbearance, and 1t therefore 
proves beneficial to me.” 

“AlII these beings are like my own children, how could a wise man become angry 
about the misdeeds of his own children?” 

“He has wronged me as he 1s seized by the demon of wrath; I should exorcise this 
demon that has seized him.” 

“I am also the cause of the wrong deed which gives rIse to this suffering, (for 1f I 
were not in existence, there could be no wrong-doing.)” 

“The menrfal and physical phenomena (ømna-ripa) which dịd the wrong deed, and 


the mental and physical phenomena (#wa-ripa), to which the wrong deed was 
done, both sets of such phenomena, at this very moment, have ceased. Who should 
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then be angry with whom? There should be no arising of anger.” 


And, “when all the phenomena are non-self, in the absolute sense, there could be 
no wrong doer and no one to whom any wrong 1s done.” 


Reflecting in this manner, he should repeatedly develop forbearance. 


Should the anger, that arises from wrongs done by others, conftinue fo oVerpoWwer Oone's 
mind through the force of habit, which 1s gained for a long time, the aspirant for 
Buddhahood should reflect thus: 


“Forbearance 1s a complemenfary to practices which oppose the wrongs of others.” 


“Wrongs of others, by causing my suffering, become a factor 0Ÿ arising in me of 
faith (since suffering 1s the cause of faith) and also a factor of the perception of 
unhappiness and dissatisfaction with the world (anabhirafi saññna).” 


“I( 1s the nature of sense faculties, such as eyes, efc., to encounfter varIous obJects, 
good and bad; 1t 1s not possible to avoid coming across undesirable sense obJecfs.” 


“Following the dictates of anger, a person 1s đistraught and mad with fury. What 1s 
the use of retaliating wrongs of such a person?” 


“An Omnisclent Buddha looks after all these beings as 1f they were His own đear 
children. Therefore, aspiring after Ommniscient Buddhahood, I should not despalr 
because of them or be angry with them.” 


“Should the wrong-doer be one endowed with noble attributes such as morality, 
one should reflect, TI should not show anger to such a virtuous one.” 


“Should the wrong-doer be one without any noble atfributes such as moralify, one 
should reflect: “He 1s a person I should regard with great compassion." ” 


“By getting angry, my virtues and fame will diminish.” 


“Becoming angry with him, I shall look ugly, sleep in điscomfort, and so forth Ÿ, to 
the delight of my enemies.” 


“his anger 1s a powerful enemy which brings all harm and destroys all 
prOSperIty.” 
“When one has forbearance, one can have no enemlIes. `” 


“Thinking that with forbearance, I will meet with no suffering (which will befall 
the wrong-doer); or, by refaliating him with anger, I shall only be following In the 
footsteps of my foes.” 


“Should I overcome anger through forbearance, I would be completely vanquishing 
also the foe who 1s a slave of anger.” 


“lt 1s not proper for me to relinquish the noble quality of forbearance because of 
anger.” 


“How could I be endowed with noble qualities, such as morality, etc., when anger, 
the opposite of all good qualifles, 1s arising in me? And, In the absence of such 
noble qualities, how could I render help to beings and achieve the vowed goal of 
Ommniscient Buddhahood.” 


“Only with forbearance, one can remain undistracted by external obJects and have 
concentration of mind; and only with concenfrafion of mind can one discern all 
conditioned formations (sankharas) to be Impermanent and unsatisfactory and all 
dhammas to be non-self Nibbana, to be unconditioned, deathless, etc., and the 
afttributes of a Buddha to be of inconceivable, immeasurable powers.” 
Because of such discernment, one becomes established In Vipassana Insight (aulomika 
khanfi) through which 1t 1s realized that “All these đhamưznas are natural phenomena, devoid 
Of self or anything pertaining to self. They arise and pass away In accordance with their 


15. The remaining consequences are loss of wealth, loss of subordinates, loss of friends and rebirth 
1n a woeful state. Sattaka Nipata, Aiguttara Nikãya. 
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individual conditions. They came from nowhere and they go nowhere. They are not 
permanently established as an entity anywhere. There 1s no (operating) agency In this øroup 
of natural phenomena (as there 1s no such thíing as individuality in the first place).” 
Realizing what they really are, one could comprehend that they are not the abode of “I- 
conceif°. With such reflection, Bodhisattas stand firmly and 1rreversibly in their destiny, 
and are bound to atfain Ômniscience. 


(This is the detailed treatment oƒ reflecing on the Perƒection oƒ Forbearance.) 
7. Detatled Treatment of Reflecting on The Perfection of Truthfulness 


The Perfection of Truthfulness should be reflected thus: 


“Without truthfulness, aftributes, such as morality, etc., are impossible and there 
can be no performance of the vow of attainng Buddhahood.” 


“When truthfulness 1s transgressed, all kinds of evil come together.” 


“One, who does not speak truth consftantly, 1s regarded as untrustworthy 1n this 
very lIfe. In every future existence too, his word will not be accepted by others.” 


“Only with truthfulness, can one develop attrIbutes such as morality, etc.” 


“Only with truthfulness as a foundation, can one purIfy and fulfil noble qualitles 
such as pãramT, cäga, cariya. Therefore, by being truthful with regard to 
phenomena, one can perform the functions of pãramï, cäñga, cariya and become 
accomplished in the practice of Bodhisattas.” 


(Thị is the detailed treatment oƒ reflecting on the Perƒection oƒ Truthƒulness.) 
8. Detailed Treatment of Reflecting on The Perfection of Resolution 


“In the absence of firm resolution 1n doïng good deeds, such as the Perfectlon of 
Generosify, efc., and on encountering their opposites, such as miserliness 
(macchariya), Immorality (dussĩlya), etc., one could not maintain steadfastness in 
performing such good deeds; and without steadfastness, one could not practise 
them with skill and valour. And without skill and valour, the Perfection of 
Generosity, etc., which form the requlsies for Ommiscience, could not be 
accomplished. 


“Only when resolution in doing good deeds such as the Perfectlon of GenerosIty, 
efC., 1s firm, can one mainfain steadfastness on encountering their opposifes such as 
miserliness, mmorality, etc. Only when such steadfastness 1s mainfained, can one 
gam skill and valour im performing such good deeds. Then only Perfection of 
Generosity, etc, which form the requisies of Ommisclence, could be 
accomplished.” In this manner, the attributes of resolution should be reflected 
upon. 


(Thị is the detailed treatment oƒ reflecting on the Perƒection oƒ Resolution.) 
9. Detailed Treatment of Reflecting on The Perfection of Loving-kindness 


“Even one occupiled entirely with ones personal welfare (a selfish person), one 
could not gain prosperify 1n this or future life without promoting loving-kindness 
for the wellbeing of others. How much more should a Bodhisatta, wishing to 
establish all beings in the bliss of Nibbana, develop 1t? Only by fostering Infinite 
loving-kindness for them, can a Bodhisatta establish all beings in NIbbana.” 
“Wishing to help later all beings achieve the supra-mundane bliss of Nibbana when 
I become a Buddha, I should begin right now, wishing them, In advance, mundane 
DrOSperIty.” 

“If I could not perform now the mere mental act of wishing for their welfare, when 
would I accomplish the verbal and physical deeds of helping them achieve their 
welfare?” 

“Ihese beings, whom I nurture now with loving-kmdness, would, in future, 
become herrs and companions, 1n the future occasion, of sharing my Dhamma 
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inheritance. ” 


“Without these beings, there could be no requlisites for my Pãrzs. Therefore, 
they form complementary conditions for fulfilment and accomplishment of all the 
afftributes of a Buddha. They serve as a highly fertile field for sowing the seeds of 
merit, the best location for performing of meriforious deeds, the unique site to be 
revered.” 


In this manner, one should especially cultivate goodwill towards all beings. 
The attributes of loving-kindness should also be reflected on this way: 


“Compassion 1s the first and foremost of all fundamental practices which lead to 
Buddhahood. For the Bodhisatta, who delights in providing welfare and happiness 
of all beings without discrimination, 7zefã, and the desire to remove their suffering 
and misfortune, #arøa becomes firmly rooted and powerful.” Thus loving- 
kindness which forms the foundation of compassion should be developed towards 
all beings. 


(Thịs is the detailed treatmemt oƒreflecting on the Perƒfection oƒ Loving-kindness.) 
10. Detailed Treatment of Reflecting on The Perfection of Equanimity 


“In the absence of equanimity, abuses and wrongs done by others may cause 
disturbances in my mind. With a disturbed mind, there 1s no possibility even of 
doïing good deeds of generosity, etc., which are the requisites for Buddhahood.” 


“When loving-kindness 1s culivated towards beings as mere affection, 
unaccompanied by equanimity, purification of requisites of the øãzđmïs 1S nof 
possIble.” 

“Having no equanimity, one cannot channel requisites of meriforious deeds and 
theIr results towards promotion of welfare of beings.” 

*“A Bodhisata makes no discrimminatlon of gifts and of their reciplents. Ít 1s 
1mpossible not to do so without equanimity.” 

“When not endowed with equanimity, one cannot attend to purification of morality 
without taking consideraton the dangers that may befall ones life and life- 
accessorles (/?vifaparikkharä).” 

“Only one who has overcome, by virtue of equanimity, the dislike of good deeds 
and delight In sensual pleasures can acquire the power of renunciation.” 

“All functions of pãramï requisites can be accomplished only by examining them 
rightly with intelligent equanimity (#ãnupekkhä).” 

“In the absence of equanimity, excess of energy makes engagement in meditation 
1mpossible.” 

“Only with equanimrty, 1 1s possible for one to concenfrate on forbearance.” 

“Only because of equanimity, beings can possess truthfulness. ” 


“By remaining indifferent to the vicissitudes of life, one's resolution to fulfil the 
pñramïs becomes firm and unshakeable.” 


“Only with equanimity, can one disregard others' wrong; only such disregard 
promotes abiding in loving-kindness.” 

Building up the requisites of all the pãrzmïs 1n this manner, remaining unshakeable in 
determination, fulfilling and accomplishing them, all these become possible only by virtue 
Of equanimity. 

Thus should the Perfection of Equanimity be reflected on. 

(Thị is the detailed treatment oƒ reflecHng on the Perƒection oƒ Equanimity.) 

Thus, reflectons (paccavekkana-ñãng) on the disadvantages of not doïng meritorious 
deeds, such as alms-giving, etc., and on the advantages accruing from such deeds of merit 
form the basis of the 2ãram1s. 
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E. Fifteen Kinds of Conduct (Carana) and Fivefold Higher Knowledge (Abhinnas) together 
with Their Componenís 
Like reflections sfated above, fifteen kinds of Conduct and fivefold Higher Knowledge, 
together with their components, also form the basIs of the 2ãranĩs. 
Fifteen kinds of Conduct are: 
)_ Observance of precepts (S74 samvara). 


(2)  Closing securely with mindfulness the six doors of sense facultiles, namely, eye, 
ear, nose, tongue, body and mind so that no plunder by bandits In the form of evil 
deeds could take place (Indriyesu guttadvarafa). 


(3) Being moderate In eating (Bhojanamaftannufa). 


(4) Out of the six divisions of a (24-hour) day, namely, morning, mid-day, evening, 
first watch, second watch and last watch of the night, sleeping only in the second 
watch, and engaging in medifation only 1n the two posfures of sitting and walking 
during the remaining five periods (Jãgariyãnyoga). 

(S-II) The seven virtues of the good; faith, mindfulness, moral shame of doïng evil, 
moral dread of doïng evIl, learning, energy and wisdom. 
(12-15) The four /hãnas (the first, the second, the third and the fourth). 


Of these fifteen caranas, the components of the first four are the thirteen ascetic 
practices (đu/anga)'°, and such qualitles as having few wan(s, being easily contented, and 
efc. 


Of the seven virtues of the good đhamma, 


(a) the components of faith are: 
() recollection of the Buddha (Buddhãnussafi); 
(1ñ) recollection of the Dhamma (Dhamnãnussafi); 
(1) recollection of the Sangha (Sanghanussaf); 
(v) recollection of one's morality (S?lãmwssafi); 
(v) recollectlon of generosIty (Cãgãnwussafi); 


(vi) recollection of one's faith, morality, learning, sacrifice and wisdom, with devas as 
wWltness (Devafanussaffi); 


(v1) recollection of attributes of Nibbana (pasamãnussafi); 
(vi) non-association with people of barren, dry faith (Lukha-puggala parivajjana); 
(x) association with amiable men of faith (Sinddhapugsala); 


(x) reflection on đhammas which inspire devotlonal faith (Pasadamiya dhamma 
paccavekkana); and 


(xI) Inclination to generate faith in all posture (7adadhimurtat). 


(b) the components of mindfulness are: 


() mindfulness and clear comprehension In the seven movemernts, such as moving 
forward, moving backward, efc.; 


16. 13 Dhuíangas are cenumerafted in the Visuddhimagga: (l) wearing patched-up robes 
(pamsukilikanga): (2) wearing only three robes (/ecivarikanga); (3) going for alms 
(pindapaiik'anga): (4) not omitting any house whilst going for alms (sa?adãmik'anga): (5) eating 
at one sitting (ekãsanikfangaq); (6) eating only from the alms-bowl (paffapinfik'anga): (7) refusing 
all other food (khalupaccha-bhaffikanga): (8) living 1n the forest (ãranniklangg); (9) living 
under a tree (z„kkha-milikanga); (10) living in the open alr (abbokãsik'angg); (11) living 1n a 
eemetary (susãnikfanga); (12) being satisfled with whatever dwelling (ya/hã-santhatik'angaq); 
(13) sleeping In sifting positlon (and never lying down) (nesa/jik'anga). 
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(ñ) non-association with careless and negligent people; 
(1ñ) associatlon with mindful people; 
(v) inclined to generate mindfulness in all posfure. 


(c-d) the components of moral shame and moral dread of doïng eviÍ are: 
() reflection on the danger of demerIforIousness; 
(1ñ) reflection on the danger of the realms of misery; 
(1) reflection on the supportIing characfer of merItOrIOusness; 


(iv) non-associaflon with people who are devoid of moral shame and moral dread of 
doïng evIl; 


(v 


~ 


association with people who are endowed with moral shame and moral dread of 
doïng evil; and 


(v0) 1nclination for developing moral shame and moral dread of dong evIl. 


(e) the components of learning are: 
ú 


(1ñ) being a consfant enquIrer; 


` 


previous efforts made for learning; 


(1ñ) associatlon with and practice of good Dhamma; 
(v) pursuit of blameless knowledge; 
(v 


~ 


maturity of faculties, such as faith, etfc.; 
(vi) keeping away from defilemenits; 
(vi) non-associatlon with the Ignorant; 
(vin) association with the learned; and 
(x) Inclination for extending knowledge in all postures. 


() the components of energy are: 
() reflection on the danger of the realms of misery; 
(1) reflection on the benefit of strenuous effort; 


(1m) reflection on the desirability of following the path trod by the virtuous, such as 
the Buddha, etc.; 


(iv) honouring the alms-food by devoting oneself to practice of Dhamma; 
(v) reflection on the noble heritage of the good đhamng; 
(vi) reflection on the supremacy of the Teacher who 1s a Buddha; 


~ 


(vi) reflection on one's eminernt lineage as a descendent of a Buddha; 
(vin) reflection on the nobility of compamions 1n the Dhamma; 

(1x) non-assoclation with the indolent; 

(x) assoclation with the industriIous; and 

(xi) inclination for developing energy'” ïn all posture. 


(g) the components of wisdom are: 


() (making) repeated enquiries about the aggregates (khandhas), the bases 
(ãyafanas), the elements (đhfu„s) etc., oŸ one' s body; 


(ñ) purify of obJects both Inside and outside the body; 


(11) keeping 1n perfect balance of the two palrs of faith and wisdom on the one hand 
and energy and concentration on the other, in accordance with the sayIng: 


17. Read also Anudipani Chapter VI Paramita (Prefections). 
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“Excess of faith leads to over enthusiasm; 
excess of wIisdom leads to craftiness; 
excess of energy leads to restlessness; 
excess of concentration leads to ennui (mental weariness); 
but there 1s never an excess of mindfulness”; 
(iv) non-association with the foolish; 
(v) assoclation with the wIse; 


(vi) reflection on the diversity of profound knowledge related to subtle subJects, such 
as the aggregafes, etc.; and 


(v1) 1nclination for developing knowledge (pañ7ñ3) mm all postures. 


(h) The components of the four Jhãnas are: 
() the first four carana đhammas beginning with observance of precepts Š; 
(1) the beginning portion of Samatha meditation, and 
(1i) the fivefold mastery'° (vasibhava). 


Through these carznas and abhiññas, 1t 1s possible to achieve purity In application 
(payoga-suddhï) and purity of disposition (2sayd-suđđ). Through purity in application, 
one can make the gift of harmlessness (z5haya-đãna) to beings and through purity of 
disposition, one can make the gIft of material objects (đmisa-đãna); and through the purity 
of both, the gift of Dhamma (đhømma-đãna) becomes possIble. 


In this way 1t may be understood how the carznas and abhiññãs form the requisites of the 
Dparqm1s. 


7. What are The Factors that defile The Pãrarmmis 


To the question, “What are the factors that defile the paramïs?” the answer, In general, 1s: 
regarding the pãramïs as “Ï', “mine`”, “myself” through craving, conceift and wrong view 1s 
the cause of defilement of the 2ãranĩs. 

The precise answer, however, (in each particular case) 1s (as follows): 


() Thinking to discriminate between gIfts and between their recipienfs causes defilement 
of the Perfection of Generosity. (The Bodhisatta, who 1s fulfilling the Perfection of 
Generosify, should give without discrimination in whatever gifts he has In hand to 
whoever has come to seek. He should not think about the quality of the gift, '“This 1s 
too bad to offer; this 1s foo good to donate;” or should he think about the reciplent, 
“This man 1s an immoral person, I cannot give 1t to him.” Such discriminating 
thoughts make the Perfection of Generosify Impure.) 


(1ñ) Thinking to discriminate between beings and between occasions causes defilement of 
the Perfection of Morality. (The Perfection of Morality should be fulfilled regardless 
of beings and occasion, thinking: “I shall refrain from killing only such and such 
creature but I shall not refrain from killing others. I shall observe precepts only on 
such and such an occasion but not on other occasions.” Thinking discriminatingly 
thus wIll make the Perfection of Morality Impure.) 


(ii) Thinking that the two kinds of sensuality” and three realms of existence to be 
pleasant, and thinking that the cessation of sensuality and existence to be unpleasant 
are the causes of defilement of the Perfection of Renunciafion. 

(v) Wrong thought of “Ù, “mine”, 1s the cause of the defilement of the Perfection of 
'W¡isdom. 


(v) Sluggish thoughts, which encourage sloth and torpor and restlessness, are the cause 


18. Read: “The components of Energy.” 
19. The five masterles, vas/bhãva, read AnudipanïT Chapter VI Paramita (Prefections). 
20. Two kinds of sensuality: sense obJects (va//hu-kama); sense pleasures (kilesa-kãma). 
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of defilements of the Perfection of Energy. 


(vi) Thoughts discriminating between oneself and others (as my men and their men) are 
the cause of defilement of the Perfection of Forbearance. 


(v1) Avowing to have seen, heard, touched and known what was not seen, heard, touched 
and known; and avowing not to have seen, heard, touched and known what was seen, 
heard, touched and known are the cause of defilement of the Perfection of 
Truthfulness. 


(vn) Thinking that the requisites of Enliphtenment, pãrm, cãga, cariyda are 
disadvantageous and that ther opposites are advantageous form the cause of 
defilement of the Perfection of Resolution. 


(x) Thinking as to who 1s one's benefactor and who 1s not (who 1s friendly or who 1s not) 
1s the cause of defilement of the Perfection of Loving-kindness. 


(x) Discriminating between desirable sense objects from undesirable ones that are 
encountered 1s the cause of defilement of the Perfection of Equanimity. 


§. What are The Factors that purify The Paramis 


To the question, “What are the factors that pur1Ify the Pãrznmïs?” the answer 1s: not being 
destroyed or spollt by craving, conceit and wrong view, and (as has been stated above) not 
having thoughts of discrimination between gifts and between their recipients form the 
cause of purification of the Pãrams. 


True, the PZrzzms are pure only when (they are) not tainted by defilements, such as 
Craving, conceif, wrong view, efc., and are devoid of discriminating thoughts of the quality 
Of g1fts and recipIents. 


9. What are The Factors that oppose The PAramIs 


To the question, “What are the factors that oppose the pãrzmïs?” the answer is: when 
considered 1n general, all the defiling factors and all the demeriforious factors are the 
OppOSifes of the 2ãr41s. 


When considered in detail, craving for the obJect to be offered and stinginess are the 
OppOsife Of paññã#pãramï; wrong doings (physical, verbal and mental) are the opposite of 
the s7/2-paramT. Taking delight in sense objects, sense pleasures and existence 1s the 
Oopposite of 0,€kkhamma-paramï. Extreme delusion 1s the opposite of øaññã-pãrami. The 
eight occasions of indolence (s74 vaffh) enumerated above are the opposifes OŸ vĩriya- 
pãramT. Intolerance, through greed or dislike, of desirable and undesirable objects 1s the 
opposite of. khanf-pãramĩ. Not bringing out the real nature (as 1í truly exists) 1s the 
OppOsite of scca-pãramiĩ. Inability to overcome the đzammas which are opposed to the 
Perfections (not practising them successfully) is the opposite of adhiffhäãna-parami. The 
nine forms of developing hatred are the opposite of efã&pãramï. Not viewing with the 
feeling of neutrality when encountering desirable or undesirable obJecfs 1s opposilte of 
upekkhä-parami. 


Further details: 


() Craving for the obJects to be gIven away, aversion (/obJa) to the reciplents (đosa) 
and getting bewildered over generosity and 1s beneficial results („woha) are opposed 
to the Perfection of Generosity because only 1n the absence of such craving, aversion 
and bewilderment 1s an act of generosity accomplished. 


(1) The ten wrong-doinss are opposed to the Perfection of Morality because observance 
Of precepts 1s accomplished only when one 1s free from evils of wrong thought, word 
and deed. 


(1) Renunciation 1s the noble act of abstinence from sense pleasures, 1ll treatment of 
others and self-mortification; therefore Indulgence in sense pleasures (/o5ha), 1ll- 
treatment of others (đosz) and self-mortificaton (woha) are opposed to the 
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Perfection of Renunciafion. 


(v)  Craving, aversion and bewilderment make beinss blind, whereas wIsdom resfores the 
sipht of beings blinded by them. Therefore, these three unwholesome factors, which 
cause blindness In beings, are opposed to the Perfection of Wisdom. 


(v) Through craving, one flinches from doing meriforious deeds; through aversion, one 
camnot be established in good deeds; and through bewilderment, one cannot sfrIve 1n 
a ripht way. It 1s only by means of energy, one performs meriftorious deeds without 
flinching, becomes established In them and proceeds 1n a right manner. Therefore, 
these three unwholesome factors are opposed to the Perfection of Energy. 


(v) Only with forbearance can one resist (mclination towards) craving for desirable 
objects or (fowards) 1ll-will for undesirable obJects and can perceive the non- 
personality and voidness of natural phenomena. Thus, craving, aversion, and 
bewilderment, which cannot so perceive the empty nature of phenomena, are 
opposed to the Perfection of Forbearance. 


(v1) Without truthfulness, one 1s likely to be biased by craving because of services 
rendered to him by others, or by aversion, because of harm done by them. Hence 
truth cannot prevail under such circumsfances. Only with truthfulness can one, In the 
face of favourltism or anfagonism, be free from bias caused by craving, or by 
aversion, 1ll-will or bewilderment that deter prevalence of truth. Thus, these three 
unwholesome facfors are opposed to the Perfection of Truthfulness. 


(vin) With resolution, one can overcome the pleasant and unpleasant vicissitudes of life 
and remain unshakeable In fulfilling the Parzmis. Therefore, craving, aversion and 
bewilderment, which cannot vanquish the vicissitudes of life, are opposed to the 
Perfection of Resolution. 


x) Development of loving-kindness can ward off the obstacles (n the path of spiritual 
progress)”!; therefore these three unwholesome factors, constituents of the obstacles, 
are opposed to the Perfection of Loving-kindness. 


(x)  Wiihout equanimrity, craving for desirable objects and aversion to undesirable obJects 
cannot be stopped and destroyed; nor can one view them with a balanced mind. Only 
when endowed with equanimity can one do so. Therefore, these three unwholesome 
factors are opposed to the Perfection of Equanimity. 


10. What is The Detailed Method of Practising The Paramis 


To the question, “How are the pãrzzm7s fulfilled? How do the Bodhisattas practise the 
pãramïs?”` the ansWer 1s: 


With regard to The Dãna PãramI 


A Bodhisatta fulfils the Perfection of Generosity by serving the Interest of beings In 
several ways, such as atfending to their welfare, giving up own life and limb, warding off 
the danger that would befall on them, 1nstructing them 1n the Dhamma, efc. 

The answer in detail: Generosity is of three kinds: (a) gift of material obJects (Ømisa-đdãna), 
(b) gift of harmlessness (ø5haya-đãna) and (c) gift of Dhamma (đhamưna-dãna). 


Gift of material objects (đmisa-dãna): Of these three kinds, gIft of material objects to be 
gIiven by the Bodhisatta can be twofold () gIft of internal obJects and (1ñ) gift of external 
obJects. 


External obJects for offering (according to Suttanta method of enumerafion) consist of 
ten kinds: food, drink, garment, vehicle, flowers, unguent, bedding, dwelling place and 
lighting material. These offerings become manifold when each of them 1s đivided 1nto 
various things, such as hard food, soft food, etc., in the case of food. 


21. Obstacles in the path of spiritual progress viz. (a) kãmacchanda, all forms 0Ÿ craving and desire; 
(b) vyapada, 1ll-wIll (c) thina-midda, sloth and torpor; (d) w„ddhacca-kukkucca, distraction and 
worry, and (e) vicikiccha, doubt or wavering of mind. 
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Likewise, (according to the Abhidhamma method of enumeration) offerings are of six 
kinds, when analysed by way of six sense obJects, e.ø. Ø1Ift of visible things, gift of sounds, 
etc. These sense obJects become manifold, for example, the gIft of visible things alone may 
be one of blue, one of yellow, etc. 


LikewIse, there are inammate things, such as rubies, gold, silver, pearls, coral, efC; or 
paddy fields, other arable plots of land, parks, gardens, etc; and there are also animate 
ones, such as female slaves, male slaves, catfle, etc. Thus things to be given are plenty. 


How a Giít of External ObJects 1s made 


When a Bodhisatta makes a gift of external obJects, he offers whaftever 1s necessary to the 
needy. When he knows, by himself, that someone 1s in need of something, he gives 1t away 
even not asked, more so when asked. When giving gIfts, he does so freely, with no 
condifions. 


When there are sufficlent obJects to offer, he gives them to each reciplent sufficlently. 
But when there are not enough to give, he divides (into equal portions) what could be 
divided and gives. 


There 1s a special point to note. In making gifts, he does not give things, whích would 
cause harm to others, such as arms, poIsons and intoxicants; nor does he make gIfts of 
playthinss, which are not beneficial but would cause negligence and playfulness. 


To a sick reciplent, he does not offer unsuitable food or drink. He offers him only what 
1s suifable and In proper quantifty and measure. 


Likewise, when asked, he gives to householders what 1s good for householders and to 
bhikkhus what 1s approprlate to them. (He does not give householders things acceptable to 
bhikkhus or vice versa.) And he makes his offerings without causing trouble to those close 
to him such as his mother, father, kinsmen and relatives, friends and colleagues, children, 
wIfe, slaves, and workers. 


Having promised an excellent gift, he does not øg1ve something Inferior. He does not g1ve, 
expecting gain, honour, fame or reward, nor does he give an(icipating benefits, such as 
good existence, wealth or prosperity, other than Omnisclence. He makes his offerings with 
the one and only wish, Omniscience. 


He does not make his offerings, detesting the reciplents or the gift materials. Even to the 
recIplents, who, without restraining themselves, abuse and revile him, he does not give In 
an Irreverential manner (as 1f he 1s discarding refuse) and with annoyance. He always ø1ves 
with reverence, a serene mind and full of compassion. His generosity 1s totally free of the 
belief that noisy acclamation 1s auspIcIous, but 1t 1s assoclated with the staunch faith in the 
Law of Kammna and 1ts fruIts. 


He makes his offerings without subJecting the recipients to the trouble of showing respect 
and humbleness to him. Without any wish to deceive or fo cause disunity, he gives only 
with a mind of great purify. He does not use harsh, abusive words, nor does he give with a 
pout and sullenness; he gives only with sweet words of endearment, a smile on his face and 
a serene, calm disposifion. 


Whenever atfachment to or craving for a particular obJect appears excessively in him 
because of 1s superior quality, or because of long personal use, or because 1t 1s the nafure 
Of greed to crave, hanker after obJects of value and excellence, the Bodhisatta 1s aware of 
this greed and he quickly dispels 1t by seeking a reciplent for 1t. 


Suppose he 1s about to partake a meal, which 1s Just enough for one, and someone 
presents himself and asks for 1t. Under such circumsfances, a Bodhisatta does not think 
twIce to forego his meal and offer 1t right away to the reciplent respectffully, just as the 
Bodhisatta Akitti”” the Wise had done. 


22. The Bodhisatta, in one of his births, was a Brahmin magnate of Baransail named Akitti, who, 
after giving away all his wealth, retired to a forest. There he continued to distribute his newly 
acquired possession to others even when he had nothing to eat but &ara leaves. 
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When asked for his own children, wife, slaves, etc., he first explains to them his proposed 
act of giving. Only when they become satisfled and happy does he give them away, who 
are happy to assist him 1n his fulfilment of pãramïs. But, he does not make such an offering 
1f he knows that those who ask for them are non-humans, such as ogres and demons, efc. 


Likewise, he will not gIive up his kingdom to those who will bring harm or suffering to 
the people and who will work agaInst their Interest, but only to those who would protect 
them 1n a righteous manner. 


Thị is how the practice oƒ giving external objecfs is pursued. 
How a Giít of Internal ObJects 1s made 


A Bodhisatta makes his offering of internal obJecfs In fwWo ways: 


() Just as a person, for the sake of food and clothing, gives himself to another im 
servifude and serves as a slave, even so the Bodhisatta gIves away his whole body, 
placing himself at the service of others, not desiring at all the pleasures of senses or a 
øood existence, but wishing only the supreme welfare and happiness of beings and to 
bring to the highest stage his fulfilment of the Perfection of Generosity, e.g. The gIt 
of his whole body. 


(1) He gives, without hesitatlon or wavering, his limbs and organs such as the hands, the 
feet, the eyes etc., to anybody who 1s In need of them. As in the case of external 
objects, he has no attachment to or craving for these various limbs and organs of his, 
nor has he one 1ofa of relucfance In so doing e.g. The gift of his limbs and organs. 


Two Objectives of Giving 


In sacrificing his limbs and organs or the whole body, the Bodhisatta has two obJectIves: 
() to fulfil the w1sh of the recipient and let him enjJoy whatever he needs, and (1ñ) to gain 
mastery over the performance of meritorilous deeds of perfections by giving generously 
without the slightest attachment to the obJects offered. The Bodhisatta gives the Internal 
objects of his whole body or any parts thereof, big or small, just as he đispenses offerings 
Of external possessions 1n charity, believing: “I will certainly attain Ommniscience through 
such øenerosity. ” 


In these acts of offering, he gives only what would be truly beneficial to the reciplent. In 
particular, he does not give knowing his own body or 1s parts to Mara or his company of 
deties who wish to cause Injury to him, thinking: “Lest thịs should prove fruitless to 
them.” Likewise, he does not give his body or 1fs parts to those possessed by Mara or his 
assoclates or to the Insane. But to all others who ask for them, he makes an Iimmediate 
offer because of the rarity of such a request or opportumty to make such a gIft. 


(b) The Gift of Harmlessness (Abhaya-dana) 


The Bodhisatta makes the gift of harmlessness by giving protection to beings and saving 
them, even at the sacrifice of his own life, when they are subJected to harm and danger by 
kings, thieves, fire, water, enemies, wild beasts, such as lions, tigers, and nãgas, Ogres, 
demons, etc. 


(c) The Gift of Dhamma (Dhamma-dana) 


The giít of the Dhamma means unequivocal teaching of truth with a pure mind 
completely free from defilements of greed, hate, etc. 


To future Disciples of a Buddha who have a strong wholesome desire to reallze sãvaka 
bodhi, the Bodhisatta gives discourses on taking refuge ¡in the Triple Gem, morality, 
guarding the doors of sense faculties, moderation 1n eating, practice of wakefulness, the 
seven good đhamznas, practising concenftration and Insight medifation, the seven kinds of 
purification, the Knowledge of the four Paths (magga-ñãna), three kinds of knowledge 
(3, the six Higher Knowledges (abjzs), the four Analytical Knowledge 
(pafisambhida-ñana) and the Enlightenment of a DiscIple (savaka bodh!). 


He gives the gifít of Dhamma by elaborating on the attributes of the above mentioned 
topics, establishing In the Triple Refuge, morality, etc., those who have not yet been so 


80 


Chapter VH 
established, and helping those who have already been established pur1fy theIr practices. 


Likewise, to beings who aspire to become Paccekabuddhas and Sammäãsambuddhas, the 
Bodhisatta gives the gift of Dhamma by explaining 1t clearly the characterisfics, functions, 
efc., of the ten øãrz17s; by elaborating upon the glory of Bodhisattas throughout the three 
sfages of their existence, viz., at the moment of fulfilment of pãrzmïs, of becoming a 
Buddha and of fulfilment of the duties of a Buddha; by establishing them In the practices 
for attainment of Paccekabodhi or Samma-sambodii; and by purifying the practices of 
those who are already established in them. 


Sutfanta Classification of Dãna into Ten Kinds 


When a Bodhisatta gIves material gIfts, he makes an offering of alms-food with the wish: 
“Ihrough this material giít, may I help beings achieve long life, beauty, happiness, 
sírength, intelligence and attain the supreme fruit of arahantship.” 


Similarly, he makes an offering of drink to assuage the thirst for sensual defilements of 
beIngs. 

He makes an offering of garments to gain golden complexion and adornment of moral 
shame and moral dread; of vehicles to become accomplished in various psychic powers and 
gain the bliss of Nibbãana; of perfumes to produce the sweet fragrance of incomparable 
morality; of flowers and unguents to be endowed with splendour of Buddha qualitles; of 
seafs to win the seat of Enlightenment under the Bodhi-tree; of beds to acqurre the “sleep of 
a Buddha* which 1s entering into the fourth /hãna according to the saying: “Lying on the 
left 1s the sleep of the sensuous, lying on the right, that of a lion, lying with upturned face, 
that of a peta, entering into the fourth /hãna 1s the sleep of a Buddha”; of dwelling places, 
such a§ rest houses, etc., to become a refuge of beings; and of lamps to acqurre the five- 
eyes””. 


Various Kinds of Danas with Their Respective ObJects 


He makes a gift of colour (ra-đãng) to acquire the aura which consfantly illumines an 
area of eighty cubics around the Buddha's body, even In the darkness of a thick forest, at 
midnight, on a new moon day, with rain clouds covering the sky; of sound (sưđđa-đãna), to 
acqure a voice like that of the Brahma; of tastes, to become a person endearing to all 
beIngs; of tangibles, to acquire the fruit of gentleness of a Buddha (Buddha sukhumalatä); 
of mediciInes, to aftain the fruit of the ageless and deathless Nibbana; of freedom to slaves, 
1n order to øgain emancipation from slavery of defilements; of blameless amusement, so as 
to delight 1n the true Dhamma; of his own children, in order to make all beings his children 
of Ariyan birth (by permitting them into the Order); of his wives such as Queen Maddï”, in 
order to become lord of the whole world; of ten kinds of treasures (such as gold, gems, 
pearls, coral etc.), in order to achieve the major characteristics of physical beauty of a 
Great Being; of varlous adornments, In order to achieve the eiphty minor characfterIstic 
marks of physical beauty; of his worldly wealth, in order to win the treasury of the True 
Dhamma; of his kingdom, in order to become the King of the Dhamma; of pleasance or 
garden, ponds and groves, In order to achieve the super-human transcendental đhazmma oŸ 
jhãnas, liberation, concentration, Path and Fruition; of his feet to whoever wants them, to 
enable himself to approach the tree of Enlightenment with feet marked with auspicious 


23. Five eyes: fivefold Eyes of Wisdom, which the Sub-Commentary explains as follows: (1) 
Buddha-cakkhu, the Buddha-Eye, complete Intuition of another's Inclinations, mmtentions, hopes, 
hankerimgs, wIll, dispositions, proclivitles, moral state; (H) Sœmanfa-cakkhu; the Eye of AIll- 
round Knowledge, the eye of a being perfected in wisdom; (ii) Dhamma-cakkhu (or ÑNãna- 
cakkh„), the Eye of Truth, perception of the attaiment of the first three zzzggas which lead to the 
fourth and final magga, arahatship; (Iv) Dibba-cakkhu: the Eye of Supernormal Power, the 
Deva-Eye of super senuous perception, the "clear” sipht of seer, all pervading and seeing all that 
proceeds in hidden worlds; and (v) Pasaãda-cakkhu, (or Mamsa-cakkhu), the physical eye. 

24. Queen Maddi: wife of Prince Vessantara who was well known for his generosity as a 
Bodhisatta. Read Chapter II RARE APPEREANCE OF A BUDDHA. 
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wheels; of his hands, as he wishes to extend the helping hand of the true Dhamma to get 
beings across the four wild floods?: of ears, nose, etc., to be endowed with faculties of 
faiths, etc.; of eyes, to be endowed with the All-seeing Eye (Sưmamfa-cakkhu of a Buddha), 
that 1s, Omnisclence; of the gift of flesh and blood with the wishful thought: "May my 
body bring welfare and happiness to all-beings, at all times, even when I am seeing, 
hearing, recollecting or helping myself. May 1t be the means for sustaining all the world”; 
of the gift of the head, the top-most part of the body, in order to become a supreme one 1n 
all the world. 


In making such gifts, the Bodhisatta does so not by seeking wrong means nor by 1ll- 
treating others; nor through fear or shame; nor by causing vexation to the recipienf; nor 
does he give Inferior obJects when he has superior ones to offer; nor does he extol himself 
while disparaging others; nor does he wish any fruit other than Buddhahood 1n making hIs 
gIfts; nor does he give with loathing, đisgust, defesftation, contempt or despIse. As a matter 
Of fact, he gives after careful preparation of materials with his own hands, at the proper 
time, with due reverence to the reciplent, without discrimination, filled with Joy at all three 
moments (that 1s, before, while and after giving.) 


Therefore, there 1s no feeling of remorse after making the gift. He does not become 
haughty or disdainful towards recipients but speaks endearingly to them. Understanding the 
speech of the reciplent, he 1s accessible to them. When he makes an offering, he does so 
together with additional materlals along with 1t. 


For example, when he wishes to offer alms-food, he thinks: “[ will make this offer of 
alms-food along with suitable accompaniments.” and makes an offer of drinks, robes etc., 
as well. And when he wishes to offer robes, he thinks: “I wIll make this offer of robes 
along with suitable accompaniments.” and makes an offer of food, etc., as well. The same 
method 1s followed with regard to gifts of vehicles, efc. 


Whenever he wishes to make a gIft of visible forms (zữpa-dãna), he makes a gIÍt of 
sound (szđda-dãna), etc., as accessorles fo accompany 1t. The same method is followed 
with regard to gIft of sound, etc. 


In making ten kinds of offering of food, drink etc., following the Suftanta way of giving, 
the materials offered are tangible and easily Intelligible. In the Abhidhamma way of 
making gIfts, which are objects of senses, such as form, sound, etfc., It 1s not perceptible 
also, as to what constitutes a zia-đdãna, or how one should be mentally disposed, to effect 
a gIt of rwpa. How such gIfts should be made 1s explained below. 


Abhidhamma Classification of Dana into Six Kinds 
Rũpa-dana 


According to six kinds of offering following the Abhidhamma classificatlons, the gIft of 
colour (za-đãna) should be understood thus: Having acquired a gIft of material, such as 
flowers, garments or mineral elements of blue, yellow, red, whife colour etc., one regards 
them only as colour and thinking: “I shall make a gift of colour; this 1s my gift of colour”, 
and offers the flower, the garment, etc., which has the colour Intended as a gift. This kind 
Of offering 1s known as gIft of colour (ria-đãna). 


lf it is not possible for a person, who wants to make a gift of a particular colour, by 
separating 1t out from the materlal of that colour, he can make an offer of a flower, 
garment or mineral element which has the colour of his choice, thinking: “I shall make a 
gIft of colour, this 1s my giIft of colour.” This 1s how an offer of colour (rữa-đdãna) 1s 
made. 


Sadda-dana 


The gIft of sound (sađda-dãna) should be understood by way of sound of drums, etc. 
'When making such a gIt, 1t 1s not possible to give sound the way one gives lotus bulbs and 


25. Four floods: Ohga: The four floods of desires for sensuality, existence, wrong views and 
1gnorance. 
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roofs, 1.e. after pulling them out or a cluster of blue lotuses, by placing 1t in the hands of 
the recipient. One makes a gIft of sound by giving sound-producing obJects such as drums 
or bells. Thinking: “[ will make a gift of sound,” he pays homage to the Triple Gem by 
playing one of these musical Instruments himself or causing others to do so; or thinking: 
“Th%s 1s my gIft of sound,” he erects on the stupa platforms, bells or bronze drums himself 
or causes others to do so; or by giving voice stimulant, such as honey, molasses efc., to 
Dhamma preachers; by announcing and Inviting people to listen to the Dhamma, or by 
giving a falk on the Dhamma, by discussing Dhamma with those who have approached 
him; or by expressing appreciation for the good deeds of feeding monks or building 
monasterles or causing others to do so. Such a gIÝt 1s known as the gIÍt of sound (sađda- 
dãna). 


Gandha-dãna 


Likewise, the gIft of scent (gandha-đãn4) 1s made when, after acquiring some delightfully 
fragrant obJects 1n the form of roofs, branches or powder, considering 1t only as scent (not 
as an obJect) and thinking: “I shall make a gIft of scent; this 1s my gIft of scent,” he offers 
1t to the Triple Gem; or he relinquishes short pIeces of fragrant wood, such as aloe, sandal, 
etc., with the Intention of making a gift. Such a gIÍt 1s known as the gIft of scent (gandha- 
dãna). 


Rasa-dana 


Likewise, the gIÍt of taste (rasa-đdãna) 1s made when, after getting a delightfully flavoured 
root, bulb, globule, fruit, etc., considering 1t (not as a material obJect but) only as taste, and 
thinking: “I shall make a gIÝt oŸ taste; this 1s my gIÍt of taste,” he offers 1t fO a reCIpIenf; or 
he makes an offering of tasteful food, such as rice, corn, bean, miÌlk, etc. Such a gIẾt 1s 
known as the gIÍt of taste (rasa-đdãna). 


Photthabba-dana 


The gift of tangibility (phoffhabba-dana) should be understood by way of couches, cots, 
beds, cha1rs, etc., and by way of spreads, coverlets, blankets, etc. Having acquired some 
soft, delightful tangible obJects, such as couches, cots, chairs, spreads, coverlets, blankets, 
eíc., and considering them (not as material objects buf) only as tangible quality, and 
thinking: “I shall make a gift of tangIbility; this 1s my gift of tangibility,” he makes a gIt 
of some such tangIble objects. Such a gIÝt 1s called the gIft of tangIbility (phofthabba-dãna). 


Dhamma-dãna 


The gift of Dhamma (đhamưna-dãna) means the gift of đhammarammana”® (one of the six 
sense obJecfs). In accordance with the dictum, “øjä, pãna, jTvifa are to be taken as đhamna- 
dãng”, dhamma-dana should be understood by way of nutriment, drink and HIfe. 


To explain further: Having acquired some such material as butter, ghee, etc., which 1s 
rịch In nutrIent (ø73), and considering 1t only as a nutrient, actually a đhammãrammana, and 
thinking: “I shall make a gIft of dhammarammana: thịs 1S my gIẾt of đhammarammana,” he 
makes a gift of butter, ghee, efc; or a gift of eight kinds of drink (pãn2)”” made from fruits 


26. Dhammarammana: According to A Manual of Abhidhaamma by Narada Thera, 
“Dhammarammmana 1ncludes all objects of consciousness. Dhamma embraces both mental and 
physical phenomena”, pp 126, 128, 181. U Shwe Zan Aungs Compendium of Philosophy 
describes objecf of consciousness “as either obJect of sense or object of thoughi.” It continues to 
mention that “the obJect of thought also consists of five sub-classes (1) c7 (mind); (H1) cefasika 
(mental properties); (H1) asada-ripa and sukhuma-riipa (sensitive and subtle qualities of body); 
(v) øaññaffi (name, Idea, motion, concepf); and (v) Nibbana” and concludes “these are 
collectively termed Dhœrmmãrœmnmanad” (pp 2-3). 

27. Eight kinds of drink (pana): drink made from mango, from rose-apple: from planfain, from 
anana, from honey-fruit, (Bassia latifolia); from grapes, from edible roots of water-lily; from the 
fruit of pharusaka. 
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and roofs; or, thinking: “This 1s a gift of life”, he makes gIfts of materials which are 
conducive to life-prolongation such as offering of food by tickets”, etc., or gets physicians 
to attend to the sick and afflicted; or causes fishing nets, bird-cages, traps to be destroyed; 
or liberates those who have been imprisoned, or causes a proclamation to be made by 
beating of gongs: “Slaughter of animals 1s forbidden; no fish or meat 1s to be sold”, he 
undertakes himself or cause others to do so for the protection of lives of beings. Such a giIft 
1s known as the gIft of đhamma (dhamma-dãna). 


The Bodhisatta dedicates all the said accomplishments in generosity to the happiness and 
welfare of the whole world of beings till they attainn Nibbana. He dedicates them as 
Supporting requisites to his attainment of Supreme Enlightenment, to his Iinexhaustible wIll 
(chanda), energy (viriya), concentratlon (sưmadhi), wisdom (paññ3) and emancipation 
(vimuffi) through arahatta-phala. 


In fulfiling the Perfection of Generosity, the Bodhisatta develops the perception of 
1mpermanence with regard to his life and his possessions. He considers these possesslons 
as belonging to others as well. He consftantly and continuously develops greaft compassion 
towards beings. In developing such compassion, he 1s gathering essence of merit, worth 
extracting from his wealth. Just like a person, whose house 1s blazIing, removes himself and 
all his most valuable belongings to a safe place, so does the Bodhisatta saves himself and 
his valuable assets from the great mansion of three abodes (realms of devas, humans and 
Brahmãs), which are raging with eleven fires” of rđgø, eíc., by giving them away 
generously without leaving anything behind. He does so without concern, without 
discriminafion as to what 1s to be given away or what 1s to be kept for personal use. 


(Thịs is the method oƒ fulfilling the Perƒfection oƒ Generosify.) 
2. How Sïla-Parami is fulfilled 


Wishing to support others with mafterial aids, one should, in the first Instance, sfrIve to 
become possessed of wealth and property. Likewise, wishing to adorn beings with the 
ornaments of morality, the Bodhisatta, to begin with, has to pur1fy his own morality. 


Herein, morality 1s purified in four modes: 

)_ Purifying ones inclination (4//hãsaya-visuddhi): A person, through purity of his own 
1nclination, 1s naturally disgusted with evil. He may become very pure In morality by 
arousing his inward sense of moral shame (”¡z?). 


(1) Undertakimg oneself the observance of precepts taken from others (sưmäađmna): 
Likewise, a person, who has taken precepts from others, reflecfs: “I am undertaking 
the observance of precepts which are taken from such and such a teacher,” and, 
having respect for other beings, he may become very pure in morality by arousing 
his sense of moral dread of evil (offapp4). 


(1) Non-transgression (øvffikkamana): When endowed with both moral shame and moral 
dread to do evIl, there can be no transgression. Through non-transgression, one may 
become pure in morality and be well established In ït. 


v) Making amends 1n case of transgression (0afipãkafika-karana): IfÝ due to 
forgetfulness, one sometimes breaks a precept or two, then, through one's sense of 
moral shame and moral dread, one quickly makes amends by proper means of 
reinstating such as confession or observance of øzriv#z ” penance and carrying out 
manaffđ`` penance to become pure again in morality. (On transgression, a bjikkhu 
has to observe ø4rivãa penance and carry out #47zffa penance; a layman or a 
sãmanera has to renew the undertaking for observance of precepfts fo gain 


28. Offering of food by tickets, sưlãka bhafía, read AnudipanI Chapter VI Paramita (Prefection§). 

29. Eleven fires of rãga, etc., fires of passion, hate, bewilderment, birth, ageing, death, grIef, 
lamentation, pain, distress and despalr 

30. Parivaäsa. Read AnudipanTl Chapter VI Paramita (Prefections) sub-title on Vematika S1la. 

31. ÄMífanaffa. as above (footnote 30) 
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reinstafemerI.) 
Precept of Abstention (Varitta-Sila) and 


Precept of Performance (Caritta-STla) 
The morality which has been purified by means of the aforesaid four modes 1s Of fwo 
kinds, namely, Varitta-STla and Caritta-STla. 


@)  Not doing what 1s prohibited by the Buddha and other noble persons who say: “Phis 
1s wrong. This should not be done. It should be abstained from.” Thus abstaining 
from ten act(s of evil, such as killing, etc., 1s called ƒø#a-Sila. 


(1) Showing respect to honourable persons, such as ones teachers, parents or øood 
friends, and performing blameless, useful services for them 1s called Caria-Sila. 


How Bodhisattas observe Varitta-Sila 


(a) The Bodhisata has such great compassion for all beings that he harbours no 
resentment towards anyone, not even 1n a dream. Thus he abstains from killing. 


(b) As he 1s always dedicated to assisting others, he would handle the belonging of 
ofhers with an inclination to misappropriate 1t no more than he would take hold of a 
pOoIsonous snake. 


(c) In his existences of a monk or a recluse, he keeps away from sexual practice. Not 
only does he avoid coital relations with a woman, he refrains from the seven minor 
acts of sensual craving (methuna samyoga) (mentioned ¡in the Aiguttara Nikaya)” 
which are: 

() taking delight in being caressed, massaged and rubbed by a woman; 
(ñ) taking delight in Jokes and laughter with a woman; 
(11) taking delight in staring and gazing at a woman, eye fo ©ye; 
(iv) taking delight In hearing a woman laughing, singing, crying from the other side 
of a wall; 
(v) taking delight in recalling the past pleasures one had enjoyed in the company of 
a woman; 


(vi) taking delight in watching someone enjoying sense pleasures and longing for 
such pleasures; and 


(vi) leading a holy life with a longing for rebirth in a divine abode. 


SIince he avoids even such minor sensual craving, to commit adultery 1s totally Iimpossible 
for him. He has already abstained from such sexual misconduct from very earÌy times. 


In those existences of his as a householder, the Bodhisatta does not entertain even an evil 
thought of passion for the wives of others. 


(d,e,f,øg) When he speaks, he avoids the four wrong speeches and sfates only what 1s true, 
what 1s conducive to harmony between friends, what 1s endearing, and he makes 
only timely talks on the Dhamma In a measured mamner. 


(h1l,j) His mínd ¡is always devoid of covetousness and ill-will. Always holding 
unperverted views, he 1s endowed with the knowledge that he 1s the owner of his 
deeds (kammassakata-ñãna)”. He has faith and good will towards recluses, who 
are practising rightly. 

Because he avoids the unwholesome course of action (ka/mna) which leads to the four 
planes of misery, and because he 1s established In the wholesome course of action which 
leads to the deva-world and Nibbana, through the purity of his Inclinations, and through the 


32. Read Anudipani 
33. The owner of his deeds; he is solely responsible for all his deeds, good or bad. 
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purIty of his physical and verbal actions, all the Bodhisattas wishes for the welfare and 
happiness of beings are rapidly fulfilled. He also achieve the fulfilment of his pãram1s. 


Advantages of Abstention from Wrong Deeds 


By abstaining from the wrong deed of killing (pãnãripãía), the Bodhisatta gives the gIft of 
harmlessness to all beings. He becomes accomplished in the development of loving- 
kindness without difficulty and enjoys the eleven advantages” of developing loving- 
kindness. Together with the advantages of enjoying robust health, longevity and great 
happiness, he possesses the distinguished characteristcs of a Great Being such as long, 
tapering fingers and toes; and he 1s able to eradicate the natural tendencies towards hatred 
(dosa vãsan). 


By abstainng from the wrong deed of taking what is not given (øđinnadãna), the 
Bodhisatta acquires wealth and possessions which are Immune from molestation by the five 
enemies. He 1s not susceptible to suspicion by others. He 1s dear, amiable and trustworthy. 
He 1s not attached to wealth and property. With an inclination to relinquishing, he 1s able to 
eradicate the natural tendencies towards greed (lobha-vãsan3). 


By abstaining from unchaste practices (a5zahmacariya), the Bodhisatta remains modest, 
calm in mind and body, dear, agreeable to all beings and unloathed by them. He enjJoys 
good repufation. He has neither attachment to women nor sírong desire for them. With 
earnest Inclination to renunciation, he 1s able to eradicate the natural tendencies towards 
greed (/obha-vasana). 

By abstaining from false speech (wwsã-vãđa), the Bodhisatta is highly esteemed, trusted 
and relied upon by beings. His words are well accepted and have much influence on many. 
He 1s dear and agreeable to devas. He has sweet oral frapgrance. He is well guarded In his 
speech and action. He possesses the distinguished characterIstics of a Great Being such as a 
sinple hair only in each of the pores of his body, etc. He 1s able to eradicate the natural 
tendencies towards defilements (k¡lesa-vasana). 


By abstaining from slander (2isu„a-vac8), the Bodhisatta possesses a physical body which 
1s Indesfructible and a following that cannot be divided by the wiles of others. He has 
unbreakable faith in the true Dhamma. He 1s a firm friend, endearing to all beinss, 
enjoying the benefits of scanty defilements (k//esa). 


By abstainng from abusive language (pharwusa-vaca), the Bodhisatta becomes dear to 
beings. With pleasant, amiable disposition, sweet in speech, he 1s held in high esteem by 
all. He becomes endowed with a voice of eight qualities””. 


By abstainng from frivolous talks (sưmphappalapa-vaca), the Bodhisatta 1s dear and 
agreeable to all beings, esteemed and revered by them. Speaking, as a rule, in a caufious 
manner, his words are well accepted and have mụuch mnfluence on them. He wields great 
power and has the skill to give Instant answers to questions asked by others. When he 
becomes a Buddha, he becomes capable of answering all the questions put forward by 
beings in numerous languages. He answers by giving a single reply in Magadhi, the 
language of noble persons (ariya-vãacä). (The single reply given in Magadhi ¡is well 
understood by the audience of different races numbering one hundred and one, each 
speaking 1fs own tongue.) 


By abstainng from covetousness (25jj//hä), the Bodhisatta gains whatever he wishes 
without difficulty. He obtains excellent riches to his liking. He 1s honoured and revered by 


34. Eleven advanftages of developing loving-kindness: read Anudipam Chapter VỊ Pãramita 
(Prefections). 

35. Eight qualiies of voice: According to Mahagovinda Sutta of Maha Vagga, Digha Nikaya, the 
eipht qualitles of voice possessed by Sanankumara Brahmaã are () puriíy of enunciation; (1) 
clearness, being easily understood; (1ñ) melodiousness; (iv) pleasantness; (v) being full and 
rounded; (vi) not being scatfered and diffused; (vi) being deep and resonant; and (vi) not 
travelling beyond his audience; like the Brahma, Bodhisattas are also possessors of volce with 
these eipght qualities. 
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wealthy kings, brahmins and householders. He 1s never vanquished by his adversarles. He 
has no defects In his faculties of eye, ear, nose, etc., and becomes a person without a peer. 


By abstaining from ïlI-will (wyapađa), the Bodhisatta becomes a pleasant person, lovely to 
behold and 1s admired by all. He Iinspires them easily with faith In him. He 1s Inoffensive 
by nature, abides only in loving-kindness and 1s endowed with great pOwer. 


By rejJecting wrong views and developing only right views, the Bodhisatta gains good 
companions. He does not commit evil even 1f he 1s threatened with beheading. Holding the 
view that he ¡is the owner of his deeds (kømzna), he does not believe In superstitious 
omens. He has firm confidence ¡in the True Dhamma, and steadfast faith in the 
Ommnisclence of the Enlightened Ones. (Just as a royal swan takes no delight in a dung 
heap) so does he take no delight in various creeds other than the ripht view (sưmưng-diffhi). 
He ¡1s skilled In fully comprehending of the three characteristics of Impermanence, 
unsafisfactoriness, and unsubstantiality. In the final existence when he becomes a Buddha, 
he gains the Unobstructed Knowledge (an—yarana-ñãna), (which knows all there 1s to know 
without any hindrance). Before gaining Buddhahood, he becomes the chief and foremost of 
beings in every existence he happens to be born in and attains the highest fortunes. 


“Morality 1s the foundation of all achievements. It 1s the origin, source of all the 
atftributes of a Buddha. It 1s the beginning of all the Perfections.” Reflecting thus 
and with highly adoring morality, the Bodhisatta develops power of mindfulness 
and comprehension 1n four matfers, namely, control of verbal and physical actions, 
resfraint of faculties, purity of livelihood, and use of the four requisites. He fulfils 
the observance of morality with due respect and care, considering gain and honour 
as a foe 1n the guise of a friend. 
(This is how Varitta-SIla ¡is observed.) 


How Bodhisattas observe Caritta-STla 


The Bodhisatta always welcomes good friends, greeting them with a gesture of respect 
and courtesy, by extending his clasped hands towards them and waits upon them. He 
attends personally on the sick and renders needful services to them. He expresses 
appreciation after hearing a Dhamma discourse. He speaks In pralse of the virtues of the 
virtuous. He bears with patlence the wrongs of others and recollects repeatedly only their 
services rendered to him. He reJoices in the meriforlous acts of others and dedicates his 
own good deeds to Supreme Enlightenment. He always abides without neglecting the 
practice of wholesome Dhamma. If he happens to commit a wrong doing, he sees 1t as such 
(without attempting to hide 1t) and confesses 1t to his Dhamma companions. He develops 
more and more the practice of Dhamma, going up higher and higher in the stages of 
affainmeIt. 


LikewIse, he 1s skilful and diligent in rendering services to beings In such matters that are 
agreeable to him and would benefit them. When they are afflicted with disease, etc., he 
tries fO g1ve relief to them as much as possible. When misfortune (vyasan4) befalls them, 
concerning relatives, wealth, health, morality and belief, he gIves them solace by dispelling 
theIr sorrow. He reproves righteously those who need to be reproved, only to take them out 
of evil and establish them In good. To those who deserve his support, he gives them a 
helping hand righteously. 

On hearing the supreme pracfices of the past Bodhisatfas, by means of which they gain 
maturity oŸ pãramI, cñga, cariya, and which are most đdifficult to perform, 1nconceivably 
powerful, and which definiely contribute to the happiness and welfare of beings, the 
Bodhisatfa 1s not frightened or discouraged at all. 


He reflects, “All the past great Bodhisattas, just like me, were only human beIngs; and yet 


36. Superstiious omens: đhaq sua mufamangala. Tipitaka P.M.D describes 1t as the meaning of 
akotuhalamangala (mentioned In the Commentary of the Cariya Pi/aka) which 1s explained as 
"belief held by the uninstructed In the auspiciousness of the five sense objJects when they 
happened to be seen, heard or touched under such and such circumsfances and conditions." 
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by dint of consfant training in moralify, concentration and wisdom they reach Supreme 
Enlightenment. Like those great Bodhisattas of the past, I too will undergo the complete 
traimng In morality, concentration and wisdom. In this way, after completing the same 
three traininss, I will ultimately attain the same goal of Omniscience.” 


Thus, with unrelenting diligence preceded by faith, he undertakes to complete the trainng 
1n morality, efc. 


Similarly, the Bodhisatta does not publicize his own good deeds, Instead he confesses his 
faults without concealing them. He has few wishes, 1s easily contented, enJoys seclusion, 
and 1s not given to socializing. He endures hardships, and does not crave for this or that 
obJect nor does he get agitated. He 1s not haughty, not Iimmodest, not scurrilous, and not 
gIven to loose talk. He 1s quiet, calm and free from such wrong means of livelihood as 
fraud. 


He ¡1s endowed with proper physical and verbal conduct and with his own subJects for 
meditation. He sees danger even in the sÏlightest fault and undertakes to observe well the 
rules of trainng. With no attachment to body or life, he has his mind directed only to 
atfainment of Omnisclence and Nibbana and ¡incessantly devotes himself to wholesome 
practices. He has not formed even the slightest attachment to body and life, instead he 
discards them. He dispels also defiling factors, such as 1ll-will, malice, etc., which will 
cause corruption of morality. 


He does not remain complacent with minor achievements but sfrives successively for 
higher attainments. By such endeavours, his achievements in /JZna, etc., do not get 
diminished or sfagnant at all but grow and develop more and more Into higher and higher 
sfaøes. 


LikewIse, the Bodhisatta helps the blind to reach the desired destination or directs them 
the ripht way. He communicates with the deaf and the dumb by signalling gestures (with 
his hands). He provides a chair or a vehicle to the cripple; or he carries them personally on 
his back to wherever they want to øo. 


He works hard so that those with poor faith may develop faith, the lazy may develop 
energy, the heedless, unmindful ones may develop mindfulness, the restless, worried ones 
may develop concentration and the Iignorant, uninstructed one may develop wisdom. He 
sftrIves to enable those troubled by hindrances to dispel such troubling factors and those 
oppressed by wrong thoughts of sensuality, 1ll-will and cruelty to remove such oppressing 
factOrs. 


To those who have helped him before, he shows his gratitude, greeting them with 
endearing words, honouring them 1n return with benefits similar fo or even greater than 
those bestowed on him. In time of their misfortune, he serves them as a boon companion. 


Understanding the natural đispositlon of varlous beings, he assists them to be free from 
what 1s unwholesome and to become established in what 1s wholesome. He assoclates with 
them, meeting their needs and wishes. (What 1s meant here 1s that he seeks theIr company 
and friendship to free them from evil and establish them In virtues by giving (đãng) to 
those who like gifts, by speaking endearing words (7øiya-vãcä) to those who like kind 
speech, by showing a life of usefulness (2/ha-cariya) to those who approve such a life, and 
by treating with a sense of Justness (samãnaffaí8) to those who wish to be treated like unto 
themselves.) 


Likewise, even with a desire to serve their Interest, the Bodhisatta does not hurt others 
nor quarrel with them. He does not humiliate them or make them remorse. He does not 
look down on others nor finding fault with them. He 1s humble when dealing with those 
who treat himm without arrogance but with humility. 


He does not keep himself completely aloof from others, but also avoids excessive 
famillarlty or association at the wrong time. He keeps company with only those worthy to 
assoclate with, at proper times and places. He does not speak 1Ïl of others in the presence 
of their friends nor praise those who are not on good terms with them. He does not 
cultivate Intimate friendship with those not appropriate to mix with. 
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He does not refuse a proper 1nvifation, nor does he Indulge in making excessive demands 
either; nor does he accept more than what he needs. He gives delight and encouragemernt to 
the faithful by giving a discourse on the merits of faith. Likewise, he gives delipght and 
encouragement to those endowed with morality, learning, øenerosity and wIisdom by giving 
discourses on the merits of these qualities. 


If the Bodhisatta, in an existence, happens to be accomplished In the attainments of /hãna 
and ø5hiññaã, by exercising these powers, he arouses fright in those beings who are 
negligent (in doing good deeds). By showing them, to a certain extent, the horrors 1n realms 
of misery, he gets those devoid of faith and other virtues esfablished in faith, etc., and 
ø1ves them access to the Buddha Dispensation. To those already endowed with faith, etfc., 
he helps them gain maturity In those virtues. 


In this manner, the Bodhisatas (C2ria-sia 1s like the “flood” of Iimmeasurable 
meriforious deeds, which grows bigger and bigger, one existence after another. 


(Thi is the method oƒ fulfilling the Perƒection oƒ Morality.) 
3. How The Perfection of Renunciation is fulfilled 


As already stated above, the Perfection of Renunciafion 1s the øgroup of consciousness and 
menfal concomitants which desire emancipation from sense pleasures and exIstences, which 
1s founded on mahäã-karuna and upãya-kosalla ñãna and which 1s preceded by the 
knowledge of disgusting and dreadful faults in them. Therefore, the Bodhisatta undertakes 
first to điscern the faults (as they truly are) in sense pleasures and existences by means of 
the knowledge of disgust and dread (ađÄïnava-ñãna). 


Thịs 1s how he discerns these faults: “Because household life 1s the dwelling place of all 
kímds of defilements, because there are Impediments, such as wife and children, etc., 
Testricting ones meriforious performances, because one gets involved and enfangled im 
multfarious acfivifles such as trading and cultivation, 1t Is not a proper place where 
happiness of renunciation can be achieved.” 


The sensual pleasures of men, like a drop of honey on the sharp edges of a sword, prove 
to be more harmful rather than enjoyable. Their enJoyment 1s short-lived, like a theatrical 
show seen only by Intermittent flashes of lightning. They are enjoyed only through 
perverted perception (which 1s disorderly) like the ornaments of a mad man. They are as 
decepfive as a camouflaging obJect, which conceals a heap of excrefa, as unsafIsfyIng as 
licking the moisture on the fingers. They are afflictive, damaging, like the gorging of food 
by a famished person, causing hordes of misfortune like the bait on a hook, causing đukkha 
1n the pasf, present and future like the heat of burning fires. They are being sticky like the 
gum of a plant (makkafa lepa). They form a means to conceal destructive obJects like the 
mantle of a murderer. Thus, discerning first the disadvanftages In sense pleasures and 
existences, and then the advantages of liberality from them, which Is Nekkhamma, the 
Bodhisatta fulfils the Perfection of Renunciafion. 


Snce going forth from household lie 1s the foundaton of the Perfection of 
Renunciation, at a time when there 1s no teaching of a Buddha, im order to fulfil this 
perfection, the Bodhisatta takes up an ascetic life under recluses or wanderers who uphold 
the doctrine of action (køwna-vãäaï) and the doctrine of efficacy of action (kriya-vaaäi). 
However, when an Enlightened One appears in the World, he Joins the Order of Bhikkhus 
1n the Dispensation of the Buddha. 


Having thus gone forth, he establishes himself in the vãria-s?ĩl4 and cãriffa-sila, as 
described above, and, in order to purify these s7/2s, he undertakes the ascetic practices 
(dhutangas)`”. 

The Bodhisatta, who has thus washed away the mental defilements with the clean water 
Of s74, fortifled by đu/anga practices becomes endowed with blameless, pure physical 
and verbal conduct. He shows contentment with any avallable robe, alms-food and 


37. Read explanation of đhuíañga practices In footnote #16. 
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dwelling. Having followed the first three of the four tradiions of the ørijyas” 
(ariyavamsaffaya), he strives to achieve the fourth one, the delight in meditation 
(bhayanãrãmad), by practsing an approprlate one out of the prescribed forty meditation 
subJects ti he attains the stages of Jhãna Access (Ứpacära) and Absorption (4ppanä). 
Atfainment of Absorption Jhãna 1s the Bodhisatta s complete fulfilment of the Perfection of 
Renunciafion. 


(Details on the forty subjects of meditation may be obtained from the Visuddhi-magga.) 
(This is the method of fulfilling the Perƒfection oƒ Renunciation.) 
4. How The Perfection of Wisdom 1s fulfilled 


As the lipght of wisdom cannot co-exist with the darkness of bewilderment (woha), the 
Bodhisatta, who 1s fulfilling the Perfection of Wisdom, avoids the causes of bewilderment, 
such as aversion to wholesomeness, (4zzí), laziness, stretching out ones limbs 1n 
drowsiness, etc., but applies himself with ardour to acquisition of wide knowledge, varIous 
kinds of /hãna, etc. 


Wisdom 1s of three kinds: 
(a) Suta-maya Pañña 


In order to bring Suta-maya Pañña, otherwise known as Bahu-sacca, to maturity, the 
Bodhisatta develops 1t through careful study, listening, learning, memorizing, 1nterrogating 
and Investigating with mindfulness, energy and wisdom preceded by ãva-kosalla ñãna. 
The whole of suía-maya paññã 1s made up of (1) the five aggregates, the twelve sense- 
bases, the eiphteen elements, the Four Truths, the twenty-two facultes, the law of 
Dependent Origination, the methods of Steadfast Mindfulness, etc., which constitute the 
factors of Enlightenment, as well as varlous categorles of Dhamma, such as wholesome, 
unwholesome, efc.; and (1) blameless, mundane forms of knowledge which promote the 
welfare and happiness of beings. In this way, the Bodhisatta develops sưía-maya paññã 
and becomes a man of wisdom who has delved Into the entire subJect of 1t himself and 
established others too 1n 1t. 


LikewIse, in order to serve the 1nterest of beings, the Bodhisatta develops the wisdom that 
arises Instantaneously to find suitable means, right on the spot (7anuppafttika pafibhãna- 
fñãng), which 1s also known as ãya-kosala ñãna. By means of this wisdom, the 
Bodhisatta 1s able to đistinguish the factors which will promote growth and prosperIty from 
those which wIll contribute to ruin and destrucfion 1n varlous undertakings of beings. 


(b) Cinta-maya Pañña 


Likewise, the Bodhisatta develops Cinfamaya Pañña by reflecting penetratingly on 
natural phenomena, absolute realities such as aggregates, efc. 


(Careful study, listening, learning, memorizing of natural phenomena such as aggregafes 
1S s⁄„fa-maya pañña. Thìnking first and then reflecting on these natural phenomena, which 
one has studied, learnt, memor1zed 1s Cintä-maya Paññã.) 


(c) Bhavana-maya Pañña 
LikewIse, the Bodhisata, who has developed the mundane kinds of thorough 
understanding of natural phenomena, such as aggregates, etc., by discerning their specIflic 
as well as general characterisfics, proceeds to perfect and fulfil the preliminary portion of 
the wisdom gained by meditatlon (bhãvanãmaya pañña), namely, the nine Insight 
Knowledge (vipassana-ñana) such as knowledge of condifloned things (sđmmasana-fñãna), 

their impermanence, unsatisfactoriness, being not-self, etc. 
By thus perfecting and fulfilling the Insight Knowledge, the Bodhisatta comprehends 
fully the external and internal obJects only as menfal and physical phenomena: “This group 
of natural phenomena, which 1s merely 7øZma-ripa, arises and ceases according to 


38. The four traditlons oŸ Ariyas: Ariyavamsaffaya, contentment with any kinds of robes, alms-food, 
dwelling and delight in meditation. 
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conditions. In reality there 1s no one who creafes or causes others to create. Nãma-ripa, as 
a reality, arises only to disappear and therefore 1s Impermanent. Ït 1s unsatisfactory because 
Of 1fs consfant arising and ceasing. It is uncontrollable, ungovernable, and 1s therefore nof- 
self.” Thus comprehending the real nature of both Imnternal and external obJects without 
distinction, he abandons attachment to them and helps others do as well. 


During the period preceding the attainment of Buddhahood, the Bodhisatta, through great 
compassion, helps beings step Into the three vehicles of practice (paƒipaíii), (by which, 
beings may gain maturity in the three kinds of Enlightenmenft) or reach maturity 1n their 
practice 1f they have already stepped Into them. 


As for himself, the Bodhisatta strives to achieve five kinds of mastery over mundane 
jhãnas and varilous aBhiññãs and with the great help rendered by the concentration 
associated with these /hđnas and abh¡ññãs, he reaches the pinnacle of Wisdom. 


(As to methods of developing the mundane /hãnas and a5h¡ññãs and the ten kinds of 
Knowledge of Insight, reference may be made to the Visuddhi-magga. Ít 1s especially to be 
noted, however, that in the Visuddhi-magsa, the development of Wisdom for a future 
Disciple 1s explained up to the stage of attainment of the Path. Here in this work, however, 
as 1t 1s Infended for the Bodhisatta who asptres to Enlightenmert, all the endeavours for 
development of medifation is preceded by mahã-karuna and upãwa-kosalla ñãna and stop 
short at the sixth stage of Purity of Knowledge following the Right Path (Pafipađã ñãna- 
dassana visuddhi) before the attainment of the Path also called the stage of Purity of 
Knowledge of the Path and Fruition (Nãna-dassana visuddhi). As regards the ten stages of 
Knowledge of Insight, the development of Wisdom 1s carried out as far as the first part of 
the Knowledge of Equanimity about Formatlons (Sankhara-upekkhã ñãna), g1ving attention 
only to the nine lower sfages of Vipassana Insight.) 


(Thịs is the method of fulfilling the Perƒfection oŸ Wisdom.) 
5. How The Perfection of Energy, etc., are fulfilled 


Just as a general, Intent on vanquishing his foes, sfrives ceaselessly, even so the 
Bodhisatfa, who seeks to overcome the enemies of defilement unaided and who wants other 
beings to make similar conquesfs also, works arduously all the time In fulfilment of the 
Perfections. 


Therefore the Bodhisata continuously reflects with mindfulness: “What have I 
accumulated In the way of requisites of merit and wisdom today? What have I done for the 
welfare of others today?” Reflecting thus every day, he works energetically to be of 
service to other beings. 

In order to help beings, he gives away generously his possessions Including his life and 
limb. Whatever he does bodily or verbally, he does so with his mind inclined towards 
Omniscience; whatever merit he accrues from such action, he dedicates to the atfainment of 
full Enlightenmert. 

He turns away, with a mind for emancipation, from objects of sense pleasures, even 1f 
they are of superlor kind or In small amount, not to speak of inferior obJects of sense 
pleasures or in abundant quantIty. 

In every undertaking, he develops and applles 24ya-kosalla ñãna. 

He always works assiduously for the welfare of beings. 

He bears with patience, all sense obJects, whether desirable or undesirable. 

He stands firm on truth, not deviating from 1t even at the stake of his life. 

He suffuses all beings, not making any discrimmination, with loving-kindness and 
compassion. Just as a father wishes to take upon himself the suffering of his children, even 
so he wishes to take upon himself all the suffering that would befall on beings. 

He reJoices In the meriforious deeds of all beings. He keeps reflecting on the øgreafness of 
Buddhas and the greatness of their powers. Whatever action he does, bodily or verbally, he 
does so only with his mind inclined towards Perfect Enlightenment. 
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In this manner, the Bodhisatta, being constantly devoted to meriforious deeds, such as 
dãna, etc., makes an Iincomparable accumulation of requisites of merit and wisdom day by 
day. 

Furthermore, having relinquished his own life and limb for the use and proftection of 
beings, he seeks ways and means and applies them for the alleviation of various kinds of 
suffering borne by beings e.g. hunger, thirst, cold, heat, wind, sun, efc. 


Whatever happiness he derives from removal of the said afflictions, the varlous physical 
and mental comfort that results from staying 1n delightful parks, gardens, mansions, pools, 
and forest abodes, the bliss of /Znïc attainments enjoyed by Buddhas, Paccekabuddhas, 
Ariya-savaka and Bodhisattas after renunciation, as he has heard from others, he wishes to 
make all this happiness available to all beings without distincfion. 


(AII the activiftles of the Bodhisatta, so far described, relate to those he engaged In 
before he has atftained /hãnas). 


When he has become accomplished ¡in /hanas, he endeavours to bestow the fruits of 
jhãnas he hìmself has enjoyed such as, rapture, calm, happiness, concentration, knowledge 
Of things as they really are, on beings so that they may also relish them even as he has done 
for himself. 


Furthermore, he sees beings engulfed and helpless In the great suffering of the round of 
rebirths (samsãra vafta dukkha), 1n the suffering caused by defilement (k/lesa dukkha), and 
1n the suffering caused by kamma formations (abhisankhãra dukkha) which keep beings In 
Sainsãra. 


This 1s how he sees the suffering beings: he distinctly sees beings, as Inmates In the 
realms of misery (ray4a), experlencing confinuous, intense agony for a long time, being 
cut up, severed, amputated, pulverized and subJected to fierce burning. 


He distinctly sees beings, as animals, undergoing great suffering through mutual 
animosIfy, oppression, causing 1njury, killing one another, or having to toil 1n the service of 
others. 


He distinctly sees beings, as ghosts, being enveloped In raging flames, consumed and 
withered by hunger, thirst, wind, sun, efc., eating on what has been vomited, on spittle, 
phlegm, etc., and throwing up their arms In lamenfafion. 


He distinctly sees some beings, as humans, ruined in their search for means of livelihood; 
suffering punishment, such as cutting off their hands, feet, etc., for crines commifted by 
them; horrible to look at, ugly, deformed; deeply mmersed 1n the mire of suffering, not 
distinguishable from the suffering of the Iinmates of øaya. Some humans, afflicted by 
hunger and thirst, due to shortage of food, are suffering Just like famished ghosts. Some of 
them, being numerically and materially weak, are vanquished by the more powerful, forced 
1nto theIr services and made dependent on their masters for therr livelihood. He sees thelr 
suffering not being different from those of animals. 


The Bodhisatta distinctly sees devas of the six realms of sensual pleasures (who are seen 
only as happy ones by humans) suffering from restlessness as they have swallowed the 
“poIson” of sense pleasures and burning with fires of greed, hatred and bewilderment, like a 
blazing pile of dry firewood stoked up with blasts of wind, with not a moment of peace and 
always struggling desperately, dependent upon others for mere exIstence. 


He distinctly sees the Brahmas of the Eine Material and Immaterial realms, after exIsting 
there for the long life span of eighty-four thousand mahã-kappas, succumb to the natural 
law of impermanence and finally plunge back Into unsurmounfable rounds of suffering of 
bịrth, ageing, and death, as do birds, propelled with tremendous energy, fly far Into space 
or like arrows shot Into the sky by a strong man. 


Seeing their suffering vividly in this manner, the Bodhisatta feels a sense of religIous 
urgency (savega), and suffuses all beings with loving kindness and compassion without 
discriminafion In the thirty-one planes oŸ existence. 

The Bodhisatta, who 1n this way accumulates, without I1nterruption, the requisites of 
Enlightenment by way of good physical, verbal and mental actions, strives thoroughly and 
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with constant perseverance 1n order that all the ãrzmïs may reach the height of fulfilment. 


Again, Energy, which 1s responsible for conveying him to Buddhahood, 1e., the 
reposiltory of Inconceivable, incomparable, extensive, undefiled, pure atfributes, 1s OỸ 
unthinkable might. Ordinary people dare not even hear about this energy of the Bodhisatfa, 
much less exercise 1t. 


To explain further: It 1s only through the power of this energy that the Bodhisatta 
develops, accumulates and fulfils the requisites of Enlightenment, which are the three 
aspiraflons towards Omnisclent Buddhahood with the thoughts of attaimng Buddhahood 
(Buddho bodheyyam), of achieving liberation (muifo moceyyam) and oŸ crossing the ocean 
Of sđnsãra (tiu~mo tãreyyam); (as has been described In Chapter VI. “What are the basic 
conditions of the øãrzmïs?”) the four grounds of Buddhahood??; the four ways of gaining 
friendship”°: the single function of compassion; reflection on the unique condifion for 
Buddhahood by realization of Buddha qualities; being untainted with craving, conceIt and 
wrong view concerning all things; perceiving all beings as his own dear children; not being 
wearled by suffering of s4sãra whlle sfriving for Buddhahood; relinquishing everything 
that could be given away; and In so relinquishing, not being concei(ed with the thoupht: 
“[here 1s none ¡in the universe ífo match me in generosity.”; applying oneself to 
development of higher morality, higher concentraion and higher wisdom; being 
unshakeable 1n the practice of these virtues; being Joyful, happy and delighted with 
meritorious deeds; being inclined to three forms of seclusion'; application to development 
Of /hãnas; being Insatiable with blameless đhamznas; teaching the Dhammas one has heard 
to others, out of goodwill; making great efforts to Inifiate meriforious deeds in fulfilment 
of the Perfections; unremitting perseverance 1ntensifiled by courage; remaining unperturbed 
by accusations and wrongs of others; being firmly established mm truth; gaining mastery 
over /Zøa attainments; achieving power 1n 4ðhiññãs; comprehending the three 
characterisics (awicca, đdukkha, anaffa); accumulating the requisites for the four 
supramundane Paths through practice of Steadfast Mindfulness (Sz/aƒfhãna), etc.; and 
becoming accomplished in the nine supramundane Dhammas”. All these endeavours to 
develop, accumulate and fulfil the requisites of Enlightenment can be made only with 
powers of Energy. Therefore, the Bodhisatta has, from the time of forming the asptrafion 
unfil atfainment of Buddhahood, worked to perfect his Energy thoroughly, 1incessantly, 
assiduously without any relaxation, so that it will enable him to advance to higher and 
hipher stages of distinguished Dhamma. 


When this forward-driving (parakkama) Perfecton of Energy has been fulfilled, the 
Perfections of Forbearance, Truthfulness etc., which follow 1t, as well as those of 
Generosity, Morality, etc.,, which precede 1t, become fulfiled since all of them are 
dependent on Energy for ther perfection. Therefore, fulfilment of the Perfection of 
Forbearance and the remaining ones should be undersfood 1n the same manner. 


Thus, benefiting others in varilous ways by relinquishing objects of offering, which 
contribute to the happiness of being, 1s fulfilment through øenerosIty. 


Non-destruction and protection of life, property and family of beings, not causing 
dissension, speaking endearing, beneficiadl words, eíc., constitute fulfilment through 
morality. 


LikewIse, performance of many beneficial acts, such as accepting the four requisites 
øIiven by beings and giving the gift of Dhamma to them, 1s fulfilment through renunciation; 
having skill in ways and means of promoting the welfare of beings 1s fulfilment through 


39. The Four grounds of Buddhahood. 

40. The four ways of gainng friendshp (sangahavaffiu); liberalty (đãna); kindly speech 
(peyyav/7a); beneficial action (affhacariya); treating others like Into oneself (samanaffaiA). 

41. Three forms of seclusion: kãya, ca, and uadhi-viveka; kaya-viveka means keeping aloof from 
companions; c/-vwiveka means being void of sensuous thoughts; +2đji-viveka means 
detachment from defilement. 

42. The nine supramundance Dhammas: The Four Paths, the Four Fruitions and Nibbana. 
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wisdom; striving with zeal, undergoing difficulties without slacking 1n the use of that skill 
1s fulfilment through energy; bearing with patlence all the wrong of beings 1s fulfilment 
through forbearance; not deceiving, not breaking the pledge of help to beings 1s fulfilment 
through truthfulness; remaining unshaken, even when his Interesfs suffer as a result of 
rendering service to beings, 1s fulfilment through resolution; contemplating repeatedly the 
welfare and happiness of beings 1s fulfilment through loving-kindness; being unmoved, 
when helped or troubled by others, 1s fulfilment through equanimity. 


Thus, the Bodhisatta endeavours for an accumulation of incomparable merit and wIsdom, 
not shared by common people, made for the sake of Infinie beings and his thorough, 
careful fulfilment of the basic conditions of the ørw7s, as mentioned above. All these 
undertakings may be taken In brIef as practising the PãrammT-sampdffi. 


11. Classification of The Pãramis 


To the question, “How many øãrzmïs are there?” the answer 1n brief 1s: There are thirty 
pãramïs, namely, ten Ordinary Perfections (Pram?), ten Higher Perfections (Upa-pãrami) 
and ten Highest Perfections (Paramattha pãramì). 

(With respect to Dãna, there Is Dana paramis, Dana Upa-paramï and Dana Paramattha- 
pãramiT; so also with regard to the nine remaining paramns, such as Sïla, Nekkhamma, etc., 
cach one 1s of three different kinds and therefore the original ten Paramis become thirty in 
all.) 


ParamI, Ủpa-paramI and Paramattha-param1 


To the questions “What 1s ParamI, Ủpa-päramI and Paramattha Parami?” the answer 1s 
provided in the Chapter on Miscellany in the Commenftary to the Cariya Pitaka. Therein, 
the Commenfator answers this question elaborately, øgiving differentf Interprefaftions, views 
and commenfs by diverse teachers. To reproduce them all in this work will cause only 
confusion to readers, so we shall give here only the decided view preferred by the 
Commentator Maha Dhammapäla Thera himself. 


(1) Giving away one's external obJects, such as wife, children, wealth and property, 1s 
Dãna Pãrami, giving up ones limbs, such as hands, feet, etc., is Dana Ủpa-pãramI; giving 
up one's life 1s Dana Paramattha-päramI. 

(2) LikewIise, observing a precept and not making a breach on account of one's external 
obJects, such as wife, children, wealth and property, 1s Sila paramI; observing a precept and 
not making a breach on account of ones limbs, such as hands, feet, etc., is Sila Upa- 
pãramT; observing a precept and not making a breach on account of one' s life 1s Sila 
Paramattha-param1. 

(3) Cutting off attachment to one's external obJects and going forth from household life 
1s NÑekkhamma Pãrami; cutting off attachment to one's limbs, such as hands, feet, etc., and 
going forth from household life, 1s Nekkhamma Ủpa-päramT, cutting off attachment to 
one's life and going forth from household life is Nekkhamma Paramattha-paramI. 


(4) Rooting out attachment to one's external obJects and deciding deliberately what 1s 
beneficial to beings and what 1s not 1s Pañña Pãrami; roo(ing out attachment to one's limbs, 
such as hands, feet, etc., and deciding deliberately what 1s beneficial to beings and what 1s 
not 1s Pañña Upa-pãramI; rooting out attachment to ones life and deciding deliberately 


what 1s beneficial to beings and what 1s not 1s Pañña Paramattha-param. 


(5) Striving to fulfil and become accomplished ¡in the aforesaid pãrz7n7s and those to be 
mentioned later Is Viriya ParamI; striving to fulfil and become accomplished mm the 
aforesaid a-pãrzmïs and those to be mentioned later 1s Viriya Upa-pãrami; striving to 
fulfil and become accomplished in the aforesald parzmaffha-pãramĩs and those to be 
mentioned later 1s Viriya Paramattha-pãram. 

(6) Bearing with patlence the vicissitudes, which endanger ones external obJects, 1s 
Khanti ParamI; bearing with patilence the vicissitudes which endanger one's limbs, such as 
hands, feet, etc., is Khant Ủpa-päramI; bearing with patilence the vicissitudes, which 
endanger one's life, is Khanti Paramattha-päramI. 
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(7) Not abandoning truth on account of ones external objects Is Sacca PãramT; not 
abandoning truth on account of one's limbs, such as hands, feet, etc., 1s Sacca Ủpa-päram; 
not abandoning truth on account of one's life 1s Sacca Paramattha-paramI. 


(8) Unshakeable determination in spite of destruction of one's external objects while 
holding firmly, that “Przm7s such, as Dãna, etc., can be fulfilled only with 1ndestructible 
determination” 1s Adhitthana ParamIT; unshakeable determination In spifte of destructlon of 
one's limbs, such as hands, feet, etc., is Adhifthana Ủpa-päramT; unshakeable determination 
1n spite of desfruction of one's life is Adhitthana Paramattha-param. 


(9) Not abandoning loving-kindness towards beings (continuous suffusion of beings with 
loving-kindness ) even I1f they have caused destruction to one's external obJects is Metfã 
ParamT, not abandoning loving kindness towards beings even If they have caused 
destruction to ones limbs, such as hands, feet, etc., is Mettã Upa-pãramT; not abandoning 
loving-kindness towards beings even 1f they have caused destruction to one's life is Metfã 
Paramattha-pãramI. 

(10)Maintainng a equanimous attifude towards beings and ther volitional activities, 
1rrespective of whether they have been helpful or harmful to ones external objects 1s 
Upekkhãa PãramI; maintainng a neutral attitude towards beings and ther voliional 
acfIvities, Irrespecfive of whether they have been helpful or harmful to one's limbs, such as 
hands, feet, etc., is pekkha Ủpa-pãramT; maintaining a neutral attitude towards beings and 
their volitional activitles, Irrespective of whether they have been helpful or harmful to one s 
life is Ủpekkha Paramattha-parami. 

In this way, Classification of the Pra7s should be understood. 

(Thịs is the Classification oƒ the Paramis.) 


12. What is The Synopsis of The Paramis 


To the question, “What 1s the synopsis of the Pãranïs?”” the answer 1s: 


The thirty pãras can be reduced to ten by grouping together those of same nature, (e.g. 
three kinds of Dãna Pãramï into one; three kinds of S72 Päram7 into one and so on). 
Similarly these ten pãramĩs may further be reduced to six by grouping together those of 
related nature, viz., Dana Parami, STla ParamI, Khanti ParamI, Viriya ParamI, Jhana ParamI 
and Paññã ParamI. 

This 1s how abridgement 1s made: Renunciation (Nekkhamma) means taking up an ascetIc 
le, /hãna and general meritoriousness. Here Nekkhamma as taking up an ascetic life 
should be counted as S72 Pãramĩ because they are of similar nature; In the same way 
Nekkhamma as jhãnas, free from hindrances (øfvarana) should be counted as JJhãna 
Paramr, and Nekkhamma as general meritoriousness belong to all the six Pramĩs. 


Truthfulness 1s of three kinds: Truthful speech (vacr-sacca); abstaining from falsehood 
(vưari-sacca) which 1s mental concomitant of Right Speech (Sưmmi-vãc8); and truthful 
wisdom (Øãa-sacca) which 1s mental concomitant of Wisdom (pañ7ađ). (Nibbana which 1s 
Absolute Truth (Paramaftha-sacca), 1s not relevant here.) Of these, wzc7-sacca and virafi- 
sacca being related to s7/⁄z should be counted as Sï!2 ParamT, ñãna-sacca being the 
concomifant of wisdom should be counted as Pañña Pãram1. 

Mectta Paramĩ which 1s similar In nature to .Jhãna Pãramĩ 1s thus included ïn the latter. 

UUckkhã Paramĩ consists of concomitant of” Ta#ramajjhaftadt and Paññã, 
Tatramajjhaftafã should be counted as the Jhãna PãramT to which 1t 1s related; and 
concomitant of Pzñña which 1s the same as Wamupekkhä should be counted as Paññaã 
ParamI. 

Adhithana Paramïr should be included ¡in all the Six Paramis of Dana, Sila, Khanfi, 
Viriya, Jhãna and Pañña. (Unshakeable determination in performance of Dãnz should be 
counted as Dãna Parzmï, likewise, unshakeable determination in mattfers related to S?4, 
Khanmf, Viriya, Jhãna and Pañña should be included in their respective Pãrams.) 


Advantages of pairing The Six PãramIs 
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Frrst of all, the six abridged pãrzmĩs, namely, Dãna, Sila, Khamf, Viriya, Jhãna and 
Paññaä, could be formed Into fifteen pairs as follows: 


(a) Dana and Sïla, (h) S74 and Jhãna, 

(b) Dãna and Kharmfĩ, () Sia and Pañña, 

(c) Dana and Viriya, () Khamí and VTriya, 

(đ) Dãna and Jhãna, (k) Khanứ#r and ./'hãna, 

(e) Dana and Pañña, (D Khamfr and Paññã, 

(Ð Sa and Khanứ, (m) ƒï7riya and Jhãna, 

(g) Sa and VTriya, (n) 7riya and Pañña, and 


(o) Jhãna and Pañña, 


The Bodhisatta accomplishes through the palr of: 


(a) Dana and Sïla, the double merit of doing what is beneficial to others and of 


abstaining from what 1s harmful to them; 


(b)_ Dãna and Khaørï, the double benefit of non-greed and non-hatred; 


(c)_ Dana and Vïriya, the double merit of generosity and learning; 


(d)_ Dana and Jhãna, the double merit of abandoning sensual desires and 1lI-w1ll; 


(e) Dana and Pañña, the double merit of concentration and insight meditation; and 


also the double merit of learning the Text Pariyaffi and meditation; 


Sila and KhamfT, the double merit of purity of bodily and verbal conduct and purIty 
of mental disposition; 


Sa and Vïriya, the double merit of Concentration and Insight Meditation; 


Sila and Jhãna, the double merit of abandoning vifikkœmna kilesa and pariyu{thãna 
kilesa; (VIiikkama kilesa 1s defilement which produces evil actions in deed and 
WOTd; 1t is removed by si/4. Pariyuffhana kilesa 1s defilement which is violently 
active only In the mind; 1t is removed by /hãna); 


Sia and Pañña, the double giít of harmlessness (œbhaya đãng) and gIt of 
Dhamma (Dhamma đãng), (the giít of harmlessness 1s possible only when 
endowed with s72; and gift of Dhamma, when endowed with øañ2); 


() Khanĩ and Virija, the double qualfy of patience and perseverance; (the 


Vicissitudes of life can be withstood only with forbearance; and 1t is only when 
there 1s energy that meriforious deeds are performed with zeal and enthusiasm); 


() Khamf and Jhãna, the double benefit of abandoning hostility that arise out of IlI- 


will and of favouritism that arises out of greed; (without Kha? one 1s opposed fo 
undesirable aspect of the world out of ill-will; without /hãna one 1s overwhelmed 
by desirable aspect of the world out of greed); 


(D_ Khanfĩ and Pañña, the double benefit of comprehending the voidness of the soul 


(m 


(n 


) 
) 


1n #ãma-rữpa and oŸ penetrative 1nsight Into Nibbana; 

Viriya and Jhãna, the double benefit of effort (paggaha) and balanced state of 
mind (avikkhepa); 

Viriya and Pañña, the double benefit of being a refuge of beings and that of 


himself (refuge of beings by means of ƑVïriya; refuge of self by means of Paññna); 
and 


(o) Jhãna and Pañña, the double benefit of concentration and Insight Meditation. 


Advanfages accruing from Triads 


(Similarly, there are advantages of grouping the Paramis into triads.) 


The Bodhisatta accomplishes the triple benefit of: 


(I) abandoning greed, hatred and bewilderment, the three roots of demeriforIousness, 
throuph the triad of đãna, sila and Khamf; 
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©xtracting of essence from one's wealth, from one's physical body and from ones life; 
(being associated with five enemies, wealth and property are void of Intrinsic values; 
therr real worth 1s giving them away (đZna); being subJected to various i1lls and 
allments, the body 1s devoid of substance; 1ts real essence 1s observance of precepts 
(s72); ulũmately ending up in destruction, life is devoid of subsfance; 1fs real essence 
1s development of Insight Meditation. The Commentary on the Kanha Jãfaka of the 
Dasaka Nipafa gives an account on these subJects); 


the meritorious deeds of đãna, sila, bhãvang throupgh the triad of đãna, s?la and hãng; 
three kinds of gift, namely, the gift of material obJects, the gift of harmlessness and 
the gift of Dhamma, through đãna, s7ia and pañña, (through đãna, the gIÍt of material 
obJjects 1s accomplished; through s772, the gIft of harmlessness and through pañña, the 
gift of Dhamma). 


In this way, gaining of triple, quadruple benefits through the remaining triads and tetrads 
may be understood as 1s appropriate in each case. 


Method of enumerating The Six Param1s by including Them in The Four Foundations 
(A dhitthana)° 


Having shown how the Ten Pãrzmĩs could be condensed Into six by combining similar 
ones, 1t could be shown again how the Six can be Included in the Four Foundations: 


() Foundation of Truthfulness (Saccadhiffhana) means: Nibbana which ¡s Absolute 


Truth (the Paramaftha Sacca) together with Initial practices which leads to Nibbana 
(pubbabhãga pälipada), namely, truthful speech (vacf-sacca), abstention from 
falsehood (vữafi sacca) which 1s mental concomitant of right speech (samnäã-vãcä) 
and truthful wisdom (ñãna-sacca) which 1s mental concomitant of wisdom (pañ7na). 
(The vacï-sacca, virafi-sacca and ñãna-sacca form a supporting foundation for the 
Bodhisatta to stand on, In the course of existences during which the 7ã7đ7m7s are 
fulfilled and in the existence when he becomes a Buddha. Nibbana as Paramattha 
Sacca forms a supporting foundation on which he stands when he becomes a Buddha. 
Hence they constitute Saccadhi†thana.) 


(1) Foundation of Abandonment (Cagãđhif†hana) means: abandonment and uprooting of 


all mental defilements without any remnant, by means of arahaffa-magga and 
forsaking, 1n the Imtial stage while still a Bodhisatta, of sense objects and sense 
desires through fulfilment of the øãrzmïs, such as đãna, etc., (While fulfiling the 
pãramïs as a Bodhisatta, he 1s not able to abandon and uproot mental defilements 
wifhout any remnant. He can only forsake sense obJects as far as possible through 
Dãma Pãramĩ, etc., and put away sense desires temporarlly (/œđdanga-pahãna) and to a 
distance (vikkhœmbhana-pahãna). Only 1n this way can the Bodhisata build a 
supporting foundation to stand on. Only when he achieves arahaffa-phala and 
Omniscience and becomes a Buddha 1s he firmly established on the foundation of 
complete abandonment and uprooting of defilements without any remnant. Therefore, 
complete abandonment and uprooting of defilements by means of arahaffa-magsa and 
putting away sense objects and sense desires temporarily or to a distance consfifute 
Cagadhifthãna). 


(1) Foundation of Tranguillity (pasamadhiffhana) means: complete calming of all the 


“fever of defilements” by means of arahaffa-magga, allaying the suffering ím the 
cycle of rebirths when Nibbana is realized, and putting away the “fever of 
defilements” temporarily or to a distance through fulfillment of the pãrmïs, such as 
dãna, etc., while still a Bodhisatta. (While fulfilling the pđrømïs as a Bodhisatta, the 
“fever of defilements” and suffering in the cycle of rebirth have not completely 


4. 


Foundaton (zđhãana): We have translaed previously ađjfhãna as “resoluion`” or 
“determination", but these words are not applicable here and 'foundation' seems more approprlate 
1n this context. P.E.D gives adhiffhãma also “in the sense of fixed, permanent abode” besides 
“decision, resolution, self-determination, efc.” 
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subsided yet. Therefore, through the øØãrđmïs, such as đãna, etc., which form the 
means of allaying them, the Bodhisata puts away the “fever of defilements” 
temporarily or to a distance. By such practices only, the Bodhisatta builds for himself 
a temporary supporting foundation to sfand on. lí is only when he attains Buddhahood 
that he 1s firmly established on the supporting foundation through complete removal 
of the “fever of defilements” and of the suffering in the cycle of rebrrths. Hence, 
calming of the “fever of defilements”, and of the suffering In the cycle of rebirths 
constitute pasamadhifthana. ) 


(v) Foundation of Wisdom (Pañfñadhiffhana) means: the arahaffa-phala Insight, 
Ommiscience and all kinds of wisdom, such as ãya-kosalla ñãna, etc., which have 
arisen earlier in the menfal continuum of the Bodhisatta. (In his existences as a 
Bodhisatta, he remains with the earlier forms of wisdom such as ãya-kosalla ñãna. 
etc. It Is only when he attans Buddhahood that he 1s firmly established on the 
supporting foundation of arahaffa-phala Insight and Ommnisclence. Hence all the 
various kinds of aforesaid wisdom constitute Pañfñãdhiftfhana). 


For the ignorant common worldlings, who have only sense obJects and sense desires fO 
rely on, these sense obJects and sense desires constitute their foundation. As for the 
Bodhisatta who clearly sees danger 1n them, he establishes himself on the four supporting 
foundations of sacca, cãga, upasama and pañña, which lead from these sense obJecfs and 
sense desires to freedom, which 1s Nibbana. Therefore, these four factors constitute the 
supporting foundations for the Bodhisatta. 


How FEulfilment of The Four Adhitthanas takes place in The Mental Continuum of The 
Bodhisatta 


After recelving the definie prophecy of atfaimng Buddhahood, the Bodhisatta 
1nvesfigates the øãrzmïs by means of Perfection-investigating Wisdom (Päram1-pavicaya 
ñãna). Having done so, he makes a vow to fulfil all pãramïs, then he proceeds to fulfi 
them all in keeping with this vow. Thus Saccadhifthana becomes manIfest In the mental 
conftinuum of the Bodhisatta. 


'While pãramïs are being fulfilled, there occur abandonment of defilements, which oppose 
them, and there also occur abandonment of sense objects and sense desires. Thus, 
Cagädhifthãna also becomes manIfest. 


As there Is extinction of defilements by virtue of pamis, Upasamadhifthana also 
becomes manmIfest. 


Through these same ørz7mïs, the Bodhisatta becomes endowed with ?ãya-kosalla ñãna 
and Pañfñiadhiffhana also becomes manIfest. 


(What 1s meant here 1s: whenever he fulfils the Ten Przmĩs or the Six 
Pãramis, or whenever he performs a meriftorious đeed related to øãrđm1s, 
there become manifest In the menfal contnuum of the Bodhisatta: (1) 
Saccadhi††thana, which 1s the endeavour without fail, to implement the vow 
he has made; (1) Cagãđhiffhãna, which 1s the abandonment of defilements, 
which oppose øpãrưm7s; (11) Upasamadhifthana, which 1s the extinction of the 
defilements; and (Iv) Paññadhithana, which 1s the skill In ways and means 
for promotion of welfare of beings. Therefore the six pãrđmïs can again be 
condensed Into the four adiƒfhãnas 0Ÿ sacca, cãga, upasama and paña.) 


'When a person, engaged 1n a blameless business venture, finding 1t profifable as intended, 
he keeps pursuing that venture with increasing ¡industry and vigour. Here the profit 
accruing from the Imitial business venture 1s the cause; Increasing industry and vigour 1n the 
pursuance of If 1s the effect of that cause. 


In a similar manmner, when the Bodhisatta undertakes to perform blameless merIforIous 
deeds of pãrzmmï, he comes to enjJoy the benefit of these meritorious deeds in the form of 
the four ađƒfhanas, namely, the sweet taste of ƒacT-sacca (“Saccam have sãdHfaram 
rasanam”, Yakkha Samyufífa); the abandonment of defilement (cãga); extinction of the 
“fever of defilements” („nasama), and uoãya-kosalla ñãna. He keeps on performing these 
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meriforious deeds oŸ pãramT with Increasing 1ndustry and vigour, existence after existence. 
Here, the benefit of these meriforious deeds, in the form of the four zdiƒfhana, 1s the 
cause and the meriforious deeds of pãrzmĩ repeated with Increasing Industry and vigour are 
the effect of that cause. It should be understood that occurrence of meritorious deeds of 
pãramT and occurrence of the four ađj/ƒfhãnas are one and the same thing expressed In 
different words. 


To describe them in detall: 


()  While in the course of performing the good deeds of Dãna Pãrami, the Bodhisatta 
comes to enjoy the benefits accruing from (a) Sœccädhiffhana, which 1s performance of 
an act of Dãna without fail in accordance with his vow: “I wIll make an offering when 
I see someone seeking gIfÍts”; (b) Cgãdhifhana, whiích 1s abandonment of 
demeritorIous stInginess, etc., which oppose generosIty; (c) Jasamadhi†thana which 1s 
extinction of greed for gifts' mafterials, of hatred (which occurs to those who are 
reluctant to make gIfts) towards those who come for gIfts; of bewIlderment as to dãna; 
bewilderment tends to occur when one 1s not used to making gIfts); of fear of waste 
which arises in unwilling givers when they see loss or destruction of gIfts` materials 
brought about somehow or other; (d) Paññadhi†thana which 1s offering gIfts befittingly 
at the proper time as pÏlanned, and preceded by wisdom. 


Having enJoyed the benefit of these four ađ”/ƒhãnas, the Bodhisatta keeps on developing 
the Dãna Pãramĩ more earnestly. 


(1) Likewise, while in the course of fulfilling the S72 Paramrĩ, the Bodhisatta comes to 
enjoy the benefit accruing from (a) Saccãdhiffhäana, which 1S non-transgression of 
precepts In accordance with his vow (b) Cagãdhi††hana, which 1s abandonment of 
Iimmoral unwholesome volition, and demeritorlousness; (c) pasamadhi†fhäana, which 
1S exfinction of harm caused by wrong deeds; (d) Pañfñadhi††thana, which 1s wisdom 
playing a dominant role. 


Having enJoyed the benefit of these four ađ”/fhanas, the Bodhisatta keeps on developing 
the Sa Paramĩ more earnestly. 


(1ñ) While In the course of fulfilling the Khanf Paramrĩ, the Bodhisatta comes to enjJoy the 
benefit accruing from (a) Saccãdhif†hana, which 1s practice of forbearance without fail 
in accordance with his vow; (b) Cgãdhifhana, which 1s abandonment of wrong 
thoughts caused by wrong deeds and words of others; (c) Upasamadhifthana, which 1s 
extinction of violent anger; (d) Pafññadhiffhäana, which 1s wisdom playing a dominant 
role. 

Having enjoyed the benefit of these four ađh¡/£hãnas; the Bodhisatta keeps on developing 
the KhanHĩ PãramT more earnestly. 


(v) While in the course of fulfiling the Viriya Parami, the Bodhisatta comes to enJoy the 
benefit accruing from (a) Sưccãdhiffhana, which 1s working for the welfare of others in 
accordance with his vow; (b) Cagãdhif†hana, which 1s abandonment of slackness and 
mnefficlency; (c) jpasamadhiffhana, which 1s extincion of harm caused by 
demeritoriousness; (d) Pañfñadhi††thana, which 1s w1sdom playing a dominant role. 


Having enJoyed the benefit of these four đh¡/£hãnas; the Bodhisatta keeps on developing 
the Viriya Pãramĩ more earnestÌy. 


(v) While in the course of fulfilling the jhãna Paramrĩ, the Bodhisatta comes to enjoy the 
benefit accruing from (a) Saccädhiffhana, which 1s thinking deeply about and seeking 
the welfare of the world in accordance with his vow; (b) CØgãdhifthana, which 1s 
abandonment of demeritorious hindrances (#yaranas); (c) Upasamadhifthana which 1s 
peace of mind; (d) Paññadhiffhãna which 1s wisdom playing a dominant role. 

Having enJoyed the benefit of these four ađ”/ƒhãnas, the Bodhisatta keeps on developing 
the ./Jhãna PãramT more earnestly. 


(v) While in the course of fulfilling the Pañña Parami, the Bodhisatta comes to enJoy the 
benefit accruing from (a) Sœccãdhiffhana, which 1s skill in means and ways of 
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promoting welfare of others in accordance with his vow; (b) Cagãdhiffhana, which 1s 
abandonment of wrong paths and actions; (c) Upasưmadhif†hana, which 1s extinction of 
all forms of worries and anxIeties caused through one's Ignorance; (d) Pañfadhi†thana, 
which 1s wisdom playing a dominant role. 


Having enJoyed the benefit of these four ađ”/fhanas, the Bodhisatta keeps on developing 
the Paññã PãaramT more earnestly. 


In this manner, with every act of merit in fulfilment of pãramïs, there occur the four 
adhi††thanas; hence 1t 1s said that the Six Pãramïs may be included in the Four 4đh/ƒfhãnas. 


The Four Adhifthanas counted as A Single Adhitthana 


Just as the Six Przmĩs are included in the Four 4đJiƒfhãnas, so also each of the four 
adhifthãnas may be counted as embracing the remaining three. This 1s how 1t 1s effected. 

Like Saccadhitthana, Cagadhifthana, Upasamadhifthana and Paññadhi††thana being of the 
nature of faithful performance In keeping with the vow may be included in Szccãdhifthäna. 

Like Cagadhifthana, Saccadhifthana, Upasamadhifthana and Paññadhi††thana being of the 
nature of abandonment of opposing factors and being the result of total relinguishing may 
be included in Cagadhifthana. 

Like Upasamadhitthana, Saccadhifthana, Cagadhifthana and Paññadhi††thana being of the 
nature of extinction of all the heat caused by one's deeds and defilements may be Included 
1n Unasamadlhitthana. 

Saccadhitthana, Caeadhifthana and Upasamadhifthana, following paññã as their leader, 
may be Included in Paññadhifthana. 


How The Adhi(thanas bring Benefits 


Thus all the pãramïs have ther commencement with Saccädhifhana; they become 
manifest through Cagađhiffhana; they grow and prosper through pasamadhithana, and by 
means of Pañfñadhithana, they distance themselves from defilemenfs and become purified 
of all of them. 


Furthermore, in the first phase of the p#ramïs, Saccãädhifthana plays a leading role; only 
with Saccadhifthana, fulfilment of the pãramïs can be commenced. In the middle phase, 
Cagadhifthãna takes the leading role; having commenced the fulfilment of the øãramĩs with 
Saccadhitthana, 1t 1s continued 1n the middle phase by sacrificing totally one's body and life 
for the welfare of others through Cãgađhif†hana. In the final phase, Upasamadhifthana 
takes over the leadership; only with the extinction of all the suffering of samsãra, the task 
of fulfiling the pãra7nïs comes to an end. 


Pafñiñadhiffhäna 1s supreme throughout all the three phases of the beginning, the middle 
and the end. Only with pzññaã can fulfilment of the pãramïs be commenced, total sacriflce 
of one's body and life can be made and final extinction of suffering of sa#sãra can take 


place. 


All the four øđhi/fhãnas constantly promote welfare of oneself and of others and cause 
one to be highly revered and loved by everyone. Of these four, through Sœccaädhiffhana and 
Cagädhifthãna, the Bodhisatta, as a layman, benefits others with materlal gIft; and through 
Upasamadhitthana and Pañfñadhifthana, the Bodhisatta, as an ascetic, benefifs others with 
the gift of Dhamma. 


How Fulfilment of The Four Adhifthanas takes place in The Bodhisatta's Last Existence 
when He becomes A Buddha 


Preliminary note: In stating different views of varlous teachers In the treatises, they are 
mentioned as #ke vãäa or 4ññe vãda when these teachers have qualifications worthy to be 
the author's teacher; when they have qualifications equal to his, the author describes their 
views as 42are vãda; when they are inferior to him, he refers to thelrs as Kec¡ vaäa. 


This traditional way of recording 1s handed down generation after generatlon: ke or 
Aññe means those worthy to be the author s teachers; ⁄472re means those with qualifications 
equal to those of the author, and kec¡ Implles those Inferior to him. 
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As to how the fulfilment of the Four 4đhihanas takes place in the Bodhisattas last 

existence, eke teachers maintain that the Four 4đ/fhanas are already fulfilled at the time 
when the Bodhisatta 1s conceived. (Just as the Bodhisattas conception takes place 1n his last 
existence only when the øãrzmïs are completely fulfilled, so also does 1t take place only 
when the Four 4đh/ƒfhãnas reach complete fulfilment.) 
Explanation given by these eke teachers: Having completely fulfilled the Paññadhif†thãna at 
the time of descending Into his mother's womb, while remaining there for ten months and 
when emerging from 1t, the Bodhisatta 1s bound to possess mindfulness and clear 
comprehension. 


Ordinary worldlings are not aware of their descending Into their mothers womb, 
nor are they aware of remaining there and emerging from 1t at birth. The eighty 
future Disciples are aware of descending Into their mothers` wombs, but they are 
not aware of remaining there or of emerging from them; the two future Chief 
Disciples and future Paccekabuddhas are aware of their descending 1nto their 
mothers” wombs, and of remaining there, but not of emerging from them at birth. 
True, these future Chief Disciples and future Paccekabuddhas, when the time 
draws near for their births, are flung in a tumble by Internal pressure of the womb 
towards external gemfal orifice, as 1ƒ plunged Into a very deep chasm. Then they 
undergo extreme suffering in emerging from the gemfal orifice, Just like the big 
elephant would 1ƒ It were to push 1s way through a keyhole. Therefore, these 
future Chief Disciples and future Paccekabuddhas are unable to know that they are 
emerging from their mothers" wombs. In this way, one should have a deep sense of 
religlous urgency by contemplating the extreme suffering of conception 1n the 
mothers womb with the thoupht: “Even such personages, who are accomplished in 
the øãrnïs, are subJected to Intense suffering on such an occasion!” 


The future Buddhas, however, are conscious of all the three events of descending 
1nto the mothers womb, of remaining there and of emerging from 1t at birth. The 
1nternal pressure 1s not capable of turning them topsy-turvy in the womb. Ôn theIr 
birth, they always emerge from the mothers womb with both hands stretched out, 
eyes open, and standing firmly and stratipht. Apart from the future Buddhas, there 
1s no single being who 1s mindful of these three events. Therefore, at the time of 
their taking conception 1n the mothers womb, and at the time of bírth, the ten 
thousand world-systems shook violently (Commenfary to the Digha Nikaya, 3rd 
volume). 


Having completely fulfilled the Søccadhifhana, as soon as he 1s born, the 
Bodhisatta goes forward taking seven steps towards the north, and surveying boldly 
all the directions, makes a truthful utterance three times without fear, like a lions 
roar: “[ am the foremost In the world (ageo ham asmi lokassa); ÏÌ am the most 
eminernt in the world (/ef(ho ham asmi lokassa); ÏÌ am the most praise-worthy In the 
world (seftho ham asmi lokassa)." 


Having completely fulfilled the pasamadhiffhana, when he sees the four signs of 
the old man, the sick man, the dead man and the ascetic, the arrogance due to 
youthfulness, healthiness, longeviy and wealthiness ceases in the mental 
continuum of the Bodhisatta, who has deep understanding of the four epitomes of 
Dhamma (Dhamưmudđesa), namely, how this body Is oppressed by old age, 
allments, death and how escape from servitude of craving for pleasures and wealth 
1s Impossible unless there 1s complete detachment from 1t (as given ímm the 
Ratthapäla Sutta)'. 


Having completely fulfilled the Cagadhifhana, the Bodhisatta leaves behind, 
without any concern, all the royal relatives and kinsmen; he also abandons the 
kingship he has been enJoying and the sovereignty of a Universal Monarch which 


44. Ratthapala Sutta: The eighty-second Sutta of the Majjhima NÑikaya. 
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1s about to come within his ørasp. 


This is the Imnterpretation by ke teachers. The Commentator, Venerable Maha 
Dhammapäla, gives no comment on this eke vãäa. 
Keci vada 
According to kec¡ teachers, the Four 4đ///hãnas are completely fulfiled only on the 

occasion when Buddhahood 1s attained. Their interprefation 1s: When he becomes a Buddha 
(attainng arahaffa-magsa ñãna and Ommisclence) through the past accumulation of 
Saccädhi††thãna 1n accordance with his vow, he penetrates the Four Noble Truths; hence the 
Saccadhifhama 1s fully accomplished then. Through the past accumulaton of 
Cagaãdhifthãna, he eradicates all the defilements; hence Cøeadhif£hãna 1s fully accomplished 
then. Through the past accumulation of Upasamadhifthana, he achieves the most sublime 
Peace of Nibbana when he becomes a Buddha, hence 7asamadhifhäana 1s fully 
accomplished then. Through the past accumulation of. Pañfñadhi‡thana, he achieves the 
unobsfructed knowledge of all there 1s to know (anãvarana ñãna); hence Pafñfiadhifthana 1s 
fully accomplished then. 


This 1s the Interpretation by kec¡ teachers, on which the Commentator, Venerable Maha 
Dhammapala, remarks: “Their sfatement 1s imperfect because 415hisambhodhi, which 1s 
arahatta-magga ñãna or Omnisclence, 1s purely Absolute Reality; because 2asưma- 
dhi†thãna means extinction through non-arising of the suffering of swsãra or Complete 
Peace; and because this 1s attainable only on realization of NÑibbana (Parinibbana).” 


Aññe vada 
4ññec teachers, however, say that the Four 4đhi//hanas are completely fulfilled on the 


occasion the discourse on the Wheel of Dhamma (Dhamma-cakka) 1s taught (when the 
Buddha develops the Knowledge of Teaching, Desanã Nãna.). 


Thịs 1s how aññe teachers explain their view: The menfal continuum of the Buddha, who 
has in the past made an accumulation of Saccädhiffhana, becomes accomplished In 1t by 
teaching the Noble Truths in three modes® of sacca-ñãna, kicca-ñãna and kafa-ñãna with 
regard to each of the Four Noble Truths. The menfal continuum of the Buddha, who has In 
the past made an accumulation of Cagãdhi/fhäãna, becomes accomplished in it by making 
the great offering of the True Dhamma. The mental continuum of the Buddha, who has in 
the past made an accumulation of Upasamadhiffhana, becomes accomplished In 1t by 
having attaned Himself the Peace of Freedom from defilements and causing others fo 
aftain the same like Himself. The mental continuum of the Buddha, who has in the past 
made an accumulalon of Paññadhiithana, becomes accomplished ¡in 1t by full 
comprehension of the propensifies and latent tendencies of beings. 


Thịs 1s the Interpretation by aññe teachers, on which the Commentator, Venerable Maha 
Dhammapäla, remarks: “The statement of zññe teachers 1s also imperfect because the Four 
Adhifthanas become completely accomplished only when the dutiles of a Buddha (Buadha- 
kicca) are over; with the teaching of Dhammacakka Discourse, the Buddha has Jjust begun 
performing His duties; He has not yet finished them. Hence the statement of zaññe teachers 
remains incomplete.” 


Apare vada 
Apare teachers maintain that the Four 4đJ//hanas are completely fulfilled on the 
occasion when Nibbana 1s fully realized (Parimbbana). 


This 1s how the aøare teachers explain their view: Of the four aspects of Saccadhifthana, 
Nibbana as Paramaffha Saccadhifthana 1s paramount; 1(s function 1s not yet complete by 
mere aftainment of arahaffa-magga through extinction of defilements (&k7lesa-parinibbana). 


ls function 1s complete only when existence comes ífo an end with extinction of 


45. Three modes: sưcca-fñãna: the knowledge that it is the truth; &/cca-ñãna: the knowledge that a 
cerfain function, with regard to that truth, has to be peformed; &zía-ñãna: the knowledge that the 
function, with regard to that truth, has been performed. 
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aggregates (khandha-parinibbana). Ìt 1s only then that Saccadhi†hana becomes perfect. At 
that time, because all the four aggregates, namely, the agsregate of sense desire 
(kamupadhi), the aggregate of body (khandhupadhi), the aggregate of defilements 
(kilesupađhi) and the aggregate of volitlonal activitles (abhisankharipadhi) have been 
rejJected, C2gađhiƒfhana becomes perfect. Then because all the mental formations cease, 
Upasamadhifthana becomes perfect. At that time too, because all the purpose of wisdom 1s 
achieved, Paññadhijfhäna becomes perfect. That 1s the view of aøare teachers. W¡ithout 
making any criticism of their view, the Commentator, Venerable Maha Dhammapäla, gives 
his own Interpretation as a supplement to i(: (a) Perfection of Saccadhi††hana 1s particularly 
evident at the time of (the Bodhisattas) bírth; (b) Perfection of Paññadhifhana 1s 
particularly evident at the time of his Enlightenment; (c) Perfection of Cagadhif†hãna 1s 
particularly evident when he makes the great gift of Dhamma by delivering the Discourse 
on Dhammacakka; (d) Perfection of pasưmadhiffhana 1s particularly evident when he 
realizes Nibbana. 


To summarise the various views of different teachers: 


()_ Eke teachers say that the Four 4đ//fhãnas become perfect on the first occasion when 
conception takes place 1n the last existence. 


(H1) Kec¡ teachers say that the Four 4đJ/fhanas become perfect on the second occasion 
when Enlightenmernt 1s afftained. 


(11) 4ññe teachers say that the Four 4đj/fhãnas become perfect on the third occasion when 
the Discourse on awmnacakka 1s delivered. 


(1v) Apare teachers say that the Four 4đ//hanas become perfect on the fourth occasion 
when Nibbana 1s realized. 


Following the tradition of authors who express last In their works the view they endorse, 
the Venerable Maha Dhammapala mentions last the aare vãda because he approves of 1 
and accep(s it with a supplementary remark which 1s: “The Four 4đ4///hãnas become 
perfect only on the fourth occasion when Nibbana 1s realized as sfated by apare teachers. 
However, it 1s particularly evident that Szccãdhifhãna 1s perfect at the time of the firsf 
event; Pañfñadhifthana, at the time of the second event; Cagãdhiffhana, at the time of the 
third event; and Upasamadhi†thãna at the time of the fourth event.” 


Benefits of The Adhitthanas 


Through Søccaädhiffhana, purificatlon of morality is effected; through Cagaädhifthana, 
purification of Iivelihoods; through pasưmadhifthana, purification of mind; and through 
Pañfñadhifthana, pur1f1Ication of knowledge. 


In addition, through Sœccadhifthana (because he does not deviate from truth), he does not 
follow the wrong course of hatred; through Caeadhifhãna (because he 1s not attached to 
sense objects), he does not follow the wrong course of greed; through Upasamadhitthana, 
(because he 1s faultless and) since there 1s nothing to be afraid, he does not follow the 
wrong course of fear; and through Pañfñadhifthana (because he sees things as they really 
are) he does not follow the wrong course of delusion. 


Furthermore, through Sưccädhiffhana, he can tolerate, without anger, Inconveniences 
caused by cold, heat, hunger; by confact with gadflies, mosquitoes, flies, wind, sun, 
reptiles; annoying 1nsults and abuses of others; and distressing ailments. Through 
Cagadhifthãna, he makes use of the four requlsites of robes, alms-food, dwelling and 
medicine, without attachment arising from greed. Through asamadhifthana, he avoids 
dangers of wild elephants, wild horses, wild cattle, wild dogs, etc., remaining absolutely 
calm. Through Paññadhifthana, he dispels, without delusion, wrong though(s of sense 
pleasure, 1ÏI-will and cruelty as well as demeriftorious factors. 


Through Saccadhifthana, he achieves happiness of renunciation; through Cagadhifthana, 
of solitude; through pasamadhiffhana, of peace; and through Paññadhitthana, happiness 
associated with fourfold knowledges of the Path. 


Through Søzccãdhifhana, he achieves happiness of the Flrst jhấna; through 
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Cagadhifthaãna, of the Second Jhãna; throuph Upasamadhifthana, of the Thid Jhãng; 
throuph Paññadhifthana, of the Fourth Jhãna. 


Thus 1t should be understood how all the pãramĩs are Included mm the Four 4đhiƒfhãnas 
accompanied by various attributes. 


How all the Pãramis are counted as Two Factors 


Just as all the pãrømïs are included in the Four 4đhi/hãnas, they are also counted as two 
factors, namely, Compassion (#arunä) and Wisdom (pañña). True, It Is only the virtues, 
such as đãna, etc., founded on Compassion and Wisdom which are the requisites for 
Perfect Self-Enlightenment resulting 1n attainment of Ômniscience. 


(Thị is the synopsis of the Paramis) 
'What has been described in Thiỉs chapter 


How the thity øãrzzmïs are reduced to ten; how the Ten Pãramïs are reduced to six: 
Dãma, Sila, Khamf, VTriya, Jhãna and Pañña, then how these six pãramïs are reduced to the 
Four 4đhi/fhäanas; and finally, how all the ãramĩs are reduced to two factors: Compassion 
and Wisdom. 


13. What are The Factors for accomplishing The PãramIs 


To the question, “What are the factors for accomplishing the øpãzznïs?” the ansWer 1s: 
They are: 


(1) developing four kinds of bhãvanã, 
(2) reflecting upon what oppose the øãram7s and dispelling them, and 


(3) surrendering oneself to the Buddha. 
In short, the means for accomplishing the pãram7s are (a) extinction of self-love, and (b) 
development of love for other beings. 


To elaborate: 


(1) The four good means for accomplishing the øãamĩs are development and 
accumulation of all the requisites, such as øãrđmT, cãga, carjya, not omlitting any of 
them with the sole aim of achieving Ommisclence (Sa5basambhaãra-bhaan8); w1th hìph 
esteem and reverence (Sư&kkacca-bhavan3; without mmterrupton throughout all 
exIstence (Miramiara-bhavan3); throughout the long duration without slacking before 
he becomes a Buddha (C?rakala-bhãvanä). 


(2) The Bodhisatta has to abandon, before hand, all his personal possession, even before 
alms-seekers appear at his door, with the determination: “Offer I will, without 
wavering my life as well as the wealth and property that I possess, 1Ÿ people come fo 
ask for them. I wIll make use of only what remains, after I have gIven?” 

In this manner, he has made up his mind, in advance, to abandon whatever property he 
pOossesses. But there are four factors which hinder his giving them away (đãna vinibandha): 

(a) not being accustomed, In the past, to the pracfice of g1ving, 

(b) not having sufficlent quantity of things In his possession, 

(c) things In his possession being too øood to ø1ve away, and 

(d) worrying over the depletion of things 1n his possession. 

Of these four hindrances, 

(a) when the Bodhisatta possesses things to gIve away and alms-seekers have arrived and 
yet the Bodhisattas mind 1s not inclined to give, he realizes; “Surely, Ï was not 
accustomed to giving 1n the past; therefore the desire to give does nof arIse now 1n me 
1n spIfe of such favourable circumstances." Then he reflects: 

“Although the desire to give does not arise in me, I will make a gift so that I 
will get accustomed to giving and take delight in 1t. From now on, I will 
make generous offerings. Have I not already decided to give all my 
belongings to those who seek alms?” 


104 


Chapter VH 


Having reflected thus, he gives them away freely and gladly. On making such gIfts, the 
Bodhisatta removes the first hindrance of “not being accustomed ín the past to the practice 
Of giving.” 

(b) When not having sufficient quantity of things In his possession, the Bodhisatta reflects: 


“Because I have not practised đua in the past, I suffer from shortage of 
things. I should therefore make offering of whatever I have, whether they 
are few or Inferlor, even 1f it makes my life more difficult. With such gift, I 
will im future reach the height of Perfection of Generosity.” 


Having reflected thus, he gives away freely and gladly whatever mafterlal giIft he comes 
by. On making such gifts, the Bodhisatta removes the second hindrance of “not having 
sufficient quanfity of things in his possession.” 

(c) When not inclined to give because of the excellent quality of things in his possession, 
the Bodhisatta reflects: 


“O good man, have you not aspired to the noblest, the most admirable, 
Supreme Enlightenment? To achieve the noblest, the most admirable, 
Supreme Enlightenment, 1t 1s only proper that you should make the noblest, 
the most admirable gIft.” 


Having reflected thus, he makes an offering of the most excellent, delightful obJect freely 
and gladly. Ôn making such gifts, the Bodhisatta removes the third hindrance of “things in 
his possession being too good to gø1ve away.” 


(d) When the Bodhisatta sees the depletion of materials gift on giving them away, he 
reflects: 


“ƑFo be subJected to destruction and loss 1s the nature of wealth and 
pOSsessions. It 1s because I did not perform, mm the past, good deeds of đZna, 
which never became depleted, that Ï now experience deficlency of material 
gifts. I will make offering of whatever obJects Ï come to possess whether 
few or abundant. With such gifts, I will, in future, reach the height of the 
Perfection of Generosity.” 


Having reflected thus, the Bodhisatta gIves away whatever material gIfts he comes by, 
freely and gladly. On making such gifts, the Bodhisatta removes the fourth hindrance of 
“worrying over the depletion of things in his possession.” 


Removing hindrances to đãna in this manner, by reflecting upon them in whatever way 1s 
appropriafe, consfitutes a good means of fulfilling the Perfection of Generosity. This same 
method applies to other Perfections such as s7Ïz, efc. 


(3) In addition, the Bodhisatta surrenders himself, in the first Iinstance, to the Buddha 
saying: “I dedicate this body of mine to the Buddha (ứmãham attabhãvam. Buddhanam 
niyyaãđemi).” This self-surrender, made In advance to the Buddha, 1s a good means of 
fulfiling all the pãram1s. 

True, the Bodhisatta, who has already surrendered himself to the Buddha, reflects: “I 
have given up this very body to the Buddha; come what may.” when he encounters 
troubles, which may endanger his body and life and which are difficult to endure, or when 
he meets with painful inJury, which 1s caused by beings and which may deprive him of his 
le, while striving to fulfil the Pãramis 1n varlous existences. Having reflected thus, he 
remains absolutely unshaken, unmoved, in the face of troubles that may harm even hịs life 
and he Is fully determined to accumulate the merit of good deeds forming the pãramïs. 

In this way, self-surrender made 1n advance to the Buddha 1s a good means of fulfilling 
all the pãram1s. 

Again to state briefly, the means for accomplishing the pãramïs are: 

(a) extinction of self-love, and (b) development of love and compassion for other beIngs. 

To elaborate: 

By fully understanding the true nature of all the phenomena, the Bodhisatta, who aspires 
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after Omnisclence, remains unfainted with craving, conceit and wrong view regarding 
them. By viewing his own body as mere agsgregate of natural phenomena, self-adoration 
and self-esteem get diminished and exhausted day by day. 


By repeated development of Great Compassion, he looks upon all beings as his own 
children; his loving-kindness (affection) and his compassion (sympathy) for them grow and 
prosper more and more. 


Therefore, the Bodhisatta, who has put away stinginess, e(c., which are opposed to the 
pñramïs, after being momentarly free from greed, hatred, and delusion In regard to himself 
and others, helps beings with four objects of support (sangaha vaffu), namely, giving 
(đãna), kindly speech (piya-vac8), beneficial conduct (2#ha-cariya) and a sense of equality 
(samanafíaíä) which always accompany the Four 4đhihanas. He then assists them with 
three “conveyances” of practice (s2, samadhi, pañña) which lead to three kinds of Bodhi°S, 
causing those who have not enfered the “conveyances” to enter them or those who have 
done so to reach maturity therein. 


True, the Bodhisattas compassion and wisdom are adorned by the act of giving, which 1s 
one of the four obJects of support. (Compassion and wIisdom never manifest by themselves 
without giving. They both manifest simultaneously, as acts of generosity are performed.) 
Giving 1s adorned by kindly speech, for the Bodhisatta never scolds or yells while 
performing đãnøa to those who come for alms and to the attendants, but speaks only 
loveable, kind words. Kindly speech 1s adorned by the obJect of beneficial conduct, for the 
Bodhisatta speaks kind words not for mere superficial pleasantness but only with sincere, 
good Intention to serve the interest of others. (Fulfilling the requisites of Enlightenment, 
namely, 2ãramT, cãga, cariya, means practising for the welfare of beings; 1t 1s therefore 
beneficial conduct as one of the four obJects of supportf). Beneficial conduct 1s adorned by 
sense of equality, for in fulfilling the requisites of Enlightenment, the Bodhisatta treats all 
beings as his equal under all circumstances, happy or painful. 


When he becomes a Buddha, his function of taming and teaching 1s accomplished by 
benefitting all beings with these same four obJects of support which have been developed 
to the utmost through fulfilment of the Four 4diƒ†hãnas. 


To elaborate: 


For the Buddha, the act of giving 1s brought to completlon by Cgäđhiffhãana, kindly 
speech by Sœccaädhiffhana; beneficial conduct by PaØfñadhifthãna; and sense of equality by 
Upasamadhitthana. 

Concerning these four ađ///hãnas and four obJects of support, the Commentary on the 
Cariya Pifaka mentions four verses eulog1zing the attributes of the Buddha: 


()_ Sacco cãgi upasanfo 
pañfññavã anukampako 
sambhatasabbasambhãro 
kam nãmattham na sãdhaye. 


The Buddha who has reached the height of accomplishment In the fourfold 
Saccäadhifthana, who 1s fully accomplished In the Ceadhiffhana, who has 
extinguished the fires of defilements, who 1s possessed of Omnisclence and 
who looks after beings with Great Compassion, being equipped with all the 
requlIsifes of pãramïs, what 1s there that He cannot achieve? 


(23 Mahakaruniko satthcä 
hitesĩ ca upekkhako 
nirapekkho ca sabbattha 
aho acchariyo Jino. 


The Buddha, as the Teacher of devas and humans, being a person of Great 


46. Three kinds of 8odj¡, Chapter II RARE APPEARANCE OF A BUDDHA. 
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Compassion, seeks the welfare of beings tilI their realization of Nibbana. He 
remains equanimous when faced with the vicissitudes of life. Free from 
craving for and attachment to everything withimn His body or without, how 
wonderful is the Buddha who conquers the five mãras“”. 


(3)  ViraHo sabbadhammesu 
saffesu ca upekkhako 
sadä sattahite yutfo 
aho acchariyo jino. 


Though detached from all things and though keeping a balanced mind 
towards all beings, still He applies Himself, day and might, to the welfare of 
beings. How wonderful 1s the Buddha who condquers the five mãras! 


(9) Sabbada sabbasaftãanam 
hitãya ca sukhãya ca 
uyyutto akilasi ca 
aho acchariyo jino. 


AIways working for the welfare and happiness of all beings viz. devas, 
humans and Brahmas — and attending to the five duties of a Buddha, day and 
mppht without ceasing, still He does not show any sign of fatigue or 
weariness. How wonderful is the Buddha who conquers the five mãras! 


(End oƒ the section on ƒactors ƒor accomplishing the Paramis) 
14. What is The Period of Time required for Accomplishing The Pãramis 


To the question, “What 1s the period of time required for accomplishing the pãramïs?” 
the ansWer 1s: 


The minimum period required for fulfilling the pãrzmïs 1s four asankhyeyyas and a 
hundred thousand aeons; the medium period, eight aszkhyeyyas and a hundred thousand 
aeons, and the maximum period, sixteen øsư#khyeyyas and a hundred thousand aeons, after 
receiving the definite prophecy of Buddhahood. (Only after fulfilling the pãrm7s for such 
durations can one become a Buddha.) 


The three different durations relate to three different future Buddhas®, namely, 
Pafññadhika future Buddha, Saddhadhika future Buddha and Vï?riyadhika future Buddha. (A 
Paññadhika future Buddha takes four asaikhyeyyas and a hundred thousand aeons; a 
Saddhadhika future Buddha takes eight asankhyeyyas and a hundred thousand aeons and a 
Viriyadhika future Buddha takes sixteen asa#khyeyyas and a hundred thousand aeons to 
fulfil the pãr#ïs completely.) 


To the question, “All of them being future Buddhas, why are there three different 
durations for fulfilment of the pãram1ïs?” the ansWer 1s: 


A Paññadhika future Buddha 1s weak in faith but strong In wisdom: a Szädhađhika future 
Buddha 1s strong In faith but medial in wisdom; a ƒïriyãdhika future Buddha 1s weak In 
wisdom. It 1s only through the power of wisdom that one attains Omnisclence. When 
wisdom 1s strong, attainment of Omnisclence 1s fast; when 1t 1s weak, the attainmert 1s 
slow. This difference 1n the degree of strength of wisdom accounts for the difference 1n the 
duration required for fulfilment of the pãramĩs. (This 1s the answer provided by the 


47. Five mãras: The five obstacles: () The Deva who challenged the Buddha for position of the seaf 
of wisdom by surrounding him with a huge army of his followers (đevapuffa-mara); (1) the 
mental defilements (k//esa-mara); (11) volitional activitles which lead to rebirth (abhisankhaãra- 
mãra); (1V) the agsøregates of nama and rinøa which materlalize In all the existences before 
atfainment of NIbbana (khandha-mara) and (v) death (maccu-mara).] 

48. Three different future Buddhas: Chapter II: RARE APPEARANCE OF A BUDDHA. 
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Apare teachers say the difference between the three durations lies in the three degrees of 
energy, namely, strong, medial and weak. 


Again, other teachers say 1t 1s due to the difference 1n degrees I.e. strong, medial and 
weak, of maturity of the Perfections leading to emancipatlon (Vmuifi pariDãcaniya 
dhamma). 


Of these three views, that of the Commentator appears most appropriate when we 
consider the divisions of Bodhisatfas Into three types as follows: 


Three Types of Bodhisattas 


To elaborate: Even at the moment of receiving the prophecy, as 1m the case of Sumedha 
the Hermit, the Bodhisattas are of three types: () gghafitaññi Bodhisafas, (1) 
Vipafcitañfii Bodhisatfas, and (111) Neyya Bodhisattas. 

Of these three types, Ởgghafiftañfñi Bodhisaffas are those who, 1Ÿ they wish to achieve 
Enlightenment of a Disciple (SØaka Bodhi) in the very existence they receive the 
prophecy, have the special supportive merit to attain the arahantship together with the six 
Higher Spiritual Powers (zb#¿Øñãs) and four kinds of Analytical Knowledge (pafisambhidä 
ñãna), even before the end of the thrrd line of a verse-sermon of four lines delivered by a 
Buddha. This Ueghafiíaññii type of Bodhisattas 1s also called Pañfñadhika. With this type of 
Bodhisatfas, wisdom 1s the strongest. 


Vipafcitañfi Bodhisaffas are those who, 1Ÿ they wish to achieve Enlightenment of a 
Disciple in the very existence they receive the prophecy, have the special supportive merIt 
to affain arahantship together with the six Higher Spiritual Powers and four kinds of 
Analytical Knowledge before the end of the fourth line of a verse-sermon of four lines 
delivered by a Buddha. This ƒ7pañcifaññi types of Bodhisattas 1s also called Saddhadhika. 
'Wtth this type of Bodhisattas, wisdom 1s medial. 


Neyya Bodhisaffas are those who, 1f they wish to achieve Enlightenment of a Disciple In 
the very existence they receive the prophecy, have the special supportive merit to affaIn 
arahantship together with six Higher Sprriual Powers and four kinds of Analytical 
Knowledge, at the end of the whole verse-sermon of four lines delivered by a Buddha. Thịs 
Neyya type of Bodhisattas 1s also called Wiriyadhika Bodhisatta With this type of 
Bodhisattas wIsdom 1s weakest. 


All the three types of Bodhisattas make the mental resolution to attain Buddhahood for 
1ncalculable aeons before receiving the definite prophecy. However, after receiving the 
defimte prophecy, they fulfil the pøãrzms as stated before and attain Enlightenment 
according to the aforesaid time schedule. 


Impossibility of Earlier Attainment of Buddhahood 


The paddy species which flowers, bears seeds and ripens only after a cerfain period of 
time even when with utmost effort of watering, etc., w1ll not yield any crop at a date earlier 
than the natural period of flowering, bearing seeds and ripening. In the same way, all the 
Various tfypes of Bodhisattas, by no means, attain Buddhahood before they have completed 
the allotted time for fulfilment of the pãrđmïs even 1f they sfrive daily with more and more 
energy fo fulfil the Perfection (parzmm?), Sacrifices (cãga) and Virtues through practice 
(cariza), because theIr wisdom has not yet reached maturtty, and therr accumulation of 
Buddha-making facftors 1s not complete yet. 


Therefore, 1t should be clearly understood that the 7øãrzs become fulfilled only in 

accordance with the aforementioned periods of time. 
15. What are The Advantages that accrue from The Paramis 

To the question, “What are the advantages that accrue from the øãrđmïs?” the answer In 
brIef 1s: 

The advantages accruing from the pãrđmïs are non-rebirth in AvTcl, etc. 
To state it in detall: The advantages accruing from the øãramïs are: non-rebirth in eighteen 
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existences (abhabbaffhanas), such as 4v7ci, etc., (which will be dealt with at the end of this 
Chapter on Miscellany); ability to practise for the welfare of the sentient world; twenty 
marvels (as described in the Acchariya Abbhufa Sutta of the Suññata Vagga, Ủparipannasa 
of the Majjhima Nikãya); fulfilment of all the Bodhisattas' wishes; and all other benefits, 
such as proficlency In arts and crafts, etc., as shown in various Jãatakas and Buddhavarhsas 
and the like. 


(The benefits concerning the fifteen pairs of PZrzzmïs mentioned 1n Section 12. “What 1s 
the synopsIs of the Pãranïs?”” are also to be taken as the advantages that accrue from the 
Pãrarmis.) 

Furthermore, the following are also the advantages that derive from the øãramïs: From 
the time of aspiring to Buddhahood, the Bodhisatta, wishing the welfare of all beings, 
becomes like a father to them. Possessing distinguished qualitles, he 1s worthy of offerings, 
worthy of homage. He 1s like an excellent field for sowing seeds of merit. He 1s dearly 
loved by devas and humans. His heart being filled with loving-kindness and compassion, he 
1s not harmed by wild beasts, such as lions, leopards, tigers, etc. Being a person possessed 
of extraordinary merit wherever he 1s reborn, he surpasses others in beauty, fame, 
happiness, strength and sovereignty. He 1s free from ailments. He has very pure faith, 
energy, mindfulness, concentration and wisdom. He has few defilements; subsequently he 
1S easy to admonish. He 1s patient. He takes delight in good deeds. He shows neither anger 
nor malice, nor does he denigrate. He 1s not given to rivalry, envy, Jealousy, craftIiness, 
hypocrisy. He 1s not haughty, nor arrogant. He 1s calm. He 1s mindful of meritorIousness. 
Bearinng with patlence the torments of others, he does not cause suffering to them. 
Wherever he resides, whether in a town, a village, or a region, the place 1s free from 
dangers and calamities. Whenever he 1s born (as, for Instance, In one existence before he 
was born as Prince Tem"), through unfortunate circumstances 1n the planes of misery such 
as ssada Niraya, unlike other Inhabitants there, he 1s not distressed by Intense suffering 
but develops even more and more sense of religious urgency. 


Furthermore, the accomplishment of life span (wu-sampađi3), the accomplishment of 
physical form (Œia-sưmpađ3), the accomplishment of famlly (kula-sưmpađ3), the 
accomplishment of supremacy (/ssariya-samp?ada); the acceptabilty of speech (ađeyya 
yacanaí8) and the greatness of power (mahãnubhœfđ) are also the advantages of the 
param1s. 

The accomplishment of life span (yu-sưmpađä) 1s longevity in whatever existence he Is 
reborn. With this accomplishment, the Bodhisatta finishes whatever wholesome deed he has 
begun and develops greafer merIforIOusness. 


The accomplishment of physical form (zữa-sampađ3) 1s beauty of physical form. With 
this accomplishment, the Bodhisatta Inspires beings, who appreciate and value beauty of 
physical form, with confidence and esteem 1n him. 


The accomplishment of family (kula-sampađ3) 1s rebirth in a high class family. With this 
accomplishment, he 1s approached even by those intoxicated with the vanity of their birth, 
etc.; he can therefore Insfruct them 1n order to cleanse them of their pride. 


The accomplishment of supremacy (¡ssariya-sampađä8) 1s greatness of wealth, øreatness 
Of power and greatness of retinue. By means of this accomplishment, the Bodhisatta 1s able 
to confer benefits with four objects of support on those who deserve them or resfrain 
riphteously those who need to be restrained. 


The acceptability of speech (adeyya vacanaf8) 1s being a person whose words are trust- 
worthy. With this accomplishment, the Bodhisatta 1s relied upon like a great palr of scales, 
a standard of impartiality whose authority cannot be đisregarded. 

The greatness of power (wmahãnubhaai3) 1s the magnittde of power. With thís 
accomplishment, he remains unvanquished by others while he overcomes them righteously. 

In this manner, all the accomplishments, such as longevity, etc., are the advantages which 


accrue from the pãrams. These In themselves are the cause for the growth of 
1mmeasurable requisites of merit and the means by which beings enter the three 'vehicles' 
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and by which those who have done so reach matur1ty. 
(These are the advantages accruing from the Paãramis.) 


16. What ¡is The Fruit of The Pãramis 


To the question, “What 1s the fruit of the pãrđm7s?” the answer brlefÏy 1s: 


The fruit of the pđrzzmïs 1s the Buddha's innumerable attributes headed by the arahaffa- 
maggsa ñãna and Ommnisclence which 1s Supreme Enlightenment; that 1s to say, the 
aftainment of Buddhahood 1s the fruit of the pãr4m1s. 


To elaborate: It is the acquisitlon of the physical body (za-kãya) adorned with many 
aftributes, such as the thirty-two characteristics of a Great Man, eiphty minor marks (which 
wIll be given in detail in the Chronicle of Buddha Gotama), the aura emanating from his 
body extending up to eighty cubits even ¡n the total darkness of four conditions”, the 
acquIsitlons of the Dhamma body (đhamma-kãya) which 1s founded on the physical body 
and which ¡is glorious with innumerable attributes, such as the Ten Powers”” (Dasa-bala 
fñãna), the fourfold valorous Wisdom”! (Cøa/u-vesãrajja ñãna); the sixfold unique Wisdom”, 
(Cha-asaãdhãrana ñãna); and eighteen unique qualities of a Buddha (4venika-dhamma)°. 


Furthermore, according to the following verse which 1s quoted by Commentators: 


Buddhopi buddhasea bhaneyya vannam 
kappam pice añfñam abhasamano 
khiyetha kappo cina digham anfare 
yvanno na khiyetha tathãgafassa. 


“So numerous are the affributes of a Buddha that even another Buddha, 
devoting all the time to nothing else but dwelling on the virtues of that 
Buddha for the whole of His life, cannot finish describing them.” All such 
aftfributes of a Buddha are the fruit of HIs 2ãra1s. 


At this point, In order to arouse devotional faith and appreciation of the Iinnumerable, 
1nestimable affributes of the Buddha, and to let the reader of this treatise develop merit 
which 1s conducive to wisdom, I shall conclude this Chapter on Miscellany by reproducing 
the three verses with their meanings, recited in honour of Buddha Anomadassï by Suruci 
the Hermit, who later become Venerable SãrIputta. 


()_ Sakkã samudde udakam 


49. Four conditions: at midnight, on new moon, amidst a thick forest and under an overcast sky 
without lightning. 

50. Ten powers (Dasabala ñãna), perfect comprehension In the ten Spheres of knowledge. Ref: 
Chapter 2: RARE APPEARANCE OF A BUDDHA. 

51. The fourfold valorous Wisdom (Czíu vesãrajja ñãna); Ref: Chapter VỊ REFLECTION ON 
PERFECTIONS. 

52. The sixfold unique Wisdom (Cñha-asãdhãrana-ñana): Ref: Chapter VI REFLECTION ON 
PERFECTIONS. 

53. (1) having no hindrance with regard to knowledge of the past; (1) having no hindrance with 
regard to knowledge of the present; (11) having no himdrance with regard to knowledge of the 
future; (iv) being preceded by wisdom 1n all physical actions; (v) being preceded by wisdom in 
all verbal actons; (v1) being preceded by wisdom in all mental actions; (v1) having no falling 
off in mtention; (vi) having no falling off in energy; (1x) having no falling off in concentration; 
(x) having no falling off in wisdom; (x1) having no falling off in teaching the Dhamma; (x1) 
having no falling off im emancipation; (xI1) not indulging in Jjoking and laughter; (xIv) not 
making blunders; (xv) having nothing which cannot be gauged by wisdom; (xvI) having nothing 
which needs to be attended In a hurry; (xvi) being never negligent; and (xvi1) not undertaking 
anything without due reflection. 
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pametum älhakena vã 
na tveva tava sabbafñffu 
fñãnam sakkã pamefave 


li may be possIble to gauge the Immense volume of water In the great ocean 
using some form of liquid measure; but, ÓO Ommiscient Buddha, no one, 
whether a man or a deva, 1s able to fathom the depth of wIsdom possessed by 
the Most Exalted One. 


(i)_ Dhãretum pathavin sakka 
thapetva tulamandale 
na tveva tava sabbafffñu 
fñãnam sakkã dharetave 


lt may be possible to measure the total mass of the great earth by means of a 
weighing machine; but, O Ommiscient Buddha, no one, whether a man or a 
deva, 1s able to fathom the depth of wisdom possessed by the Most Exalted 
One. 


(ii) Akãso miniturn sakkã, 
rajjuyä angulena vã, 
na tveva tava sabbafffiu, 
fñãnam sakkã pamefave. 


li may be possible to measure the vast extent of the open space by means of 
a ftape measure or a hand measure; but, O Ommisclent Buddha, no one, 
whether a man or a deva, 1s able to fathom the depth of wIsdom possessed by 
the Most Exalted One. 
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Chapter VIII 
EIGHTEEN ABHABBATTHÃNAS 


Eee existences In which Bodhisattas, who have received the definmte prophecy, are 
not reborn. Those Bodhisattas who, like Sumedha the Hermit, are endowed with eight 
qualities' required for receiving the definite prophecy and who have actually received it, 
are not reborn In eighteen different existences throughout ssãra; this statement and the 
enumeration of the eighteen existences are given In the exposiftlon on the Khaggavisana 
Sutta In the Sutta NÑipata Commentary. 


The eighteen exIstences are: 

() the existence of a blind since birth, 

(2) that ofa deaf since birth, 

3) that ofa lunatic, 

(4 that ofa dumb, 

@®) that ofa cripple, 

() _ that of a barbarian, 

(7 1m the womb of a female slave, 

(8) _ that of one with perpetual wrong belief, 

(9) _ that of one whose sex changes (from male to female) 
(10) that of one who commits the five severest crimesỶ, 
(II) that of a leper, 

(12) that of an animail smaller than a quail (or a warbler), 


(13) that of a K”huppipaika peta, NIjhãmatanhika pefa and Kala-kañcika asura. 
(Khuppipasika pefa 1s an ever-hungry ghost, for he hardly has a chance to eat; 
Nÿjhãmatanhika peía 1s another one who 1s always feeling hot, for he 1s always on 
fire. These are the petas who in their previous lives were monks, the kind that the 
Venerable Moggallana encountered on Mount Gijjha-kuta. Kalakañcika was the 
name of an zszz whose body was three gãyw⁄/as` ¡n size; but as he is of scanty 
flesh and blood, his complexion 1s like the colour of a withered leaf. His eyes, 
lying on his head, protrude like those of a lobster. Since the mouth 1s the size of 
the eye of a needle, also lying on the head, he has to bend forward to pick up the 
food, 1ƒ he finds It at all.); 


(14) thatin Avici and Lokantarika, (the latter being the space at the meeting of three 
world-systems; 1f 1s the space where evil doers suffer for their misdeeds; and such 
a place of intense suffering 1s called Lokantarika Hell); 


(5) that of Mara In a celestial abode of sensual pleasures; 
(16) mm Asaññasatta Brahma and Suddhavasa Brahma abodes; 
(17) im Arupa Brahma abodes, and 

(18) in another world-system. 


[Here the author gives a detailed explanatilon of “a quail (or a warbler)` mentioned 1n the 
twelfth em of the above list. The authors elucidations, quoting varlous authoritles 
1ncluding two Jataka storles, are mainly meant for the benefit of Myanmar scholars and are 


1. Read Chapter II: "Rare appearenee of Buddha". 

2. Five severest crimes (panca anamariva kamma): matricide, patricide, killing of an arahaf, 
shedding the blood of a Buddha, and causing schism of the Sangha. 

3. Œwwfa: a little less than two miles according to P.E.D. 
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left out from the translations. | 

In lising the abhabbaffhanas, the Atthasalini Commentary and Buddhavarnsa 
Commentary on one hand and the Sutta Nipata Commentary on the other, apree on some 
poimts and disagree on others. Of the eighfteen existences given ¡in the Sutta Nipãta 
Commentary, the following eight are missing ¡n the Atthasalini Commentary: 

(1) the existence of a lunatic, 

(2) that of a cripple, 

(3) that of a barbarian, 

(4) that of one whose sex changes (from male to female), 

() mm the womb of a female slave, 

(6) that of a leper, 

(7) that of Mara, and 

(8) in another world-system. 

The Atthasalini Commentary does not give the exact number of these existences, and 
those listed in 1t but omitted in the Sutta Nipãta Commentary are: 

(1) that of a woman, 

(2) that of a hermaphrodite, and 

(3) that of a eunuch. 

(The list in the Buddhavarnsa Commentary 1s the same as that in the Atthasalim 
Commentary.) Of these three existences, that of a woman 1s easily undersfood. 


The original Pali word meaning a “hermaphrodie` Is bhafovyafjanaka. (“Ubhato” 
means “because of the two past #đzmmas, one causing female sex and the other, male; 
“wwafñjanaka” means “one who has two diferent kinds of genita organs.”) A 
hermaphrodite 1s of two kinds: a female hermaphrodite, and a male one. 


In a female hermaphrodite, the female sex characteristics appear dominant while the male 
ones, subordinate at normal times; in a male hermaphrodite, the male sex characterIstics 
appear conspIicuously while the female ones, subordinate at normal times. 


When a woman with both sexes desires to have Intercourse taking the role of a man with 
another woman, her female organ disappears and male organ appears. When a man with 
both sexes desires to have copulation with another man, his male organ disappears and 
female organ manIfesfs 1self. 

The female hermaphrodite can conceive a child; she can also make another woman 
conceive. The male hermaphrodite cannot conceive, but he can Impregnate a woman. This 
1s the difference between the two. (Vinaya Mahavagga Commentary.) 

The Pali term for a eunuch is øz/#đaka (meaning a person with ineffective gemitals). 
Despite his being a male, he 1s different from other men in the sense that he lacks 
effectiveness 1n coital acts. There are five kinds of eunuch: 


(1) &ia-pandaka: one whose sexual urge 1s gratifled by sucking another man's penis or 
taking that man 's semen with his mouth; 


(2) ussuyya-pandaka: one whose sexual urge 1s gratifled by stealthily watching the act of 
ofhers' lovemaking and by feeling envious of them; 


(3) opakkamika-pandaka: one who 1s castrated (like a eunuch In-charge of women In a 
harem); 


(4) pakkha-pandaka: one who has sexual urge during the dark fortnipht of the lunar 
month and who 1s sexually calm during the bright fortnight; and 


(Š)_ napumsaka-pandaka: one who has been born without sexual characteristics. (Such a 
one is without the sex decadf in his make up since birth and remains without sex 


4. Sex decad: The four elements of earth, water, temperature and wind plus colour, smell, tasfe, 
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characteristics of male or female. One 1s therefore neither a man nor a woman.) 
— Vinaya Mahavagga Commentary — 


nutrition, life principle and male or female formation constituting a cell (kø/ãpa) at the time of 
conception. 
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Chapter IX 
THE CHRONICLE OF TWENTY-FOUR BUDDHAS 


1. DIPANKARA BUDDHAVAMSA 


(The author discusses briefly the Myanman word Ö#4đhavan derived from the PalI 
Buddhavamsa. Then he goes on to say as follows:) The definiion of Buddhavamsa 
1s this: lío hefthä kappasatasahassadhikesu caftisu asankhyeyyesu tuppafñẴfAãnam 
pafñcavisatiya Buddhãanam uppafñfñakappadi paricchedavasena paveniviftharakatha 
Buddhavamso nãma. 


F.” this definition the meaning of 8uaddhavamnsa should be understood as “a description 
and exposition of the lineage of the twenty-five Buddhas, who had come 1nto being over 
the past four asaøkhyeyya and one hundred thousand aeons, with ther thirty-two 
particulars, such as the aeons concerned, ther names, clans, families, etC., 1S 
Buddhavamsa.” 


Though the chronicle of all these Buddhas with their particulars, such as the aeons, efC., 1S 
called Buddhavarnsa, when cach of them 1s spoken of, the same term “đdhavamsa' 1s 
applicable to the life-story of each Buddha. (For example) though the word Sangha 1s a 
term for the whole Order of Noble Ones, each and every one of them can also be called 
Sangha. 


Therefore, it should be understood that in this section called DIipaikara Buddhavamsa, 
the life story (with the aeon to which He belonged, etc.) of Buddha Dipaikara will be dealt 
with. 


In the Buddhavamsa Text, the account of Buddha Dipankara does not confain in detail the 
events that took place at the time of His conception and birth. Only this mụuch 1s mentioned 
about Him 1n the Sumedhakatha, Story of Sumedha. 


Eyam me siddhipattassa vasibhufassa sãsane 
Dipankaro nãma jino uppdjji lokanäyako. 
Uppajjamte ca jãäyante bujjhante dhammadesane 
cafuro nimiHe nãddasim jhãnarafi samappito. 


[The Bodhisatta Sumedha the Hermit says:] 


“When I have thus become accomplished in asceticism (/hãnas and abhiñfñãs) 
there appeared Buddha Dipadkara, Lord of the whole world. 


“Being totally absorbed In the bliss of /hZna, I have not seen the wondrous 
phenomena that took place on the four occasions of His conception, bĩrth, 
Enlightenment and delivery of the First Sermon.” 


Thus the Buđdhavamsa Text refers only briefly to the appearance of Buddha Dipankara 
1n the story of Sumeda. It 1s only in the Buđdhavamsa Commentary that we find the full 
story of Buddha DIipaikara, with detalls of events In chronicle order, starting from the 
episode of His rebirth in the abode of Tusita Gods. 


Four øsaikhyeyya and one hundred thousand aeons before the present bhađda-kappa', 
there appeared In one sarœmanda-kappa three Buddhas, namely, Tanhankara, Medhankara 
and Saranankara, one after another. After that came an zara-kappa, an aeon of decrease, 
with the human life span of one hundred thousand years. Then, in the city of Rammavatl, 
reipned King Sudeva. During his reign, Bodhisatta Dipankarä was enjoying life in the 


1. Bhudda kappa: for kappa In general, read AnudipanI Chapter [, II ,IH. 
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celestial abode of Tusita after his fulfillment of the Perfections. Deities from the ten 
thousand world-system approached him with a request. In compliance with which, the 
Bodhisatta took conception 1n the womb of Sumedha, Queen of Sudeva, on the full-moon 
day of Asalhä [June-July] when the moon was in conjuncion with the planet of 
Uuarasalha. Having been tended upon by a great retinue and after ten full months, the 
Bodhisatta was born. 


At the moments of His conception and bìrth, there appeared thirty-two portentous 
phenomena such as trembling of the thousand world-systems, etc. 


(These thirty-two phenomena usually take place on the four occaslons of every 
Bodhisattas conception, bĩrth, Enlightenment and teaching of the First Sermon. 
These phenomena, common to all Bodhisattas, will be described when we come fo 
the Chronicle of Buddha Gotama. In the Ø4đdhavamsa Commentary, however, 
these thirty-two phenomena and their subsequent happenings are elaborately told in 
the chapter on Bodhisatta DIpaikarãˆs conception.) 


Thereafter, Prince Dipaikara was brought up 1n luxury, and when he came of age, he 
ascended the throne. 


As a king, he lived in three golden palaces, namely, Hamsa Palace (Hamsa Pasada), 
Heron Palace (Koñca Pasada) and Peacock Palace (Mayura Pasada), by rotation for ten 
thousand years. There were about three hundred thousand well ornamented female 
attendants. His Chief Consort was Paduma and his son, Prince Usabhakkhandha. 


Enjoying a divine-like kingly hife in the three palaces, Prince DIpañkara went out to the 
royal garden to enJoy himself. On the way, he saw an old man, a sick man and a dead man 
who were deva messengers. Overcome by religious emotion (svega), he returned from 
the garden and entered the city. When he wanted to go out again to the garden for the 
fourth time, he summoned his elephant-keeper and said: “oday, I will visit the royal 
garden for sightseeing. Get the elephants ready.” “Very well, Your MaJesty,” said the royal 
elephant-keeper and he had eighty-four thousand elephants prepared. Dressed In a costume 
offered by Deva Vissakamma and accompamied by eighty-four thousand elephants and a 
large army of troops, he entered the garden riding the state elephant. Having descended 
from the elephanfs back, he roamed, sightseeing all over the garden, sat on a cool and 
pleasant stone slab and aspired to go forth from the world. Then Maha Brahma, an araha/ 
of Suddhavasa abode, brought the eight requisites and appeared at a place where he could 
be seen. Seeing the eight requisifes, the Bodhisatta asked what they were and when told that 
they were the paraphernalia of a monk, he took off his royal attire and handed 1t over to 
the royal treasurer. Then he cut off his hatr with his sword and threw his hair up into the 
sky. 

Then, Sakka, King of Devas, took the hair knot in a golden receptacle and enshrined 1t in 
a ceíiya called Makuta, which 1s three yøjanas 1n size and buIlt of emerald stones on Mount 
Meru. 


The Bodhisatta then put on the robes offered by the Brahma and threw up Into the sky hIs 
old raiment which was received and enshrined by the Brahma in a cefiza (called Dussa), 
which 1s twelve yø7anas 1n s1ze, In the Suddhãväsa Brahma abode. 


A crore of people, who had heard of the princes donnng of the robe, followed his 
example and became monks themselves. 


Together with these monks, who had thus followed in his footsteps, Bodhisatta Dipañkara 
practised austerity called đukkaracariya. On the full-moon day of Vesakha, on which he 
was to become a Buddha, he entered a town for alms-food. It was the day that townsfolk 
happened to be making pure milk-food for proptflating gods. Nevertheless, the food was 
offered to the Bodhisatta and his one crore of followers. 


Having taken the milk-food, the Bodhisatta spent the day-time ¡in the sZ/a grove of the 
neighbourhood and 1n the evening, leaving behind all his followers, he headed alone to the 
Mahabodhi tree. 


Enlightenment and Teaching of The Dhammacakka Discourse 
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Ớn the way, the Bodhisatta accepted eight handfuls of grass from an heretic, Sunanda by 
name, and no sooner had he spread out the grass at the foot of the Bodhi tree, the 4?ar-ji1a 
Pallanka (nconquered Seat), which was fifty-three cubifs In size, appeared. 


(With regard to the size of the seat which was fifty-three cubifs, some say the 
s1ze means the height and others say 1t means the breadth as found In the 
Sub-Commertarles of the Inwa Period. These commenfarial statements in 
detail will be dealt with when we come to the story of Buddha Gotama.) 


Siting cross-legged on the “Unconquered Seat”, under the Bodhi tree (øipøhala, Ficus 
religiosa), the Bodhisatfa put forth energy of four levels? and overcame Mara and his army. 
He gained Pubbenivasa ñãna (WIsdom that enables one to know the series oŸ previous 
existences) in the first watch of the nipht; D2¡bbacakkhu ñãna (Wisdom that helps one see 
even the most subtle form from a far distance, like a divine eye) in the middle watch; and 
contemplated, In the last watch, the doctrine of. Pa/icca-samuppäada (Dependent 
Origination) In the forward order, revolving of the wheel of sawsara and in the backward 
order, stopping of it. Thereafter, he entered upon the fourth /hãna through 4nãpãna 
Meditation; emerging from 1t and reflecting on the five aggregates, he discerned the fifty 
characteristics concerning rise and fall of these aggregates and developed Vipassana 
Insight, up to the stage of GŒo#abhi ñãnaÌ. As soon as the sun rose, this Vipassanäa 
development led to the penetration of the Path and Fruition of Arahantship, of all the 
aftributes of a Buddha and to the incomparable Buddhahood which 1s supreme 1n the three 
worlds. 


After atfaiming Buddhahood, the Buddha spent seven days at each of the seven sites 
around the Bodhi Tree, enjoying the bliss of Fruition (phala-samapaffi). Having granted the 
Brahmãs request for His Teaching, the Buddha delivered the First Sermon, Dhammacakka- 
pavattana Sutta, at Sunandarama and one hundred crores of devas, humans and Brahmas 
realized the Four Truths. 


At the time of His Enlightenment and that of His teaching the Dhammacakka-pavattana 
Sutfa, thirty-fwo portentous phenomena occurred. 


These phenomena (on the four occasions), when Bodhisatta DIipañkara was conceived, 
born, atfained Buddhahood and taught the First Sermon, occurred unknown or unseen by 
Sumedha the Hermit as he was absorbed ¡n the bliss of /hãnas. (This has been stated 
above.) 


The Buddha's Journey 


After teaching the FIrst Sermon, Buddha Dipaikarã set out on a Journey for the benefit of 
devas, humans and Brahmas. While staying at Sudassana Monastery in Rammavati, at the 
1nvifation of the citizens, the Buddha went out to accept the alms-food offered by them. 
While He was partaking of the food, there took place a violent earthquake as a result of 
Sumedha's contemplation of the Perfections. The people, present on that occasion, were 
frightened and asked the Buddha about the cause of the earthquake. On hearing from the 
Buddha that there was nothing to fear as the cause was Sumedhas contemplation of the 
Paramis, they visited and acclaimed him, who thereafter entered the forest. All this has 
been told in the story of Sumedha. What remains to be told 1s the following: 


When the cilzens of Rammavati had finished their offering of alms-food to Buddha 
Dipankara and His four hundred thousand 5j¡/kkhw„s, they paid obeisance to the Buddha 
with flowers, scents, etc., and assembled to listen to His sermon. 


Buddha Dipankaräa then addressed the assembly: 


2. Energy of four levels: the levels where one would be reduced to (1) skin, (1) sinews, (11) bones 
and (v) where one”s flesh and blood would dry up. Read also AnudipanI, Chapter VI. 

3. Œofrabhii ñãna: the wisdom that helps one cut off the heritages of kZma-consciousness and evolve 
the lineage of the r7a-class of exalted consciousness. 
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(1 Danam nãma sukhãdInam nidãnam paramam matam 
dibbanam, pana bhogãnam paHffhäafi pavuccäHr. 


Dãna should be understood as the noble cause of human, divine and 
Nibbanic happiness; 1f 1s said to be the basis of divine enJoyments. 


“Beginnng with these words the pleasant talk on the practice of đãna (dãna-kathä) was 
Ø1ven.” 


(2) Silam nãm ctam idhaloka-paraloka sampatfInam miilam. 


Sïla means the root of varIous forms of prosperity 1n this life and the next. 
In this and many other ways, the talk on morality (s?/a-ka£h3) was g1ven in detall. 


(3) Next, Buddha DIpaikara gave a talk on divine abodes (saga-ka/h3) to explain as to 
which s72 leads to which divine happiness. “[his divine abode is desirable, pleasant and 
delightful, and ¡ndeed happy. This abode provides constant merriment and galety. 
Catumaharajika Devas enJjoy celestial happiness for nine million years In terms of human 
reckoning.” In this way, the benefit of heavenly attainment was taught. 


(4) After persuading, convincing and Inspiring the people with this teaching so that they 
might be Inclined to perform đZz and s7/a, the Buddha proceeded to teach that even such 
heavenly bliss was not permanent and that one should not crave for 1t very passionately. In 
this way, the Buddha pointed out the disadvanfages, unworthiness and foulness of sensual 
pleasures and also the advantages of emancipation from them. He ended His discourse with 
a talk on Deathless Nibbana. 


With this discourse given to the people, the Buddha established some of them 1n the 
Three Refuges, some In the Five Precepts, some In the Sø/ãpafíi-phala (Fruition of the 
“Stream-Winner”), Sakadãgãmi-phala (Fruilon of the “once Returner”), 4näãeãmi-phala 
(Fruition of the “non-Returner”) and 4rahaffa-phala (Fruttion of Arahantship). Some in the 
threefold knowledge, the Sixfold Higher Knowledge, or the eight attainmenis'; the Buddha 
then left the city of Rammavati and entered Sudassana Monastery. 


Three Occasions of The Buddha's Teaching (Dhammabhisamaya) 


Having spent forty-nne days in the neighbourhood of the Bodhi Tree after His 
Enlightenment, Buddha Dipaikara delivered the First Sermon of Dhammacakka at 
Sunandarama at the request of Maha Brahma and administered the Dhamma, Elixr of 
Immortality to one hundred crores of devas and humans. 


(This was the first Dhammabhisamaya.) 


Next, knowing that His son Prince Usabhakkhandha had become Intellectually mature, 
Buddha DIpaikara gave a sermon and administered the Dhamma, Elixir of Immortality, to 
ninety crores of devas and humans headed by the Prince (ust like our Buddha taught His 
son, Rahula, the Cula Rahulovada Sutta that led himm to Fruitlon of. Arahantship). 


(This ¡is the second Dhamưnabhisamaya.) 


Finally, after defeating the heretics near the Š7z7sz tree at the city-gate of Rammavati and 
displaying the Twin Miracle of water and fire, the Buddha taught the Abhidhamma, sitting 
on the stone slab of Pandukambala at the foot of Pãr¡ichaffaka tree in Tãvatirhsa Abode, 
and admimistered the Dhamma, Elixr of Immortfality, to ninety crores of devas and 
Brahmas headed by a deva who, in his previous existence, had been the Buddhas mother, 
Sumedha Devi. 


(This 1s the thrd Dhammmabhisamaya.) 
Three Occasions of The Disciples' Meeting (Sannipãata) 


4. Eight attainments: eight sđma/affi-attainments of four ria-jhãnas and ariipa-jhãnas. 
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There were three occasions of meeting of Buddha Dipaikara's disciples, one of them 
being at Sunandarama, where zraha/s, numbering about one hundred thousand crores from 
all regions, specially met for the first time. 


(This was the first sanmipãfa.) 


Next, the Disciples' meeting took place on Mount Naãrada. Once, while wandering from 
place to place with four hundred thousand ö7¡k&khø¡s, Buddha DIpankara arrived at the 
delightful Mount Narada which was full of marvellous features. 


The mountan was occupied by a divine yakkhø named Naradeva. People brought 
annually, even human beings as sacrificial offering 1n his honour. 


Seeing that the people were endowed with the merits of their past deeds to rely upon, the 
Buddha ascended the mountain alone, leaving behind His 5h/kkhws. Thereupon, the yakkha 
became furious and caused the trembling of the mountain to scare the Buddha away. Ôn 
seeing the Buddha serene and undisturbed although he had used all his might to frighten 
Him, it occurred to him thus: “This great monk 1s indeed wonderfull Powerful indeed 1s 
He! The evil consequences of what I have done will come back to me. There 1s no refuge 
for me other than this great monk. Like a man, who slips and falls onto the ground, has to 
rely on the same ground to get up, [ will now take refuge in this very monk.” 


With this thought, he bowed before the Buddha, touching his head on the Buddhas feet, 
the soles of which were adorned with one hundred and eight signs. He also begged the 
Buddha's pardon and took refuge In Him. Then the Buddha taught hm Dãna-kathã, Sila- 
kathä, etc., in serlal order. By the end of which, Naradeva and his retinue of ten thousand 
yakkhas were established In sofãpaffi-phala. 


Ơn the day Naradeva thus became a sø/ã»anna, people from all over JambudIpa brought 
a man from each village to make sacrIficial offering to the ya⁄kha. They also brought with 
them large quantifies of sesame, rice, beans of various kinds, butter, ghee, honey, molasses, 
etc. Naradeva handed back all these food-stuffs to the people and enfrusted the men, 
originally meant for sacrifice, to the Buddha. 


Then the Buddha ordained these men by the “hi bhikkhu” formula and helped them 
achieved arahantship withn seven days. On the full-moon day of Magha (January- 
February), staying In the middle of one hundred crores of arahaís, the Buddha gave 
1nstructions of PZ/mokkha at the Disciples' meeting of four features. 


An ehi-bhikkhu does not need to seek the bowl, robes, etc., to become a recluse. On being 
invited by the Buddha, “Come, O monk”, his appearance of a lay man vanishes, and he 
assumes the appearance of a monk of sixty years' standing 1n the Order. 


The four features of a Disciples' meeting are: 

(1) all participants are ehi-bhikkhus; 

(2) all participants have attained Chajabhiñna (Sixfold Higher Knowledge); 

) all participants come together without being sumnmoned by the Buddha, and 


(4) the congregation takes place on the full-moon day of the month, the fifteenth day 
Uposatha. 
The above mentioned story of the divine yakkha, Naradeva, comes from the 
Buddhavarnsa Commentary. 
In the Đuddhavamsa Text, however, just this simple narratlon 1s given: "Agai, 
when Buddha Dipankaräa had gone Into quietude on the top of Narada Mountanm, 
there gathered one hundred crores of arzha/s who were free from defilements." 


(This was the second sawipãta.) 


Once, Buddha Dipankara observed vassđ (rains retreat) on Mount Sudassana. When the 
yassa was over, people of Jambudipa went to the mountain to celebrate their annual 
mountain-top festival. They then happened to encounter the Buddha. They listened to His 
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sermon and were so delighted with 1t that they became monks. When the Buddha taught 
them agaIn on the Maha Pavarana Day [the full moon of Assayuja (September-October)] 
the newcomers atfained arahantship through the stages of Vipassana Insight and of the 
Path, as a result of ther contemplatlon of conditioned things in the three planes of 
existence. The Buddha held Pavãra„ã ceremony” with ninety thousand crores of arahas. 


(This was the third sannipãïfa.) 


The ordinary sermons, given by Buddha DIipaikara, led to realization of the Four Truths 
(attainment of Liberation) by thousands of beings, by countless Individuals. 


At that time, the thoroughly purified Teaching of the Buddha spread far and wide; 1t Wwas 
understood by innumerable beings, such as devas, humans and Brahmas; it was full and 
complete with exhortation on noble s7/z and such virfues. 

Buddha DIpankara, the Knower of the Three Realms, was always attended upon by four 
hundred thousand arzhz/-disciples who were Iimmensely powerful with the sixfold 
abhiffias. 

During the Dispensaton of Buddha DIpankara, those who died as learners (sekkhas) 
while trying for arahantship In vain, become the scorn of all. 

The Teaching of Buddha Dipaikara spread throughout the whole world and remained 
ølorlous forever with arahaís who had extirpated their foe, namely defilements, and who 
were not disturbed by various sense objJects and thus free of Impurifles and ãsavas. 


Particulars of Buddha Dipaúkara 


Buddha Dipankaras birth place was the city of RammavatI. 
His father was King Sudeva and His mother was Queen Sumedha. 
His two male Chief Disciples were Sumangala Thera and Tissa Thera. 
His attendant was Sãgata Thera. 
His two female Chief Disciples were Nandã Ther1 and Sunanda Ther1. 
His Bodhi tree was a øi7haÏla tree. 
His male supporters were Tapussa and Bhallika. His female supporters were Sirma 
and Sonã. 
His height was eighty cubits. He was a splendour like a pillar of blazing lipht and a 
great sãÏ2 tree In full bloom. 
(The advantage of giving these particulars 1s this: Had they not been given, He 
might have been mistaken for a deva, ma, a demon, or a Örahma. One could 
think, it 1s not strange at all that the wonderful events should occur to such a divine 
being. This would have led to the wrong notIon that 1t was not worthwhile to listen 
to His Teaching. Then there would have been no possibility of realization of the 
Truth (attainment of Liberation). On the other hand, the particulars would gø1ve rise 
to the ripht belief that “Powerful thus 1s indeed a human being.” With this belief, 
beings would listen to His Teaching and could understand the Truth (or could 
aftain Liberation). Hence such detalls.) 
Buddha Dipaikaraäs rays spread by themselves (ie. without His exercising of 
power) to all the directions reaching twelve yøjanas. His lie span was one 
hundred thousand years. 

(This much ¡s given in the PAli Text.) 
There are also some more particulars in the Commenfaries which are not contained 
1n the Text but which, the Commentaries sfate, much be told. 


While leading a lay mans life, Buddha Dipaikara had three palaces: Hamsa, 


5. Formal ceremony concluding the rains-retreat in which each Đjikkhu 1nvites crificism from his 
brethren in respect of what has been seen, heard or suspected about his conduct. 
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He had three hundred thousand female attendants. His Chief Consort was Paduma 
DevI, His son Usabhakkhandha. The duration of His reign was ten thousand years. 


When He renounced the world, He went forth on an elephant. When He became 
Buddha, He lived at Nandarama (Nanda Park). 


Living throughout such a long period, Buddha DIpankara saved large numbers of 
beings (from suffering). 


Having made the three divisions of the True Dhamma, such as Learning 
(Pariyaffi), Practice (Pafipaffi) and Penetration (Paƒivedha), shine forth throughout 
the world, and having liberated beings, Buddha DIpaikara and His DiscIples 
realized final Peace, the way a mass of fire went out after blazing with bright 
flames. 


Contemplation on Impermanence, efc. (sarnvega) 


The glory of that Buddha Dipankara, His assemblage of four hundred thousand araha#s, 
etc., who were all His Disciples, and the signs on both His feet, had all ceased to exIst. 
Impermanent are all conditioned things! They are indeed unsubsfantial! 


Erection of A Cefiya 


In this way, Buddha Dipankara, who had penetrated all the Four Noble Truths without 
exceptfion, attained Parinibbana at Nandarama Park. In the same Park was erected a cefiya, 
thrty yøjanas 1n height and dedicated to Him. It was made of powdered red orpiment 
mixed with oil and butter, and 1m 1t were enshrined His relics which were In an 
1ndestructible and undispersed mass, a natural phenomenon common to all long-lived 
Buddhas. People of JambudTpa came together and completed the ceiya with decorations of 
seven kinds of gems. 


Here ends Dipaikara Buddhavarnsa. 


2. KONDAÑÑA BUDDHAVAMSA 


The aeon in which Buddha Dipaikaraä appeared came eventually to an end. When 
asankhyeyya (incalculable) aeons had passed after that, there appeared Buddha Kondañña In 
a cerfain aeon. 


(Though aszøkhyeyya 1s a number which 1s incalculable, the perlod between the 
previous Buddha Dipaikara and the following Buddha Kondañña 1s called 
Buddhantara-asankhyeyya as 1t 1s to be understood as an ¡interval between two 
Buddhas.) 


Thịs 1s how Buddha Kondañña appeared: At the end of His fulfilment of the Perfections 
for sixty asankhyeyya and a hundred thousand aeons, while enjoying His life in the divine 
abode of Tusita which 1s a tradition followed by all Bodhisattas, and having complied with 
the request made by other devas for becoming a Buddha, He descended to the human world 
to be conceived In the womb of Queen Sujatã at King Sunanda*s palace in the city of 
RammavatI. 


(At the moment of His conception there occurred the usual thirty-two portenf 
phenomena.) 


The Bodhisatta was born after ten months had passed. At the moment of his birth also, 
the portents became manifest and other miraculous events that were associated with every 
Bodhisatfa took place. 


(AI this will be mentioned in detail when we come to the chronicle of Buddha 
Gotama.) 


Royal Household Life 
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Since the Bodhisatta belonged to the clan of Kondañña, he was named Prince Kondañña. 
When he came of age, he enJoyed a kingly life for ten thousand years, living in the three 
most delightful golden palaces, namely, Suci, Suruci and Subha, with his Chief Consort 
Ruci Devi, and being waifed upon and entertained by three hundred thousand female 
dancers and aftendants. 


Renunciation 


While Kondañña was living thus, Queen Ruci Devĩ gave birth to a son, named ViJitasena. 
Ơn seeing the four omens of the aged, the sick, the dead, and the recluse, the Bodhisatta 
renounced the world, riding a chariot drawn by four thoroughbred horses. 


Prinnce Kondañña”s renunciation was emulated by ten crores of people, who became 
recluses foo. 


Bodhisatta Kondañña, with these ten crores of recluses, practised đ„kkaracariya. On the 
day he was to atfainn Enlightenment, the Bodhisatta partook the milk-rice offered by 
Yasodhara, daughter of a wealthy man of the village of Sunanda. He passed the daytime In 
the local grove of sz/z trees and In the evening, he went alone to the Bodhi tree, leaving 
behind all his recluse-followers. On the way, he accepted eight handfuls of grass offered 
by a heretic named Sunanda and as soon as he spread the grass at the foot of a sãlakalyani 
tree, the Unconquered Seat (40arjia Pallanka), which was fifty-seven cubits in height, 
appeared. 


Enlightenment 


Sifting cross-lepsed on the seat, the Bodhisatta put forth energy at four levels and 
overcame Mara and his army; then he gained P„bbenivãäsa ñãna In the first watch and 
Dibbacakkhu ñãna In the middle watch and In the last watch he contemplated the doctrine 
OŸ Paficca-samuppäda in forward order and backward order. Thereafter, he entered upon 
the fourth /hãna through 4nãpãna Meditation, emerged from ¡ït and, while reflecting on the 
five ageregates, he discerned fifty characteristics concerning the rise and fall of the 
aggregates and developed Vipassana Insight up to Œø/rabhit ñãna. Gaining arahatta-magga 
ñãna and penetrating all the attributes of a Buddha, he attained unique Buddhahood at 
SUTTISe. 


Three Occasions of The Buddha's Teaching (Dhammabhisamaya) 


After His attainment of Buddhahood, the Buddha Kondañña spent seven days at each of 
the seven places in the neighbourhood of the Bodhi tree. In the eiphth week, He accepted 
the request made by a Brahma for His Teaching and He considered as to whom He should 
teach first, ahead of all others. Remembering the eighty crores of recluses who had 
followed His example of renunciation, He thought of their whereabouts and came to know 
that they were staying at Devavana, Divine Grove of Arundhavati town, eighteen yojanas 
from the Bodhi tree. Taking His bowl and robe, He arrived at their place at once by means 
of His miraculous power. 


Seeing Buddha Kondañña approaching them from a distance and being moved by theIr 
devotional faith in Him, the ten crores of recluses extended Him warm welcome, took His 
bowl and robe, prepared the seat and paid obeisance to Him respectfully. After which, they 
set down at suifable places, surrounding the Buddha. 


Then the Buddha taught the Dhammacakka-pavattana Discourse which was also delivered 
by all previous Buddhas. 


Buddha Kondañña, who was endowed with unlimited glory, Iincomparable reftinue and 
fame, countfless atftrIbutes, formidable appearance to those who are Impudent, forbearance 
like the mass of earth, moralty [extensive] like the mass of water in the ocean, 
concentration, steadfast like Mount Meru, wisdom [infimite] like the open space, always 
engaged Himself in teaching the facultles (/mdriyd), powers (Daia), constfuents of 
Enlightenment (bø//hanga), factors of the Path (magganga), Truths (sưcca) as revealed In 
the Bodhi-pakkhiya Dhamma, the doctrines contributing to Enlightenment, for the benefits 
of large numbers of beings. 
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At this teaching of the First Sermon, one hundred crores of devas and human headed by 
ten crores of b#/kkJus realized the four Truths. 


(This was the first occasion of Dhamưnabhisamaya on which the Buddha taught the Four 
Truths to devas, humans and Brahmas.) 


This was followed, at one time, by the delivery of the Mangala Sutta to a great gathering 
of devas and Brahmas, who arrived from the ten-thousand world-system, assuming minute 
subtle bodies (so that there could be enough room for them all) in the universe. At this 
gathering, an unknown deva raised the question of blessings (mañigala), asking as to what 
helped to bring about a perfect lie with prosperity. Addressing that deva, the Buddha 
taught the Mangala Sutta. 


At this teaching of the Mangala Sutta, ninety thousand crores of devas and humans 
atfained arahantship. Those who became søfã2amna, etc., were Iinnumerable. 


(This was the second Dhamnabhisamaya occasion of the Buddha's Teaching of the Four 
Truths to devas, humans and Brahmas.) 


When Buddha Kondañña taught the Dhamma, staying In the sky after defeating the 
heretics by a đisplay of the twin miracle of water and fire, eight-thousand crores of devas, 
humans and Brahmas attained arahafa-phala. Those who were established In the three 
lower øhafa stages, were Innumerable. 


(This was the thrd Dhœmmaãbhisamaya occasion of the Buddha's teaching of the Four 
Truths to devas, humans and Brahmas.) 


Three Occasions of The Disciples" Meeting (Sannipäata). 


~~_ 1 


There were also three occasions OŸ sưnzi?ãfa, meeting of Buddha Kondañña's disciples: 


The first occasion took place in Canda Park, Candavati being His supporting city, when 
He observed the first assa, after He had attained Buddhahood penetrating the four Truths. 


In that city, two young men, Bhadda, son of Sucindhara, and Subhadda, son of 
Yasodhara, whose fathers belonged to the lineage of Immensely rich Brahmana families, 
listened to Buddha Kondañña sermon. As a result, they developed devotional faith, donned 
the robes together with ten thousand youths in the presence of the Buddha and attained 
arahantship. There, the Buddha, being surrounded by one hundred crores of arzhaís led by 
Subhadda Thera, recited the P//mokkha on the full-moon day of Jettha (May/June) 


(This was the first sanmipãfa.) 


Some time later, Buddha Kondañña's son, Prince Vijitasena (after becoming a Đhikkhu) 
attained arahantship. The Buddha then recited the PZ/mokkha 1n the midst of one thousand 
crores of araha/s with Vijitasena Thera at their head. 


(This was the second sawpãf4) 


Fimally, at one time, while visiting the countryside, Buddha Kondañña ordained King 
Udena and his host of followers. When they all attained arahantship, the Buddha, being 
surrounded by ninety crores of arahaís, headed by Udena Thera, recited the Pđfimokkha. 


(This was the third sannipãïfa.) 


Bodhisatta Gotama, as Universal Monarch VijitävI, received Prophecy from Buddha 
Kondañña 


At that time our Bodhisatta was a Universal Monarch, ViJitãvĩ by name, ruling In the city 
of CandavatI. Having numerous đistinguished hosts of attendants, he held, under his sway, 
the whole stretch of land im the universe up to the end of the four oceans with 
riphteousness, not by force nor by arms. 


Then Buddha Kondañña, setting out on a journey followed by one hundred thousand 
crores of arahaís, arrived at Candavati. Hearing of the Buddhas visit, Bodhisatta King 
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ViJifarvĩ extended a warm welcome to the Buddha, made arrangements for His lodging and 
invited Him and His Disciples for the next day's meal. The following day, he prepared the 
meals properly and performed a ceremony of alms-food offering on an elaborate scale. 


Having thus performed, the King listened to the Buddha's sermon, which was g1ven In 
appreciatlon of the offering. At the end of the sermon, he made a request: “May the 
Venerable Ones spend the three months of yzssđ In the city of CandavatI, to do the cItIzens 
a favour.” And he performed matchless acts of charity to the congregation of monks led by 
the Buddha during the whole perlod of yassa. 


Then Buddha Kondañña declared a prophecy: “Innumerable aeons from the present one, 
1n the aeon that appears after three asa/khyeyya and one hundred thousand aeons, you wIll 
defimtely become a Buddha.” (The prophecy, like the one made by Buddha DIpadkara, 
gIiven ín full detail in the Pali text, mentioning the practice of austerify and other evenfs, 
but they are not repeated here as they have already been given in the story of Sumedha”.) 


Having declared the prophecy, Buddha Kondañña carried on teaching. After listening to 
the Buddhas sermon, the Kings faith in the Buddha grew to a great extent and being 
desirous of achieving Buddhahood, he made an offering of his vast kingdom to the Buddha, 
1n whose presence he became a monk. After learning the Three Pitakas, he acquired the 
eightfold attainment and fivefold higher knowledge. Reaching the apex of the higher 
knowledge, he was reborn In the Brahma abode on his death. 


Particulars of Buddha Kondañña 
Buddha Kondañña s place of birth was the city of Rammavati. 
His father was King Sunanda, and His mother was Sujata Devi. 
His two male Chief Disciples were Bhadda Thera and Subhadda Thera. His 
af(endant was Anuruddha Thera. 
His two female Chief Disciples were Tissa TherT and Upatissa Ther1. 
His Bodhi tree was a SãlakalyänI tree. 
His male lay attendants were Sona and pasona. His female lay aftendants were 
Nandã and SirImä. 
His height was eighty-eigpht cubits, and He shone like the moon or the sun at noon. 
The life span then was one hundred thousand years and throughout that long 
period He saved beings, such as devas, humans and Brahmas, taking them out of 
the waters of sđ7wsãra and placing them onto the land of NÑibbana. 
While a lay-prince, Buddha Kondañña had three palaces; Suci Golden Palace, 
Suruci Golden Palace and Subha Golden Palace. 
His female attendants were three hundred thousand. His Chief Consort was Ruci 
Devi, and His son VijJitasena. He reigned for ten thousand years. 
He used for His renunciation the chariot drawn by thoroughbred horses. When He 
became Buddha, He stayed at Candarama (Canda Park). 
In Buddha Kondaññas Dispensation, the carth with arahaífs, whose ãsavas Were 
gone and who were purified of Impurifles, was 1n splendour like the open sky with 
síars and planets. (That is to say, the colour of the araha/s' robes covered the 
surface of the whole earth.) 
The arahaís were of incomparable nobility. They were not at all disturbed by the 
eipht vicissitudes of life; it was hard for the fiery tempered unruly people to 
approach them. When these arzhzís, who were endowed with great fame, were 
desirous of passing into Nibbana, they rose to the sky, about seven toddy palm 
trees hiph, (as though the lightening rushes Iinto the murky clouds). They entered 
upon /@jo-kasina jhãna (attained with the fire-element as a #⁄asi„z obJecf) and 


6. This statement made by the another is repeated after the declaration of prophecy made by each 
Buddha. We wIll leave out similar statements from the accounts of later Buddhas. 
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flashng a great light completely burned themselves in the sky and atfained 
Parinibbana. 


Sarnvega 


The peerless glory of Buddha Kondañña and His concentrated mind that was permeated 
with Ommisclence had all vanished. Unsubstantial and futile indeed are all conditioned 
things! 


Cetiya 


Buddha Kondañña, who had fully realized the Four Noble Truths, attained Parinibbana at 
Candarama. In the same park, a ceífiya, seven yøjanas hiph, was bullt. Íf was made of 
powdered red orpiment mixed with oil and butter and was dedicated to Him. 


The unbreakable relics of the Buddha, true to the nature of long-lived Enlightened Ones, 
remained solid like golden Images without falling Into pieces. These relics were enshrined 
1n the cefiya and people from all over Jambudipa completed the construction by decorating 
1t with seven kinds of precious sfones. 


Here ends Kondañña Buddhavarnsa. 


3. MANÑGALA BUDDHAVAMSA 


When ¡incalculable aeons had elapsed after the aeon of Buddha Kondañña, In one ⁄apøa 
there appeared four Buddhas, namely, (1) Mangala, (2) Sumana, (3) Revata and (4) Sobhita 
1n that order. The first of the four Buddhas therefore was Madgala. 


Conception 


Having fulfilled the Perfectlons for sixteen asa#khyeyya and one hundred thousand aeons 
and on completion of His fulfilment of the Perfections, Bodhisatta Magala was reborn in 
Tusifa which was a common abode of all future Buddhas. While enjJoying a divine life, He 
accepted the request made by devas and descended to the world of human beings to take 
conception In the womb of Uttara, Queen of King Uttara, in the city of Uttara which 
excelled all other cifles. 


The Mother's Body Luminescence 


From the moment the Bodhisatta took conception, the light from the Queen's body spread 
eight cubifs all around and could not be overpowered even by sun-light and moon-light. 
Not requiring other lights, the queen moved about by means of her own luminescence with 
her maids of honour at her service. 


Birth of the Bodhisatta 


The conception was guarded by celestial beings, and when ten months had elapsed the 
Bodhisatta was born 1n the excellent and delightful Uttaramadhura Park. 


Royal Household Life 


When Bodhisatta Mangala came of age, he ascended the throne. He lived in three golden 
palaces, namely, the most famous Yasavanta Palace, the most delightful Rucimanta Palace 
and the most splendid Sirimanta Palace, together with his Chief Consort Yasavati and 
surrounded by thưty thousand dancers who were exquisitely adorned. Thus he enjoyed 
kingly luxurles that were likened to divine comforts for nine thousand years. 


Renunciation 


When Queen Yasavati gave bĩrth to a son, named Sivala, the Bodhisatta saw the four 
omens of the aged, the sick, the dead and the recluse, and then he renounced the world by 
going forth, riding the well decorated thoroughbred horse named Pandara and became a 
monk. 


His renunciation example was followed by three crores of people who also donned the 
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With the three crores of monks, Buddha Mangala engaged In đukkaracariyä for eight 
months. On the full-moon day of Vesakha when he was about to attain Buddhahood, he 
partook the milk-food offered by Uttara, daughter of a wealthy man and a resident of the 
village of Uttara. After spending the day-time in the local sđiz grove, he left behind his 
host of Đ//k&hus and went alone to the Mahabodhi tree in the evening. On the way, he 
accepted the eight handfuls of grass from a heretic, Uttara by name. Às soon as he spread 
the grass under the Naga Bodhi tree, there appeared the 4parZ/ia Seat, which was fifty- 
eight cubits high. 


Attainment of Buddhahood 


Sifting cross-legged on that seat and putting forth energy at four levels, the Bodhisatta 
defeated Mara and his army. He acqured ?Pbbenivaa ñãna In the first watch and 
Dibbacakkhu ñãna 1n the middle watch of the nipht. In the last watch, however, he 
reflected on the Doctrine of Paficca-samuppäda 1n forward and backward order, after 
which he entered upon the fourth /hana through 4nãpãna Meditation. Having emerged 
from that /hãna, he reflected on the five aggregates, discerned the fifty characteristics of 
their rise and fall and developed Vipassana Insight up to Œøfrabhi ñãna. Gaining the 
arahaftamagga ñãna and penetrating all attributes of a Buddha, he attained the 
1ncomparable Buddhahood at sunrise. 


Extremely Bright Rays of The Body 


Buddha Madgala's rays shone forth more Intensely than those of other Buddhas. The rays 
from other Buddhas produced automatically without supernormal power, reached the 
distance of either eighty cubits or Jjust an arms length. But Buddha Mangala's rays shone 
day and night all over the ten-thousand world-system. Because of such brilliance, not only 
all the surrounding obJects, such as trees, the ground, forests, hills, oceans, etc., were 
1lluminated, but, to say the least, pots and pans that were usually dirty and black (with soot) 
were lit up as 1ƒ they were covered with gold. 


The life span of people belonging to the period in which Buddha Madgala appeared was 
ninety thousand years, and during that whole period everything was thus gold In colour. 
During His Dispensation, the sun, the moon, stars and planets had no ligpht. Since there was 
no sunlight, the demarcation between day and night was not distinct. 


Though there was absence of sunlight, people moved about attending to their business by 
means of the Buddha's rays. Days and nights are recognized with the help of the chirps of 
birds, that were normally heard in the morning and the blooms of flowers that are normally 
seen 1n the evening. 


The question may be asked whether other Buddhas were lacking such glorlous poWers. 
The answer 1s: they were not, indeed they also had such powers. They could make the rays 
permeate the ten thousand world-system 1ƒ they so desired. But while others had therr 
natural luminescence of their bodles Just withinn an arms length, the rays of Buddha 
Mangala's body always spread throughout the ten thousand world-system without having to 
be produced purposely because of the power of His wish made In a previous existence. 


Buddha Madgalas Wish made in A Previous Existence 
When Buddha Mangala was a Bodhisatta in one existence that was similar to that of 
'Vessanfara, he lived with his wife and children at a place that resembled Vanka-pabbata. 


Hearing that the Bodhisatta was very generous, an ogre named Kharadathika, in the guise 
of a brahmin, approached him to ask for His son and daughter. 

The Bodhisatta handed His son and daughter over to the brahmin most delightedly and 
thus caused the trembling of the great earth, two hundred and forty thousand leagues In 
size, the bottom of which touching the waters below. 

Leaning agaInst the wooden plank of the railing of the walkway, the ogre devoured up 
both children as though he chewed and ate a bundle of lotus stems while the Bodhisatta was 
looking on. 
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While looking, he saw bright blood like flames of fire pouring out from the ogre's mouth 
as he opened 1t, but there arose not one lota of distress in him. Instead, he was greatly 
delighted and happy, thinking: “This 1s my excellent act of chartty.” 


He then expressed his wish: “As a result of this øgenerous act of mine, may my body 
emanate rays In future, bright like the blood (n the ogres mouth).'” Hence, in fulfilment of 
that wish, on attainment of Buddhahood, the brilliant natural rays emanated and spread 
from Buddha Mangala's body all over the ten-thousand world-system. 


Besides, there was another wish made previously by Buddha Mangala. As a Bodhisatta, 
he once got an opportumty to pay homage fo a cefiya dedicated to a Buddha. Thinking: “T 
should sacriflce my life to this Enlightened One,” he had his whole body wrapped up in 
cloth soaked with oil. He then filled a golden bowl, which was worth one hundred thousand 
pleces of money, with butter up to the brm which was about a cubit in diameter, through 
the slit. In that golden bowl, he lighted a thousand wicks and carried the bowl on his head. 
He also set his body ablaze and spent the whole night circumambulating the sacred cefiya. 


Though the Bodhisatta was paying homage thus till dawn, the heat could not touch even 
the pores of his body, as 1Ÿ he were staying amidst lotus blooms. Indeed the nature of the 
Dhamma 1s such that 1t gives reciprocal protection from danger to one who profecfs 
(practises) 1t. Therefore the Buddha says: 


Dhammo have rakkhati dhammacärim. 
Dhammo sucinuuo sukham avahaH 
esãmisamso dhamme sucinne 

na dugeatim gacchati dhammacärT 


Also as a result of this act of meri, Buddha Mangalas natural body rays spread 
throughout the ten thousand world-systems. 


Three Occasions of The Buddha's Teaching (Dhammabhisamaya) 


After His Enlightenment, Buddha Mangala stayed for seven days at each of the seven 
sifes near the Bodhi tree. He then accepted a Brahma's request for His Teaching, and when 
He contemplated to whom He should teach, He saw the three crores of b#ikkhs who had 
donned the robe to follow His example and who were endowed with sufficing condiflons 
(upanissaya) for the Path and Fruition. 


Thinking that He would teach them first, the Buddha contemplated also ther whereabouts 
and came to know that they were staying In the forest called Sirivana of the city of 
Sirivaddhana, eighteen leagues away from the Mahãbodhi tree. Taking with Him His bowl 
and robe, the Buddha Immediately appeared at the forest of Sirivana, using His psychic 
DOW€T. 


Ón seeing the Buddha approaching them, the three crores of b7/kkJ„s, with faithful 
minds, welcomed the Buddha by taking His bowl and robe, prepared the seat for Him, and 
paid obeisance respectfully. When all these had been done, (surrounding the Buddha) they 
took thetr approprlafe seafs. 


Then the Buddha delivered the Dhammacakka-pavattana Sutfa as all previous Buddhas 
had done. By the end of which, the three crores of bikkhus attained arahafta-phala. (They 
all became arahais.) Devas and humans, numbering one hundred thousand, realized the 
Four Truths. (They were thus liberated.) 


(This was the first Dhammabhisamaya.) 


Immediately before Buddha Mangala taught the Abhidhamma, He was staying near the 
city of CHta, His resort for food. Like our Buddha (Gotama) who performed the Twin 
Miracle of water and fire near the mango tree of the gardener, Kanda, near the cifty-gate of 
Savatthi, and defeated the heretics, so did Buddha Madgala display the Twin Miracle and 
defeated the heretics at the city-gate of Citta. He then went up to Tãvatirhsa where he sat 
on the emerald stone slab, Pa~@#ukambala, at the foot of Paricchattaka tree and taught 
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Abhidhamma discourses to devas and Brahmas. 


Then one hundred thousand crores of devas and Brahmas realized the Four Truths. (They 
were liberated.) 


(This was the second Dhamwmabhisamaya.) 


Before Buddha Maigala appeared, there was King Sunanda, in the city of Surabhi, who 
performed the dutiles necessary for acquisitions of the Wheel (which 1s one of the seven 
treasures of a Universal monarch). After fulfilment the duties, the wheel treasure came Into 
his possesslon. 


When Buddha Mangala appeared, the Wheel slipped from 1s place. Seeing this, King 
Sunanda became very unhappy and asked his brahmin advisors: “Why was the Wheel 
treasure that appeared by the power of my meriforlous deeds has slipped from 1ts place?” 


Then the Brahmins replied: 


“O King, the Wheel slips because the life of a Universal Monarch 1s nearing Ifs 
end; or when the monarch becomes a monk; or because a Buddha appears. 


“There 1s absolutely no danger of your life ending. You wIll live a very long hife. 


“Indeed Buddha Mangala has now appeared In the world. That 1s the reason for the 
slipping of your Wheel treasure.” 


Having heard the reply given by the Brahmins, the Universal Monarch Sunanda with his 
retinue paild his respects to the Wheel treasure and made a request thus: “I[ will do 
obeisance to Buddha Madgala by means of your glory, O Wheel. Please do not disappear 
yet in the meantime.” Then the Wheel returned to 1s original place. 


Immensely delighted, Universal Monarch Sunanda with his multitude of people, thirty 
leagues in size, approached Buddha Maigala who was Indeed m27gaÏa (auspiclousness) of 
the whole world. The King gave alms on a grand scale to the Buddha and His Sangha. He 
offered the hundred thousand arahaís pIeces of cloth from Ksi, to be made Into robes, and 
all kinds of requisites to the Buddha. After the alms-giving, he sat down at a suitable pÏlace 
to listen to the Buddha's sermon. Likewise, Prince AnuräJa, son of the Universal Monarch, 
took his seat. 


Then Buddha Mangala gave the audience, headed by King Sunanda, the usual series of 
sermons. This led to the aftainment of arahantship with the Fourfold Analytical Knowledge 
by Universal Monarch Sunanda and his followers, numbering ninety crores. 


Contemplating on the acts of merit done by them 1n the previous existence, the Buddha 
saw thelir past wholesome deeds that would bring them bowls and robes miraculously 
(without looking for them). So He stretched out His right arm and uttered: “ha Bhikkhavo 
— Come, O monks!” Instantly all of them became monks with their hair of two fingers 
length, carrying their respective bowls and putting on their respective robes and assuming 
the respectable appearance of Mahatheras of a hundred years' standing 1n the Order, and 
they surrounded the Buddha. 


(This was the third Dhammabhisamaya.) 
Three Occasions of The Disciples' Meeting (Sannipãäta) 


While Buddha Maigala was soJourning In the city of Mekhala, His future Chief 
Disciples, the young men Sudeva and Dhammasena, who had one thousand (according to 
the Sinhalese Commentary, ten thousands) youthful companions each, became eji-bhikkhus 
1n the Buddha's presence, and when they attainned arahantship on the full moon of Magha 
(January-February), the Buddha recited the @vađda Päfimokkha 1n the midst of one hundred 
thousand crores of monks. 


(This was the first sanmipãfa.) 


Again, the Buddha recited the same PZƒữnokkha at the meeting of one thousand crores of 
monks, who had been ordained at the assembly of the Buddha's kinsmen, that took place 1n 
the Park named Uttara. 
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(This was the second sawipãfa.) 


In the midst of ninety crores of monks, who took part in the Sangha meeting headed by 
the bhikkhu who formerly was Sunanda the Universal Monarch, the Buddha repeated His 
recifation of the Pafimokkha. 


(This was the third sannipãifa.) 
Bodhisatta Gotama, as Brahmin Suruci, received prophecy from Buddha Madigala 


At the time of Buddha Mangala, our Bodhisatta was a brahmin, Suruci by name, living at 
the villaøe of Suruci. He was accomplished in the Vedas (Vedic texts), /ghanju (glossary), 
kefubha (rhetoric), akkharapabheda (grammar) and ¡íihãa (legends and historles) as the 
fifth treatise. 


He was clever in writing and reading poetry (2adaka) as well as prose (veyyaäkarana) . 


He was well-versed in Lokayata philosophy, which was concerned not with spiritual 
matters but only with mundane affairs and also in MahapurIsa Lakkhana, the art of reading 
bodily signs of a superlor being. 


Having listened to the Buddha's talks on the Dhamma, Brahmin Suruci cultivated faith in 
Him and took refuge In the Three Gems. He then ¡invited the Buddha and His disciples: 
“Please accept my offering of food for tomorrow.” 


“Brahmin, how many monks do you like to have?” asked the Buddha. “How many monks 
are there, Venerable Sir?” ““There are all together one hundred thousand crores,” replied the 
Buddha, as 1í was the occasion when His Disciples assembled for the first time. “Then 
Venerable Sr, together with all these monks, please accept my offering of the meals.” The 
Buddha kept silent showing His consent. 


Having Invited the Buddha, Bodhisatta Brahmin Suruci went home and thought thus: “I 
can afford to give such a great number of monks rice gruel and pieces of cloth meant to be 
robes. But how can the seating for them be arranged?” 


The Bodhisattas thought caused warming of the stone slab, which was the seat of Sakka 
on Mount Meru, eighty-four thousand leagues high. 


Then Sakka contemplated thus: “Who 1s interested in removing me from this place?” 
When he looked for the cause of the warming of his seat, he saw Brahmin Suruci; 1t then 
occurred to him thus: “This Bodhisatta has Iinvited the Sangha, led by the Buddha, for meals 
and 1s worrying about their accommodation. I should go there and take my share of 
merIfs.” Assuming the appearance of a carpenter and carrying an axe 1n hand, he appeared 
before the Bodhisatta. 


Construction of A Pavilion 


Sakka, as the carpenter, enquired: “1s there any Job for a worker?” Seeing the carpenter, 
the Bodhisatta asked: “What can you do?” “There 1s no craft that I do not know. If anybody 
wanfs to build a pavilion, a palace, a house, or any other building, that 1s my Job.” “Then I 
have something for you to do.” “What 1s 1?” “I have invifed a hundred thousand crores of 
monks to tomorrow's meal. Can you build a pavilion to accommodate theme.” “Yes, Ï can, 
provided you pay me.” “Friend, I will.” “Very well, I will construct 1t as you wIll make 
payment.” So saying, Sakka looked round for a cerfain plot of land. 


Rise of A Jewelled Pavilion from The Earth 


The plot of land, twelve leagues in size, which was viewed by Sakka, became an evenly 
level ground like a kasiza-device. Sakka looked around and made the wish: “Let a great 
pavilion of seven kinds of Jewels, pleasing to the eye and richly adorned, appear from the 
carth.” And while he was watching, there rose up a great pavilion of Jewels, splitting the 
earth surface. Ifs pillars of gold had lotus-vases of silver; 1fs pillars of silver had lotus 
vases of gold; 1ís pillars of rubies had lotus-vases of coral; 1ts pillars of coral had lotus- 
vases of rubies, and 1ts pillars of seven kinds of Jewels had lotus-vases of seven kinds of 
Jewels. 
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Thereupon he looked at the pavilion and made the wish: “Let there be chains of tinkling 
golden bells hanging between the pillars in the pavilion.” As he was thus looking, the 
chains of tinkling golden bells appeared, hanging between one pillar and another. Fanned 
by a gentle breeze, the tinkling bells made a very sweet sound like the sound of music 
produced by five kinds of musical instruments. It was like the time when celestial beings in 
heaven performed a concert. 


Again, he made the wish: “Let there be festoons of heavenly perfumes, festoons of 
flowers and festoons of leaves hanging down.” At that moment, festoons of heavenly 
perfumes, flowers and leaves appeared hanging down. 


Again, he made the wish: “Let seats for the hundred thousand crores of monks, costly 
spreads and bowl-stands allowable to monks appear breaking the earth.” Instantly, these 
things appeared. 


Still again Sakka made the wish: “Let there be huge water pofs 1n every corner.” Instantly, 
huge water pofs appeared. 


When all these had been created, Sakka went to the Bodhisatta Brahmin SuruciI and said: 
“Come, Brahmin, please have a look at your pavilion and make payment due to me.” The 
Bodhisatta went to the pavilion and while he was examining 1t, the whole frame of his body 
was suffused with five kinds of Joy. 


Performance of Maha Dana 


'While the Bodhisatta was looking at the pavilion, 1t occurred to him thus: “This pavilion 
could not have been made by a human being. Ôn account of my wholesome desire to 
perform a great act of charity and also of my virtues, surely Sakka's seat must have become 
warm. The warmth must have led the King of Devas to construct this pavilion. With such a 
pavilion, 1t does not befit me to make offerings Just for one day. For seven days shall I 
perform a great act of charity.” He then accommodated the Sangha, headed by the Buddha, 
1n the pavilion for seven days and offered them specially prepared milk-rice. 


'When the milk-rice was offered, it was not possible for the people alone to wait upon the 
monks, devas too, one beside each man, participated in watfing upon them. The site which 
was twelve or thirteen leagues was not large enough for all the Đ//k&kJ„s. Therefore those 
bhikkhus, who could not get seats, had to make ther own accommodation there by 
©xercising theIr respecfIVe DOW€TS. 


Offering of Medicinal Food and Sets of 'Three Robes 


The day the alms-giving was over, all the monks' bowls were washed well, filled with 
clarified butter, ghee, honey, molasses for medicinal purposes and were offered together 
with sets of three robes. The set of robes that was received by the most Junior member of 
the Sangha was worth one hundred thousand pieces of money. 


Buddha Maigala's Prophetic Declaration 


When Buddha Mangala was giving His sermon 1n appreciation of the alms given to Him, 
He contemplated through His foreseeing wisdom: “Phis man had performed such an act of 
great alms-giving. What wIll he become in future?” Then He foresaw that Bodhisatta 
Brahmin Suruci would definitely become a Buddha, Gotama by name, In one bhadda-kappa 
after two asankhyeyyas and one hundred thousand aeons had elapsed. He then called out to 
him and made a prophetic declaration: “When two aszñkhyeyya and one hundred thousand 
aeons have elapsed, you wIll definitely become a Buddha, Gotama by name.” 


Hearing Buddha Maigalas prophecy, the Bodhisatta became elated and reJoiced, and 1t 
occurred to him thus: “The Buddha has prophesied that I would certainly become a Buddha. 
What 1s the use of living a household life. I shall go forth immediately.'” Having abandoned 
the wealth of a rich brahmanic household as though 1t were spittle, he became a monk 1n 
the presence of Buddha Mangala, learned the three //akas, attained the FIve 4bJ/ññas and 
Eight jhãnas, and without slackening from his /hãnas, he was reborn In the Brahma-world 
on his death. 
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Particulars of Buddha Madgala 


Buddha Mangala's birthplace was the city of Uttara. 
His father was King Uttara and His mother was Queen Uttara. 


His two male Chief Disciples were Sudeva Thera and Dhammasena Thera. His 
affendant was Palita Thera. 


His two female Chief Disciples were Sivala TherT and Asoka Ther1. 
His Bodhi tree was a n0ãga-tree. 


His male supporters were the wealthy men Nanda and Visakha. His female 
Supporters were Anula and Sutana. 


Buddha Madgalas heipht was eighty-eight cubis. His physical rays always 
appeared in splendour throughout the ten-thousand world-system. Sometimes they 
spread beyond the ten-thousand world-system, reaching hundreds of thousands of 
world-systems. 


The life span of people during His time was ninety thousand years, and the Buddha 
lived throughout that period, rescuing such beings as humans, devas and Brahmas 
out Of the waters of sđw„sãra and carried them to the shores of Nibbana. 


While a lay-prince, the golden palaces he lived in were three viz., Yasavanfta 
Palace, Rucimanta Palace, and Sirimanta Palace. 


He had thirty thousand female attendants. His Chief Consort was YasavafI. His son 
was SIvala. He reigned for nine thousand years. 


He went forth riding the horse named Pandara. On His Enlightenment He stayed in 
Uttara Park. 


Just as counting the waves In the great ocean 1s Impossible, so was the number of 
the arahaf-disciples of Buddha Mangala. 


Throughout the lifetime and Dispensation of Buddha Mangala who conveyed all 
the three kinds of beings to Nibbana, there never was a single recluse who died 
with defilements. (They all became arahzís and were pure when passed away into 
Nibbana.) 


Buddha Mangala, who had large numbers of followers and great fame, lighted the 
Lamp of Dhamma and saved a great multitude of people from s4#sãric currenfs fo 
Nibbanic shores. Like a mass of fire that had shone forth became extinct and like 
the sun that was gone, the Buddha attained Parinibbana, revealing thereby the 
nature of Iimpermanence, suffering and uncontrollability of conditioned thíngs to 
humans together with devas and Brahmas. 


As soon as Buddha Mangala had thus passed away, His physical rays disappeared, 
and the entire ten-thousand world-system was left in total darkness. Then there 
Occurred great lamenftation of people throughout the world-systems. 


Sarhvega 


The peerless glory of Buddha Madgala and His concentrated mind that was permeated 
with Ommisclence had all vanished. Unsubstantial and futile Iindeed are all conditioned 
things! 

Cetiya 

Buddha Mangala, who had fully realized the Four Noble Truths, thus attained Parinibbana 
at Uttara Park. (So called because 1s fruit trees bore more fruits and 1s flower trees had 
more flowers than those of other gardens.) In the same park, a cefiya, thirty yojanas hịph, 


was built with the soft plaster made of powdered red orpiment mixed with oil and butter; 
and 1t was đedicated to Buddha Madgala. 


The unbreakable relics of the Buddha, true to the nature of long-lived Enlightened Ones, 
remained solid like a golden Image without falling Into pleces. These relics were enshrined 
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1n the cefiya and people from all over Jambudipa completed the construction by decorating 
1t with seven kinds of precious sfones. 


Here ends Madgala Buddhavarnsa 


4. SUMANA BUDDHAVAMSA 


In this way, Buddha Mangala, by means of His physical rays, outshone the varIous rays 
of the sun, the moon, stars and planets, devas and Brahmas throughout the ten-thousand 
world-system of .JZ/i-khefía”, making no difference between day and night and then passed 
away Into Nibbana as though He had simultaneously created massive đarkness. 


The life span, which was ninety thousand years in Buddha Maigalas time, gradually 
decreased to ten years; and again the life span Increased therefrom and when 1t reached 
ninety thousand years, Bodhisatta Sumana, having fulfilled the Perfections, was reborn in 
Tusifã, a practice common to all Bodhisattas. Consenfing to the request made by devas and 
Brahmas, He descended to the human abode and took conception 1n the womb of Sirima, 
Queen of Sudatta, in the city of Mekhala. 


At the time of his conception, thirty-fwo prophetic phenomena became manifest. At his 
bìrth, which took place after ten months, similar phenomena also took place, and all 
miracles, associated with all Bodhisattas, occurred. 


When he came of age, Prince Sumana occupied three golden palaces, namely, Canda 
Palace, Sucanda Palace and Vatamsa Palace, where he enjoyed for ninety thousand years, a 
blissful life resembling that of devas, with his Chief Consort Vatamsikã (so named because 
she was comparable to a flower that 1s worn on the crown of each and every person) who 
was walted upon by beautifully adorned maids of honour, six million and three hundred 
thousand of them. 


(With regard to the number of these maids, it should not be taken that they all 
waifed upon the Princess at the same time; 1t was the tofal number of all those 
ladies who served her in turn.) 


When Princess Vatamsika gave birth to a son, Anupama, the Bodhisatta saw the four 
omens of the aged, the sick, the dead and the recluse, and he renounced the world, 
following the tradition of all Bodhisattas, in the clothings offered by devas and, riding an 
elephant. His example of renunciation was followed by thirty crores of people who became 
recluses like Him. 


Bodhisatta Sumana with the thirty crores of recluses engaged 1n the practices of austerIty 
(dukkaracariya). On the full moon day of Vesakha (April-May), having partaken the milk- 
food offered by Anupama, daughter of a wealthy man of the village of Anoma, he spent 
the daytime ¡In the local s2 grove. In the evening, he left all his followers and went alone 
to the Bodhi tree. Ôn the way, he accepted the eight handfuls of grass offered by Anupama, 
a heretic, and spread 1t under the (ga) Bodhi tree; suddenly there appeared the 4parđji1a 
Seat of thirty cubifs in height. 

Sifting cross-legged on that seat (as has been described in Madgala Buddhavamsa), he 
dispelled Mara and his hordes, attaned Perfect Self-Enliphtenmernt, the crowing glory of 
the three worlds, and uttered the verse of elation, beginning with 4nekajãfisamsaram, 
which was also uttered by each and every Buddha. 


Three Occasions of The Buddha's Teaching (Dhammabhisamaya) 


After the attainment of Buddhahood and spending forty-nine days 1n the neighbourhood 
of the Bodhi tree, the Buddha accepted a Brahmas request and contemplated as to whom 


7. There are three reglons assoclated with the Buddha, namely, (ID .JZ/-khefa, the ten-thousand 
world-system that quaked at the time of his conception, birth, Enlightenment, giving up of the life- 
sustaining mental process and attaining Nibbana; (2) 4pã-kheffa, the hundred-thousand world- 
system throughout which His Teaching spread; and (3) Visaya-khefía, the infinite world-systems 
which form the field of Invesfigation of His Omniscience. 
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He should teach first. Then He discerned the thirty crores of recluses who, with Him, had 
renounced the world, His half-brother, Prince Sarana and His Purohita's son, the youthful 
Bhavitatta, who were endowed with the merits of their past deeds that would lead them to 
the Path, Fruition and Nibbana. Thinking: “[I shall teach them first,” He contemplated as to 
ther whereabouts and saw that they were living in Mekhala Park of the city of Mekhala 
which was eighteen leagues away from the Mahabodhi tree. Accordinply, taking His bowl 
and robe, the Buddha, by His psychic power, mmediately appeared in Mekhala Park, the 
residence of those 5hikkhus. 


Ón seeing Buddha Sumana approaching them, the thirty crores of Đjkks, with faithful 
hearts, welcomed the Buddha, takinng His bowl and robe, prepared the seat and did 
obeisance respectffully. When all these were done, they took their approprlate seafs 
surrounding Him. 


Then Buddha Sumana sent the gardener to fetch Prince Sarana and the youth, Bhavitatta, 
son of the Purohita. To the Prince and the youth with therr thirty-seven crores of followers, 
to the thirty crores of b/kkhus who were His companions on His renunciation and as well 
as to several crores of devas and humans, the Buddha taught the Dhammacakka-pavattana 
Sutta, which were ftaupht by previous Buddhas too, and hence beat the drum of His 
Dispensation of Ñine ConstituentsŸ, accompanied by the conch of the Four Noble Truths. 


What should be particularly mentioned 1s this: Having attaned Ommnisclence, Buddha 
Sumana was desirous of fulfilling the Brahmas request. In order to liberate beings, such as 
devas, humans and Brahmas, from the bondage of existences and to protect those who were 
robbed of their treasures of meritorious deeds by the robber of defilements, He built the 
Deathless City of Nibbana with the walls of morality (s7/2), the moats of concentration 
(samadi) that encircled the city and adorned 1t with the gate of Insight Wisdom (ƒ?nassana 
ñãna), the doors of mindfulness (sø), the grand pavilions and mansions, etc., of /hãna 
attainments (sãpaíii) and was inhabited by the noble citizens of a group of Dhammas 
pertaining to Enlightenment (Bodhi-pakkhiya-dhammas). 


Having thus bullt the City of Nibbana, Buddha Sumana created the (unbroken, straight, 
tidy, beautiful, broad, and long) boulevard of four Methods of Steadfast Mindfulness 
(Safipaffhana). On either side of the boulevard, He laid out peaceful and pleasant rows of 
shops of Dhamma where those who wanted the precious things of Fourfold Fruition 
(phala), Fourfold Analytical Knowledge (0zíisambhida-ñanad), Sixfold Psychic Power 
(abhiññana) and Eight Jhãnas Attainments (sưmãpøffi), could buy them to their hearts 
content with mindfulness (sư), energy (v7zjz), moral shame of doing evil (z7), and 
moral dread of doïng evil (offapp4). 


Having thus bullt the great City of Dhamma and laid out the Market of Dhamma, Buddha 
Sumana beat the Drum of Dhamma by delivering the Eirst Sermon, the Dhammacakka- 
pavatfana Sutfa, and provided the means of Liberation to one hundred thousand crores of 
devas, humans and Brahmas. 


(This was the first Dhammabhisamaya.) 


In order to subJugate the wrongful conceit of the intoxicated and arrogant heretics In 
SunandavatI, Buddha Sumana once performed the marvellous Twin Miracle of water and 
fire near a mango tree and administered the Dhamma, the Elixir of Immortality, to devas, 


8. Nine Constituents of Buddhas dispensation, Mavanga Sarthu Sãsana: (l) Sufía — Discourses 
such as Mangala Sutta, Ratana Sutta eftc. in plain prose. (2) Geyya — Discourses Interspersed 
with many verses such as these In Sajãyafana Samyutfa. (3) Veyyäkarana — Teaching without 
any verses such as 4bhiđdhamma Pifaka. (4) Gãthã — Teaching with verses only such as 
Dhammapada, Thera-gathä, TherT-gãthã. (5) Udãna — ]oyful utterance 1n 28 discourses such as 
Anekaqjati samsãram. (6) ldivuffaka — 18 discourses beginning with the expression: “Thus said 
the Bhagava". (7) JZfaka — 550 bĩrth storles. (8) 4bbhima Dhamma — Discourses describing the 
marvellous attributes of such persons as Ananda etc. (9) ƒedalla — Discourses with questions 
and answers such as Cũla Vedalla Sutta, Maha Vedalla Sutta, Sammaditthi Sutta. 
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humans and Brahmas. Then one hundred crores of beings realized the Four Noble Truths. 
(This was the second Dhamwmabhisamaya.) 


On another occasion, devas and Brahmaãs of the ten-thousand world-system came and met 
devas, humans and Brahmas of this universe and discussed Mirodha-samapafii. “How can 
one enter upon Mirzodha-samapatfi? How can one attain 1? How can one arise from 1t?” 
Since they could not solve such problems, all of them, up to the nine abodes of Brahmaãs, 
had doubts (as to the ripht answers) and they divided themselves into two groups. Along 
with King Arindama, Lord of people, they approached Buddha Sumana, Chief of the three 
worlds, and put forward the aforesaid questions. The Buddha solved them by giving 
appropriate Dhamma discourses, and ninety crores of devas, humans and Brahmas 
penetrated the Four Noble Truths. 


(This was the third D2hammabhisamaya.) 
Three Occasions of The Disciples' Meeting (Sannipãata) 


There were three occasions of meeting of Buddha Sumana's disciples. Of these three, the 
first took place when, having observed vassa with Mekhala city as the resort for food, 
together with one hundred thousand arzhz/s who were all ehi-bhikkh„š, Buddha Sumana 
held Pavarana ceremony on the full moon day of Assayuja, the end of vassa. 


(This was the first sannipãia). 


At one time when Buddha Sumana was soJourning on the mountain of pure gold, one 
league in size, which appeared, as the result of King Arindamas act of merit, He 
admomished, by means of His excellent điscourses, ninety thousand crores of royal servanfs 
who accompanied the King on his visit. The Buddha made them all eh/-bhikkhu„š and being 
surrounded by all these Đ#/kkhs, who attained arahatship on the same day, He recited the 
Patimokkha at the meeting complete with four features. 


(The four features are not given In the Buddhavamsa Commentary. However, 
as mentioned In the exposition of the Dighanakha Sutta of the Majjhima 
Nikaya Commentary, these should be undersíood as follows: (1) the meeting 
1s held on the full-moon day of Magha (Jan-Feb); (2) the meeting 1s held by 
arahaís on ther own accord without being summoned by anyone; (3) 
bhikkhus (at the meeting) are all arahaís, who are endowed with Six 
Abhiñfnanas; and (4) they are all ehi-bhikkhus.) 


(This was the second sawipãfa.) 


At another time, Sakka went to pay homage to Buddha Sumana. Being surrounded by 
eighty thousand crores of azzhzís, the Buddha recited the Pafưmokkha. 


(This was the third sannipãifa.) 
Bodhisatta Gotama, as Naga King Atula, received prophecy from Buddha Sumana 


In the lifetime of Buddha Sumana, Bodhisatta Gotama was reborn as Atula, the powerful 
Naga King. Learning that a Buddha had appeared in the three worlds and accompanied by 
all His kith and kín, he came out of his residence and performed acts of merit towards the 
Buddha and His one hundred thousand crores of 5jjk&h„s by making celestial music In 
their honour, and by performing a great act of alms giving In the form of food and drinks. 
He also offered a set of robes to each bJ/kkhu and was established In the Refuges. 


Then Buddha Sumana prophesied: “This Nãga King will become Buddha Gotama In 
future.” 


Hearing Buddha Sumana's prophecy, Atula the Naga King became all the more heartened 
and resolved firmly to increase his effort in fulfilling of the Ten Perfections. 


Particulars of Buddha Sumana 
Buddha Sumana's birth place was Mekhala City. 
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His father was King Sudatta and His mother was Queen Sir1ma. 


He reigned for nine thousand years and His three palaces were Canda Palace, 
Sucanda Palace and Vatamsa Palace. 


His Chief Consort was Vatamsika who had six million three hundred thousand 
maids of honour. His son was Prince Anupama. 


His two male Chief Disciples were Sarana Thera and Bhavtatta Thera. His 
at(endant was Udena Thera. 


His two female Chief Disciples were Sona TherT and Ủpasona Ther1. 
His Bodhi tree was a Nãga tree. 


His distinguished male supporters were the wealthy men Varuna and Sarana. His 
distinguished female supporters were Cala and Upacala. 


Buddha Sumanas height was ninety cubits. Resembling a golden pillar created as 
an obJect of worship, the Buddha was of great splendour with His physical rays 
shining forth throughout all universe. 


The life span during His time was ninety thousand years and throughout these 
years, He saved large numbers of devas, humans and Brahmas from szmsãric 
waters and placed them on Nibbanic shores. 


Having liberated those who deserved liberafion out of the great ocean of saisãra 
and taugpht those who deserved teaching the Four Noble Truths, Buddha Sumana 
atfained Parinibbana like the setting moon. 


Those noble ones, who had become azzhzís after eradicating ther moral 
1nfoxicants (savas), and that Buddha Sumana, who was unmatched In the three 
worlds, brightened the peerless light of Dhamma. Having done so, the most 
ølorious, famous Buddha and His araha/-disciples attained Parinibbana. 


Sarnvega 


Buddha Sumana's unrivalled OÔmniscience, His matchless Dhamma treasures, such as the 
Four Fruitions, the Fourfold Analytical Knowledge, etc., had all disappeared. Unsubstantial 
and futile mndeed are all conditioned things! 


Cetiya 


In this manner, the attainment of Parinibbana by Buddha Sumana, who had realized the 
Four Noble Truths without any exception and who had achieved great fame, took place In 
the Park called Anga. In that very Park was constructed a cefiya, four yøjanas high. Ít was 
made of powdered red orpiment mixed with oil and butter and dedicated to Buddha 
Sumana. 


As 1t was customary with long-lived Buddhas, the relics that were unbreakable remained 
like golden sfatues. These relics were enshrined in that cefiya which was decorated with 
seven kinds of Jewels and completed by people of Jambudrpa. 


End of Sumana Buddhavarnsa 


5. REVATA BUDDHAVAMSA 


After Buddha Sumana had attained Parinibbana, the life span of human beings decreased 
gradually from ninety thousand years down to ten years; and from ten years, 1í agaIn 
Increased to an aszñkhyeyya. When the life span became sixty thousand years on 1s 
decline, Bodhisatta Revata, on complete fulfilment of the Perfections, was reborn 1n Tusitã, 
as 1f Was a common practice by all Bodhisattas. While enjoying the celestial life there, He 
agreed to comply with the request made by devas and Brahmas, and descended to the 
human abode and took conceptIon 1n the womb of Queen Vipula, wife of King Vipula, in 
the city of SudhaññavatI. When ten months had elapsed, he came out of his mother s womb 
like the golden Harnsa King that appears from Mount Citta. 
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Royal Household Life 


When the Bodhisatta, Prince Revata, came of age, he resided In three uniquely beautfiful 
palaces, namely, Sudassana, Ratanagghi, and Avela, which appeared as a result of his 
Perfections and glorious deeds of the past. EnJoying a royal household life, that was 
comparable with a divine life, for six thousand years together with his Consort Sudassana 
and being entertained and waited upon by thirty-three thousand attendants. 


Renunciation 


While he was thus enjoying, his wife Princess Sudassana gave bírth to a son named 
Varuna. After seeing the four omens, In the aftire presented by devas which was a common 
practice to all Bodhisattas, he mounted the chariot drawn by thoroughbred horses and went 
forth, renouncing the world, in a procession composed of his fourfold army of elephants, 
horses, chariots and foot-soldiers, like the moon surrounded by stars and planets, like 
Sakka, King of Devas, followed by his fellow-beings or like Harita, King of Brahmas, 
followed by divine beings of his abode. On reaching a grove, he handed his garments to the 
keeper of his treasures, cut off his hair with his ever-present sword and flung his halr Into 
the sky. 


His hair was received in a golden receptacle by Sakka, who bulilt a ceiya of seven kinds 
Of Jewels over 1t in Tavatimsa on Mount Meru. 


Having put on the lotus-robe offered by the Brahma and thus became a recluse, a crore of 
men followed his example and became recluses themselves. 


Bodhisatta Revata then put efforts to undergo the practice of austerity (đukkaracariy8) 
with his one crore of followers for seven months. 


Attainment of Buddhahood 


Having completed đukkaracariyä practice, on the full-moon day of Vesakha-the day he 
was to become a Buddha, he partook of the milk-food offered by Sadhu DevI, daughter of 
a wealthy man, and spent the daytime In the local sđÏlz grove. In the evening, he left behind 
his followers and went alone to the region of the Mahabodhi tree. On the way, he accepted 
eipht handfuls of grass from a heretic, Varunindhara by name, and spread 1t under the 
Naga Bodhi tree. Suddenly, there appeared the 4par-/ia Pallanka of fifty-three cubits In 
s1ze, on which he sat cross-legged, mobilized his resources of fourfold energy, dispelled 
Mars and his forces, and attained the Ommisclent State of a Perfectly Self-Enliphtened One, 
Chief of the three worlds. 


Three Occasions of The Buddha's Teaching (Dhammabhisamaya) 


After His attainment of Buddhahood and staying near the Bodhi Tree for forty-nine days, 
Buddha Revata accepted a Brahmas request for His Teaching. When He considered as to 
whom He should teach first, He discerned the one crore of b¿kk„s, who JjJoined Him in 
His renunciation, and also devas and other humans, who were endowed with merifOrious 
deeds of the past, leading them to the Path, Eruition and Nibbana. When He contemplated 
ther whereabouts, He came to know that they were staying in Varuna Park, eighteen 
leagues from the Mahabodhi tree. Taking His bowl and robe, He then, using His psychic 
power, Iimmediately appeared at the 5h/kkhs' residence In Varuna Park. 


(To cut the story short, on His arrival there, Buddha Revata was very warmly received by 
the 5h/kkhus.) To these bhikkhus the Buddha taught the Dhammacakka-pavattana Sutta and 
one crore Đ/kkhs realized arahantship. Those who were esfablished in lower Paths and 
Fruitions were countless. 


(This was the FIrst 2hammmãbhisamaya) 


At another time, Buddha Revafa paid a visit to the city of Utfara, so named because 1t 
excelled all other cities during the reign of King Arindama, who had conquered all his 
enemies. Learning of the Buddhas arrival, the King, with his three crores of followers, 
extended a warm welcome and 1nvitation to the Buddha for the next day”s meal. For seven 
days he gave great đZna and held a festival of lights extending three gãww/as in honour to 
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the Buddha and stayed near Him. Then the Buddha gave various sermons that suited the 
King's disposition. Ôn that occasion of teaching of Dhamma, one thousand crores of devas 
and humans attained liberation as they realized the Truths. 


(This was the second Dha„maãbhisamaya) 


Still at another time, while sojourning at a place near the market-town of Uttara, a resort 
for His alms-food, Buddha Revata engaged himself In 0irodha-samapaffi for seven days. 
Then townsfolk brought rice-gruel and other kinds of food and drink and offered them to 
the members of the Sangha. “Venerable Sirs, where 1s the Buddha staying?” asked the 
people. “Dear supporters,” replied the monks, “the Buddha 1s being absorbed In ?øirodha- 
samãparfi.” When seven days had lapsed, they had an opportunity of seeing the Buddha and 
asked Him about the advantages of that very attanment. Accordinply, the Buddha 
explained to them the advantages of mirodha-samãpafíi. As a result, one hundred crores of 
devas and humans were established in arahatfta-phala. 


(This was thrd Dhamưnabhisamaya) 
Three Occasions of The Disciples' Meeting (Sannipata) 


There were three meetings of the Buddha's disciples, the first of which took place in the 
city of Sudhannavati where Buddha Revata recited the PZfmokkha for the first time to the 
arahais, who had become ej/-bhikkhus and who were too innumerable to count. 


(This was the first sanmipãfa.) 


Later, at the meeting held in Mekhala city, the Buddha recited the PZ/mokkha to one 
hundred thousand crores of ehi-bhikkhus arahatfs. 


(This was the second sawipãfa.) 


At the thrd meeting, Buddha Revata explained the three characteristics (Impermanence, 
suffering and unsubstantiality) to the people who went to enqurre after the ailing Varuna 
Maha Thera, who was the Buddhas Chief Disciple and Right-hand Man and was foremosf 
among knowers of Dhamma as he was able to set the Wheel of Dhamma 1n consfant 
mofion. His health condition then was so serlous that it gave rise fo anxiefy and the 
question, “WIlI He survive?”” At that meeting, the Buddha also made one hundred thousand 
men chi-bhikkhus and established them In arahaffa-phala. Finally He recited the 
Patimokkha in that very meeting which composed of four features”. 


(This was the third sannipãifa.) 
Bodhisatta Gotama, as Brahmin Atideva, received Prophecy from Buddha Revata 


At that time, our Bodhisatta was a brahmin named Atideva, fully accomplished In 
brahmanic lore, which was handed down by generation after generation of teachers. On 
encountering Buddha Revata, and after listening to the Buddha's sermon, he took refuge In 
the Three Gems. He also sang one thousand verses 1n praise of the Buddha's attributes of 
morality, concentration of the mind and wisdom, and offered his upper garment that was 
worth one thousand pieces of money. 


Thereupon Buddha Revata made a prophecy: “ “Two asa#khyeyyas and one hundred aeons 
after the present one, you will become a Buddha by the name of Gotama.” 


On receiving Buddha Revatas prophecy, the Bodhisattas mind became all the more 
serene and he courageously resolved to make more effort in fulfilling of the Perfections: “l 
will contemplate and develop the Perfections and try to atfainn the Buddhahood that I long 
for.” 


Particulars of Buddha Revafta 
Buddha Revafas birthplace was Sudhañña City. His father was King Vipula and 


9. Four features, refer to second saøz2z/a of Buddha Sumana. 
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His mother was Queen Vipula. 


He reigned for six thousand years and His three palaces were Sudassana, 
Raftanagghi and Avela. 


His Chief Consort was Sudassana, who had thirty-three thousand maids of honour. 
His son was Varuna. 


Having seen the four omens, He renounced the world 1n a chariot drawn by 
thoroughbred horses. He practised đukkaracariyä for seven months. 


His two male Chief Disciples were Varuna Thera and Brahmadeva Thera. His 
affendant was Sambhava Thera. 


His two female Chief Disciples were Bhadda TherT and Subhadda Ther1. 
His Bodhi tree was a Nãga tree. 


His male noble supporters were the wealthy men Paduma and KuñJara. His female 
noble supporters were SirIma and Yasavati. 


Buddha Revata's height was eighty cubits. He i1llumined all the directions like the 
hoisted banner of Sakka. His physical rays spread all round, up to one league, day 
and night. 


The life span during His time was sixty thousand years. He lived throughout the 
period equal to four-fifths of this life span, rescuing numerous đdevas, humans and 
Brahmãs from szwsãric waters and placed them on NIbbanic shores. 


Having taught the doctrine of Deathlessness to the world by showing the powers 
of the ten-fold wisdom of Enlightened Ones, Buddha Revata attained Parinibbana, 
like great flames of fire that become extfinct as the fuel runs out. 


Sarnvega 


That Buddha Revatas frame, which was like a solid gem stone, and His incomparable 
ten-fold Dhamma had all vanished. Unsubstantial and futile imndeed are all conditioned 
things! 

When His Parinibbana was drawing near, Buddha Revata resolved: “May My relics 
remamn not In a mass but spÏit Into pieces and reach various places so that, when Ï am gone, 
all beings may atfain celestial abodes and Nibbana (as a result of them).” Then He attained 
Parinibbana in the Naga grove, neither too near nor too far from the city. His relics did not 
form Into one mass, a deviation from the usual mode of relics of long-lived Buddhas, but 
dispersed and spread to every nook and corner of JambudTpa, in accordance with His 
resolve and were held in honour by devas, humans and Brahmas. 


Here ends Revata Buddhavarnsa 


6. SOBHITTA BUDDHAVAMSA 


After Buddha Revatas Parinibbana, the life span of human beings decreased gradually 
from sixty thousand years to fen years and then from ten years, 1í increased tfo 
asankhyeyyas. When the life span became ninety thousand years on 1s second decline, 
Bodhisatta Sobhita, after complete fulfilment of the Perfections for four zsakhyeyyas and 
one hundred thousand aeons, was reborn In Tusifã, a common practice by all Bodhisattas. 
While living there, he accepted the request made by devas, and then descended from his 
celestial abode to the human world and took conception 1n the womb of Sudhamma, Chief 
Queen of King Sudhamma, In the city of the same name. Ten months thereafter, the 
Bodhisatta left his mother's womb 1n Sudhamma Park, like the way the big full moon came 
out of the clouds. 


Royal Household Life 


When Bodhisatta Prince Sobhita came of age, he lived in three golden palaces, namely, 
Kumuda, Nalina and Paduma, and enjoyed a heavenly-like royal household life with his 
Chief Consort Mamila, and being entertained and watted upon by thirty-seven thousand 
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female attendants. 
Renunciation 


'While he was enJoying thus, a son, named Sĩha, was born by the Princess. Seeing then the 
four omens, Bodhisatta Sobhita was stirred by a strong religIous emotion. Even while 1n the 
palace, he lived the life of a recluse and practised respiration meditation (ãnãpãna-bhãvan8) 
tilI he attained the fourth /hãna. StII again in the very palace, he practised đ„kkaracariyã 
for seven days. 


Then on the full moon of Vesakha, the day he would attan Enlightenmert, he took the 
milk-food offered by Chief Consort Manila herself. Determined on renunciation, he 
resolved: 


“Let this very palace of mine, with 1s usual decorations, go throuegh the air while 
the populace 1s watching and descend onto the earth, making the Mahabodhi tree 
lie in the centre. When I take residence near the Bodhi Tree, may all female 
courtiers here leave the palace on their own accord without my asking.” 


As soon as he had thus resolved, the Bodhisattas palace rose from the courtyard of his 
father, King Sudhamma, into the sky of the dark blue-green colour of collyrium. The 
palace adorned with scented festoons shone very brightly as though 1t beautified the whole 
sky like the sun with is splendid colour of liquid gold showers, and also like the bright 
moon of the month of Kattikã in autumn. The flying palace travelled all over the vault of 
heaven and affracted the people's eyes, as would the brilliant colour of tree branches and 
VATIOUS Øøems. 


l( also had a net of varlous exqulisifes, litle bells hanging downwards. Touched by the 
breeze, the net made sweet tinkling sound that was like the sound of five musical 
1nstruments played by highly skilled musicians. The sweet tinkling sound, from a distance, 
affracted the people as 1Ÿ enticing them from 1s aerial travel, neither too low nor too high, 
whether they were staying 1n the houses or sftanding on cross-roads, they praised and 
marvelled at the sound. The sound seems to be proclaiming the qualitles of the acts of 
merit done by the Bodhisatta. 


The female dancers, who were 1m the flying palace, sang with delightful voices 
resembling the sound of five musical instruments. They also spoke sweetly In pralse (of the 
Bodhisatta) among themselves. The Bodhisatta's fourfold army surrounded the palace In the 
sky, Just as 1t did on the ground. They were like divine ones, brilliant with their shining 
equipmernts and physical radiance and In their raiment of fragrant blossoms. 


Having taken 1s flight, the palace descended onto the earth making the Nãga Bodhi tree 
lie in the centre. This tree was eighty-eight cubifs fall, 1ts trunk straight, broad, round, and 
beautiful with flowers, leaves, sproufs and buds. Then the female dancers went out of the 
palace and departed of their own accord. 


Attainment of Buddhahood 


Glorious with numerous qualifles and surrounded by hosts of people, Buddha Sobhita 
acqurred the three-fold knowledge during the three watches of the night. Maras forces 
were defeated as usual. The palace, however, remained there. 


Three Occasions of The Buddha's Teaching (Dhammabhisamaya) 


After His attainment of Enlightenment, Buddha Sobhita spent forty-nine days near the 
Bodhi tree. Having agreed to a Brahmas entreaty, He thought as to whom He should teach 
first and He saw, with His minds eye, His half younger brothers, Princes Asama and 
Suneffa. Knowing that they were endowed with supporting merifs (amissaya) and were 
able to grasp the profound and subtle Dhamma, He decided to teach them. Accordingly, by 
His psychic power, He Immediately appeared at Sudhamma Park. Through the gardener, 
the Buddha summoned the Princes. Being surrounded by the Princes and thetr retinues, In 
the midst of the audience of counfless devas, humans and Brahmas from all over the 
Tegions, ranging from the highest Bhavagga abode down to the lowest Avici hell, the 
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Buddha taught the Dhammacakka-pavattana Sutta. As a result of which, a large multitude 
of devas, humans and Brahmas realized the Four Truths. 


(This was the first Dhammabhisamaya.) 


On another occasion, having displayed the Twin Miracle of water and fire near an 
exquisite CiftapäfalT tree, in the neighbourhood of the city-gate of Sudassana, sifting on the 
emerald stone slab of pandukambala under the coral tree, the Buddha taught Abhidhamma. 
In that conclusion, ninety thousand crores of devas and Brahmas realized the Truths and 
were liberated. 


(This was the second Dhamwmabhisamaya.) 


Still on another occasion, Prince Jayasena had a monasfery built in the compound of a 
garden in Sudassana where he had such excellent trees as Asoka, Assakanna, etc., planted, 
one close to another. He dedicated the monastery, together with the garden, to the Sangha 
with the Buddha at 1ts head. At the great ceremony of dedication, the Buddha Sobhita gave 
a sermon In appreciation of the dedication, lauding the Princes great generosity (maha- 
đãna). At the conclusion of the sermon, one hundred thousand crores of beings, such as 
devas, humans and Brahmas, attained realization of the Truths and liberation. 


(This was the third D2hammabhisamaya.) 
Three Occasions of The Disciples" Meeting (Sannipäta) 


Another offering of a monastery, Sunandarama, at the city of Sunanda, was done by King 
Uggata to the Sangha headed by the Buddha. On this occasion, a hundred crores oŸ eÏji- 
bhikkhus arahars assembled. 'To them, the Buddha recited the instructive Päfimokkha. 


(This was the first sanmipãfa.) 


Again, a group of virtuous people, 2hœwmuagara, built a monasfery named Ganarama 1n 
the city of Mekhala and offered 1t to the Sangha headed by the Buddha. They also 
performed đZwa of various requisites. On this occasion, assembled ninety crores of eh- 
bhikkhus arahafs. At this meeting, the Buddha uttered the InstructIve Pđfnmokkha. 


(This was the second sawipãta.) 


After teaching Abhidhamma in Tãvatimsa and sfaying there for the whole perlod of 
yassa, being accompanled by devas and Brahmaäs, Buddha Sobhita returned to the human 
world to perform øavãranã and dịd so at the four-factored the meeting of four features 
attended by eighty crores of arahafs. 


(This was the third sannipãïfa.) 
Future Buddha Gotama, as Brahmin Sujãt(a, received Prophecy from Buddha Sobhita 


At that time, our future Buddha Gotama was born a brahmin, SuJata by name, whose 
parents were of brahmin caste, in Rammavati City. Having listened to the Buddhas 
Dhamma, he was established in the three Refuges. He gave alms on a grand scale to the 
Buddha and His Sangha for the three months of vassz. Then the Buddha made a prophetic 
declaration concerning Sujatä the Brahmin: “This man will become a Buddha, Gotama by 
name, In future.” 


Particulars of Buddha Sobhita 
Buddha Sobhita's birthplace was Sudhamma City. His father was King Sudhamma 
and His mother was Sudhamma. 


He reigned for nine thousand years. His three palaces were Kamuda, Nalina and 
Paduma. 


His Chief Consort was Manila who had thirty-seven thousand maids of honour. 
His son was STha. 


His conveyance on His renunciation, after seeing the four omens, was a palace. He 
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observed đ#kkaracariyä Just for seven days even in this palace. 


His two male Chief Disciples were Asama Thera and Sunetta Thera. His attendant 
was Anoma Thera. 


His two female Chief Disciples were Nakula TherT and SuJata Ther1. 
His Bodhi tree was a øñ0ãga tree. 


His noble male lay supporters were the wealthy Ramma and Sudatta. His noble 
female supporters were Nakula Ủpasika and Mitta Ủpasikã. 


Buddha Sobhitas height was fifty-eight cubits. Like the rising sun, He possessed 
body lustre which could shine and spread all over the directons as much as He 
wished. 


Like a great grove full of trees 1n full bloom and fragrant with various scents, the 
Buddha Sobhitas grove of instructive words was fragrant with the scents of 
morality. 


Another simile: as one 1s not satiated looking at the moving and rising waves of 
the ocean, so beings, such as devas, humans and Brahmas, were not safiated 
listening to the words of Buddha Sobhita. 


The life span during Buddha Sobhitas time was ninety thousand years and living 
four-fifths of this life span, He saved devas, humans and Brahmas from ssãric 
currents and placed them on Nibbanic shores. 


After bequeathing His diverse Teaching, long and short, to future beings who had 
not affained liberation in His presence, Buddha Sobhita, together with His arahaf- 
disciples, came to the cessation of His existence, attaned Parinibbana Just as a 
great flame became extinguished. 


Sarnvega 


That Buddha Sobhita, equal only to peerless Buddhas, and His arahz/-disciples who had 
acquired aðhiññãnas and other powers, had all vanished. Ủnsubstantial and futile indeed 
are all conditioned things! 


Before His Parinibbana, Buddha Sobhifa resolved: “When I am gone, let the relics of my 
body not remain in a mass but split Into pieces and reach various places” and His 
Parinibbana took place In Siha Park. Accordingly His relics địd not remain 1n a massive but 
dispersed all over Jambudipa and were worshipped by beings, such as devas, humans and 
Brahmaãs. 


Here ends Sobhita Buddhavarnsa 


7. ANOMADASSI BUDDHAVAMSA 


After the lapse of the aeon in which Buddha Sobhits lived, came incalculable aeons of 
suñña-kappas, aeons devoid of Buddhas. Again, after these had passed, there appeared in a 
certain aeon three Buddhas, namely, AnomadassI, Paduma and Narada. The first of these 
was the Buddha Anomadassi. 


Having fulfilled the Perfections for sixteen asưøkhyeyya and one hundred thousand 
aeons, like other Bodhisattas, he was reborn 1n Tusita. At the request of devas and 
Brahmas, he descended to the human world to be conceived in the womb of Queen 
Yasodhara of King Yasava, In the city of CandavatI. 


A strange event happened then. As soon as Prince Anomadassĩ was conceived, because of 
his meriforious deeds, light spread out to the extent of eighty cubits and unsurpassed by the 
light of the sun and the moon. 

When ten months had elapsed, Queen Yasodharä gave brrth to Prince Anomadassi in 
Sucandãna Park. 


Ơn his naming day, he was gIven the name of Anomadassï by wise men because, while 
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he was In the womb, there was Incessant falling from the sky of the Jewels called Anoma. 
Royal Household Life 


When the Bodhisatta, Prince Anoma, came of age, he lived a divine-like household in 
three palaces, namely, Sift, Upasiri and Vaddha, with his Consort Sirma, and being 
entertained and waited upon by twenty-three thousand female attendants for ten thousand 
V©ATS. 


Renunciation 


'While he was thus living, Princess SirIma gave birth to a son, named Upavãna. Seeing the 
four omens, the Bodhisatta Prince Anomadassĩ went forth from household lie on a 
palanqguin and became a recluse. Three crores of men, who were Inspired by his act of 
renunciation, also became recluses like him. Surrounded by these recluses, the Bodhisatta 
practised ẩđukkaracariyä for ten months. 


Atfainment of Buddhahood 


Having practised thus, he went on alms-round on the full moon day of Vesakha, which 
was the day of his Enlightenment, to the brahmin village of Anupama. He partook the 
milk-rice offered by Anopama, daughter of a wealthy man, then he passed the day In the 
local sđia grove and proceeded alone to the Mahabodhi tree in the evening. On the way, he 
was given eipht handfuls of grass by Anoma, the heretic. As soon as he spread the grass at 
the foot of 477una tree, there appeared, under the tree, the 4parZ7¡a Seat, which was thirty- 
eight cubifs 1n size. Sitting on 1t cross-legged, he mobilized his resources of fourfold 
energy and dispelled Maras forces and, above all, he attained Buddhahood, the state of a 
Perfectly Self-Enlightened One, Chief of the three worlds. 


Having cut off the strings of attachment to sđsãra and having overcome with His path- 
wisdom called Kamma-kkhaya, the deeds leading to the three kinds of existence, Buddha 
Anomadassĩ was able to expound the doctrine, from the Eightfold Noble Path to Nibbana. 


The Buddha was like an ocean, being endowed with virtues that could not be disturbed. 
Witth attributes that made 1t difficult for insincere persons to approach Him, He was also 
like Mount Meru. He was also like the vault of heaven because His qualities are boundless. 
Magnificent with His characteristic marks, large and small, He was like a great sãÏ2 tree In 
full bloom. 


People were deliphted with Buddha Anomadassi. Hearing the Buddha's Teaching they 
attained Nibbana which 1s deathless. 


Three Occasions of The Buddha's Teaching (Dhammabhisamaya) 


Having attained Buddhahood, Buddha AnomadassT stayed around the Bodhi tree for forty 
nine days; then He accepted a Brahma$s entreaty for His Teaching and He surveyed the 
world of beings with His Buddhas Eye, namely, 4sayãmusaya ñãna, knowledge of 
inclination and latent tendencies of beings, and /driyaparopariyaffi ñãna, knowledge of 
mature or Iimmature controlling facultles of beings. He saw the three crores of His 
followers who had become recluse together with Him and who were endowed with the 
merits of their past deeds, which were conductive to attainment of the Path, Fruition and 
Nibbana. Reflecting their present whereabouts, He saw them ¡in Sudassana Park near the 
ciy of Subhavati. He Immediately appeared In the park by His psychic power. Being 
surrounded by the three crores of recluses, He taught the Dhammacakka-pavattana Sutfa 
amidst the audience of devas and humans. In that occasion, a hundred crores of beings 
realized the Four Truths and attained liberation. 


(This was the first Dhammabhisamaya.) 


At another time, when He had performed the Twin Miracles near an asana tree, cÌose to 
Osadhi city, sitting on the emerald stone slab under it, He caused the rain of Abhidhamma 
to fall for the three months of the yzssz. Then eighty crores of beings penetrated the Four 
Truths and attained liberation. 
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(This was the second Dhamwmabhisamaya.) 


Sũll at a later time, when the Buddha gave an analytical discourse with regard to z„agala 
(auspiciousness), seventy-eight crores of beings attained liberation through the knowledge 
of the Four Noble Truths. 


(This was the third Dhammabhisamaya.) 
Three Occasions of The Disciples' Meeting (Sannipãata) 


There were also meetings of Buddha AnomadassTs disciples. In the first meeting, Buddha 
Anomadassi recited the Instructive PZƒ/mokkha in the midst of eight hundred thousand 
arahaís, who had already become ehi-bhikkhus out of great faith, at the time when He 
taught the Dhamma to King Isidatfa In the city of Soreyya. 


(This was the first sanmipãfa.) 


Again, when the Buddha was teaching King Sundarindhara (Madhurindhara) in the city of 
Radhavati, He recited the instructive Pđf#imokkha 1n the midst of seven hundred thousand 
arahafs who had already become ehi-bhikkhws out of faith. 


(This was the second sawipãfa.) 


Sữll again, the Buddha uttered the instructive PØƒmokkha 1n the midst of six hundred 
thousand arahazís, who had already become ehi-bhikkh„s, together with King Soreyya in the 
city of the same name. 


(This was the third sannipãifa.) 
Euture Buddha Gotama, as Yakkha General, received Prophecy from Buddha AnomadassI 


During the Dispensation of the Buddha Anomadassl, our future Buddha was a Yakkha 
General commanding several crores of powerful ya&kkhas. Hearing that “a Buddha has 
appeared in the world”, he visited the Buddha and created a magmificent pavilion decorated 
with very beautiful gems, in which, he performed a great alms-giving of food, drink, etc., 
to the Szangha headed by the Buddha, for seven days. 


While the Yakkha General was listening to the sermon given by the Buddha, im 
appreciaton of the meal, the Buddha made a prophetic declaration, saying: “One 
asankhyeyyas and a hundred thousand aeons from the present &ø?øa, this Yakkha General 
wIll definitely become a Buddha by the name of Gotama.” 


Particulars of Buddha Anomadassĩ 
Buddha Anomadassrs birthplace was CandavatI City. His father was King Yasava 
and His mother was Queen Yasodhara. 


He reigned for ten thousand years. His three palaces were SirI, UpasirT and 
Vaddha. 


His Chief Consort was Sirima Devĩi who had twenty-three thousand maids of 
honours. His son was Prince Upavãna. 


li was a golden palanquin that he used as a vehicle, when he renounced the world 
after seeing the four omens. He practised đukkaracariyã for ten months. 


His two male Chief Disciples were Nisabba Thera and Anoma Thera. His attendant 
was Varuna Thera. 


His two female Chief Disciples were SundarT TherT and Sumana TherI, 
His Bodhi tree was a Ajjuna tree. 


His lay male supporters were Nandivaddha and Sirivaddha. His female supporters 
were Uppala Upasika and Paduma Ũpãsikã. 

Buddha Anomadassrs height was fifty-eight cubits. Like the newly rising sun, the 
rays from His body shone as far as twelve yøjanas. 
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The life span during the time of Buddha AnomadassT was a hundred thousand 
years. He lived throughout the period equal to four-fifth of this life span, rescuing 
beings, such as devas, humans and Brahmaäs, from szsãric currents and placed 
them on Nibbanic shores. 


Buddha Anomadassỉs Dispensaton consising of His noble Teaching was 
resplendent with Noble Ones who were zzzzís, undisturbed by pleasant and 
unpleasant conditions of the world and free of passions and other defilemens. 


Sarhvega 


Buddha Anomadassil, who possessed boundless retinue and fame, and His two Chief 
Disciples and others, who were possessors of peerless qualites, had all vanished. 
Unsubstantial and futile indeed are all conditioned things! 


Cetiya 


Buddha AnomadassT, conqueror of the five Maras, atfained Parinibbana in Dhammarama 
Park. The cef#ya bulilt and dedicated to Him, In that very park, was twenfy-five yojanas 
hịph. 


(Two persons, who would become Mahatheras Sãriputta and Mogsallana, 
wished 1n the presence of Buddha Anomadassi for the state of Chief 
Disciples. Thịs wIll be narrated later 1n the section on Gotama Chronicle.) 


Here ends Anomadassĩ Buddhavarnsa 


8. PADUMA BUDDHAVAMSA 


After the Parinbbana of Buddha Anomadassl, the human life span decreased from a 
hundred thousand years to ten years and then it Increased agaIn to øsưikhyeyyas and 
decreased again. When the life span was a hundred thousand years, future Buddha Paduma, 
on complete fulfilment of the Perfections, was reborn life in the celestial abode of Tusita 
which was a common pracfice of Bodhisattas. Having agreed to the the entreaty of other 
devas and Brahmas, he descended to the human world to be conceived 1n the womb of 
Asama, Chief Queen of King Asama. When ten months had elapsed, the Bodhisatta was 
born mm the grove of Camppaka trees. 


At the Bodhisatta's birth, a ram of Paduma lotuses fell from the sky over the whole of 
Jambudipa, reaching the surrounding seas. On his naming day, therefore, learned omen- 
readers and relatives named him Mahapaduma. 


Royal Household Life 


When the Bodhisata Mahapaduma came of age, living in three palaces, namely, 
Nanduttara, Vasuttara and Yasuttara, and being entertained and waited upon by thirty-three 
thousand female attendants under his Chief Consort Uttara Devi, he thus lived a divine-like 
royal household life for ten thousand years. 


Renunciation 


While he was thus living, Princess Uttara gave birth to a son, named Ramma. After 
seeing the four omens, he went forth 1n celestial raiment, riding a chariot drawn by 
thoroughbred horses and became a recluse. Á crore of men Jjoined him and became recluses 
too. With these recluses, the Bodhisatta practised đukkaracariyä for eight months. 


Enlightenment 


After striving thus for eipht months, on the day he was to become a Buddha, the 
Bodhisatta ate the milk-rice offered by Dhaññavati, daughter of a wealthy man, named 
Sudhaññavati, of the city of Dhannavati. Having spent his time at mid-day in the local sala 
ørove, he went alone, 1n the evening, to the place where the Mahabodhi tree stood. Ôn the 
way, he accepted eight handfuls of grass given by Tiithaka the heretic. The moment he 
spread the grass under the great Sona Bodhi tree, there appeared the 4parđ/i1a seat of 
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thirty-three cubifs in size. Siftting cross-legsed and mobilizing his resources of fourfold 
energy, the Bodhisatta dispelled Maras forces and attained the state of a Buddha, the 
Ommisclent and Fully Self-Enlightened One, Lord of the three worlds. 


'Three Occasions of The Buddha's Teaching (Dhammabhisamaya) 


After His attainment of Buddhahood, the Enlightened One, Paduma, spent forty-nine days 
1n the neighbourhood of the Mahabodhi tree. Having accepted a Brahmas request for His 
Teaching, He contemplated as to whom He should teach first and He saw His fellow 
recluses, numbering a crore. Using His psychic vision, He found that they were staying in 
Dhanañjaya garden, near Dhaññavati city, and taking His bowl and robe, He appeared 
1mmedIiately In the garden. 


Ơn seeing the Buddha coming from a distance, the recluses, with faithful hearts, 
welcomed Him. Taking His bowl and robe, preparing His seat, after paying respects, they 
took ther seats around Him. Being thus surrounded, Buddha Paduma, like the past 
Buddhas, taught the 2azmmacakka sermon amidst the audience of devas, humans and 
Brahmas. In that occasion, a hundred crores of devas, humans and Brahmas attained the 
unique Dhamma of Path and Frutifion. 


(This was the first Dhammabhisamaya.) 


At another time, Buddha Paduma, 1n an assembly of His relatives, helped His younger 
brothers, Princes Sala and Upasala (His future Chief Disciples) and their retinues became 
monks and gave a sermon to ninety crores of devas and humans who atfained the unique 
Path and Fruition. 


(This was the second Dhamwmabhisamaya.) 


Still at another time, Buddha Paduma Instructed the Venerable Ramma In Dhamma. In 
this occasion eighty crores of beings, such as devas, humans and Brahmas, atfained 
realization of the Four Noble Truths and were liberated. 


(This was the third Dhammabhisamaya.) 
Three Occasions of The Disciples' Meeting (Sannipãata) 


There were three occasions of the meetings of Buddha Padumas disciples. In the first 
Occasion, a king by the name of Subhavitatta became an ehi-bhikkh„ together with his 
refinue of a hundred crores. In that meeting, the Buddha recited the Óvaäa Päfimokkha. 


(This was the first sanmipãfa.) 


At a later time, Buddha Paduma observed vassa, relying upon UsabhavatIi as His resort 
for food. Then the Buddha taught the citizens who visited Him. Many of them developed 
therr faith in Him and became monks. On the full-moon day of Assayuja, Buddha Paduma 
performed Visuddhi Pavaran8'° with the monks of Usabhavati and others, numbering three 
hundred thousand arzhzís In all. (Wisuddhi Pavaranäa means the Pavarana attended by 
arahaís only.) 


(This was the second sawipãfa.) 


When the lay men in the city, who remained as householders, heard the benefits of 
kathina-robe offering, they offered a piece of ka/hina cloth to the Sangha. Then members 
of Sangha formally dedicated it, by reciting the formal procedure (kœnavaca), to Thera 
Sala who was privileged to sfay on the Buddhas right hand side as Dhamma-senäpafi 
(General of Dhamma). Monks then prepared to sew the robe collectively, so that the 
sewing might be finished in the same day. As 1t was an act of the Order, the Buddha 
Himself helped them by putting the thread through the eye of a needle. When the sewing 


10. Formal ceremony concluding the rains-retreat in which a Đ//kkh„ 1nvites crifticism from his 
brethrem In respect of what has been seen, heard or suspected about his conduct. 
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was done, the Buddha and His three hundred thousand monks set out on a Journey. After 
that, the Buddha observed vassư In a forest that was like Gosinga grove of sa/2 trees. 
While the Buddha was soJourning with His retinue, people visited Him. Having listened to 
His sermon, their faith in Him increased and on being called by Him, “hi Bhikkhu”, they 
became monks then and there. Then surrounded by two hundred thousand monks, the 
Buddha performed Pavãrana. 


(This was the third sannipãifa.) 


(The second and thưd saømiZfia have been narrated as mentioned 1m the 
Commentary. According to the Pali Text, however, the meeting of three hundred 
thousand, where the sewing of the &a/hina robe for the Chief Disciple Sala took 
place, 1t seems, should be taken as the second szwziøaa. Although the 
Commentator knew this, he described the event somewhat differently from the 
Text. Since such a deviation was done ¡in line with older Commentators, who are 
believed to have grasped what was meant by the Buddha, and since the meetings 
where Pav#ranäa was performed or @vãäa Päfimokkha was g1ven, are shown as the 
meetings of disciples In the previous and later 8đdhavamsa, the Commenftary's 
order 1s followed In this work.) 


Euture Buddha Gotama, as Lion-king, received The Prophecy from Buddha Paduma 


While Buddha Paduma was staying 1n that forest grove, our Bodhisatta was king of lions. 
Seeing the Buddha In Mirodha-samäapaffi (attainment of cessation), the lion-king developed 
faith in Him, dịd obeisance by circumambulating Him. Exalted with joy, he roared three 
times and remained there for seven days without losing his ecstasy which was derived from 
the sipht of the Buddha. Without going 1n search of food, he stayed near the Buddha 
respectffully, at the risk of starvation. 


When seven days had elapsed, on emerging from #?rodha-samapaffi, Buddha Paduma saw 
the lion and made a wish: “May this lion have faith in the Order of monks also”. At the 
same time, He resolved to have the Order near Him: “May the monks come herel” 
Immediately several crores of monks arrived on the spot. The Bodhisatta developed faith in 
the Order also. After surveying and knowing the Bodhisatta's mind, Buddha Paduma made 
a prophetic declaration: “In future, this lion-king will become a Buddha, Gotama by name.” 

Having heard the Buddhas prophecy, the Bodhisatta became even more devotionally 
1nclined and resolutely determined to fulfil the Ten Perfections more energetically. 


Particulars of Buddha Paduma 
Buddha Padumas birthplace was Campaka City. His father was King Asama and 
His mother was Queen Asama. 


He reigned for ten thousand years. His three palaces were Nanduttara, Vasuttara 
and Yasutfara. 


His Chief Consort was Uttara who had thirty-three thousand maids of honour. His 
son was Prince Ramma. 


His vehicle used for renunciation, after seeing the four omens, was a chariot 
drawn by thoroughbred horses. He practised ẩđukkaracariyä for eight months. 


His two male Chief Disciples were Sala Thera and Dpasala Thera. His attendant 
was Varuna Thera. 


His two female Chief Disciples were Radhã TherT and Suradha Ther1. 
His Bodhi tree was a Mahasona tree. 


His noble male lay attendants were the wealthy Bhiyya and Asama. His noble lay 
female attendants were Ruci Upasikã and Nandarama Ủpãsika. 


Buddha Paduma's height was fifty-eight cubits. The rays that emitted from His 
body diffused as far as He wished. 


The light of the moon, the sun, Jewels, fire and rubies disappeared on encounfering 
the body light of the Buddha. 
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The life span, during the lifetime of Buddha Paduma, was a hundred thousand 
years and living for the four-fifths of this life span, He conveyed beings, such as 
devas, humans and Brahmas, from the sea of sawsãra to the land of Nibbana, 


Having caused the beings of mature facultles to realize the Four Noble Truths, 
even In His lifetime, leaving out none, and having taught other beings, such as 
devas, humans and Brahmas, so that they might realise the Four Noble Truths, 
together with His araha/-disciples, Buddha Paduma attained Parinibbana. 


Just as a snake sheds 1fs old skin, as a tree discards 1fs old leaves, as a bright fire 
becomes extinct after consuming up all 1s fuel, so the Buddha attaned 
Parinibbana, giving up all conditioned things (snkhãra), Internal and external. 


In this way, Buddha Paduma, Conqueror of the five evils (Mras) attaimed 
Parinibbana in the park known as Dhammarama. In accordance with His resolve, 
His relics dispersed, the way mentioned before, all over Jambudipa and were 
honoured by devas, humans and Brahmäs. 


Here ends Paduma Buddhavarnsa 


9. NARADA BUDDHAVAMSA 


After Buddha Paduma had attaned Parinibbana, the life span of a hundred years 
decreased gradually to ten years and from ten years it again Increased to asañkhyeyyas. 
When 1t was ninety thousand years on I1fts next decline, Bodhisatta Narada was reborn in 
Tusita which was a common practice of Bodhisatas on complete fulfillment of the 
Perfections. Having accepted the request by devas and Brahmäs to becoming a Buddha, he 
descended to the abode of human beings to be conceived In the womb of Anomäa, Chief 
Queen of Universal Monarch Sudeva, in the city of Dhannavati. After ten months of 
conception, the Bodhisatta was born in DhanañJaya garden. 


Ơn his naming day, Just when he was about to be named, falling from the sky, from wIsh- 
fulfilling trees, etc., various kinds of clothing and ornaments, like a heavy rainfall. On 
account of this, he was named Narada (zara meaning ornaments befiting people and đa, 
one who g1ves) by name-gIiving wIse men. 


Royal Household Life 


When Prince Narada came of age, he lived in three palaces, namely, Jita, Vijita and 
Abhirama. Being entertained and walted upon by twelve hundred thousand female 
attendants headed by his Chief Consort Vijifasena, He thus enJoyed a divine-like royal 
household life for nine thousand years. 


Renunciation 


While he was thus enJoying life, Princess Vijitasena gave bírth to a son, Nanduttara by 
name. Having seen the four omens, he put on various øgarments, perfume, flowers, efc., and 
being surrounded by his fourfold army, he went to the garden on foot. Having taken off his 
ornamenfs and handed them over to his Treasurer, he cut off his hair with his own sword 
and threw 1t Into the sky. 


Sakka, King of Devas, received 1t in a golden casket and buIlt a shrine of seven kinds of 
Jewels over 1t, three yo/anas 1n heipht, in Tãvatirnsa (on Mount Meru). Donning the robes 
offered by the Brahmä, the Bodhisatta became a recluse In that very garden. Joining him In 
renunciatflon were a hundred thousand men who also became recluses. 


(A noteworthy point here 1s: Other Bodhisattas saw the omens while they were 
taking a trip to the royal garden to amuse themselves. Ôn seeing the omens, they 
were sfirred by s4vega and went forth, not to the usual resort of the royal garden 
but to a remote region of forests and hills, to renounce the world. The sight of 
seeing the omens and the locality of theIr renunciation were two đifferent places. 
Because of a considerable distance between the two they had to take some forms of 
conveyance, a vehicle such as an elephant, a horse, a chariot, efc. 
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But, in the case of Buddha Nãrada, 1t 1s to be noted that it was in the royal garden 
where he came across the omens and 1t was also 1n this very garden where he 
sfayed after renunciation. The Commenftary says that DhanañJaya garden was Just 
oufside the city.) 


Enlightenment. 


Buddha Narada practised đukkaracariya in the garden for seven days. On the full-moon 
of Vesakha, the day He was going to attain Enlightenment, He partook the milk-rice 
offered by Princess Vijitasenãa and spent the day-time in the same garden. In the evening, 
He left all His followers and went alone to the Bodhi tree. On the way, He accepted eight 
handfuls of grass from Sudassana the gardener. AÀs soon as He spread the grass at the foot 
Of a great Sona tree, there appeared the 4parZ7ïfa seat of fifty-seven cubifs in extent. SiftIng 
cross-legzed on the seat, the Bodhisatta put forth energy of four levels, he dispelled Mara's 
forces and attained Omniscience, and became Perfectly Self-Enlightened One, Lord of the 
three worlds. 


(The Buddhavarnsa Commentary has this to say with regard to Buddha Narada”s 
Bodhi Tree, a great Sona tree: “The great Sona tree was ninety cubifs high. It has a 
round smooth trunk. lí possessed many forks and branches, dense and abundant 
foliage in dark green and closely knifted shade. As it was guarded by a spirit, no 
birds could made 1t their resort. It was honoured as though it were a monarch 
among trees on the surface of the earth. lí was full of branches adorned with red 
flowers, very delightful and pleasing to the eye. lí thus served as an elixir to those 
devas and humans who saw 1t.”) 


Three Occasions of The Buddha's Teaching (Dhammabhisamaya) 


After He had attained Buddhahood, Buddha Narada spent forty-nne days In the 
neiphbourhood of the Bodhi tree. Having accepted a Brahmä's request for His Teaching, He 
contemplated as to whom He should teach first Then He saw His companions in 
renunciation being endowed with meritorious qualiies, which were conducive to the 
attainment of the Path and Fruition. After reflecting on their whereabouts, He came to 
know that they were staying in DhananJaya Park. Accordingly, He took His bowl and robe 
and, by His psychic power, He Immediately appeared In the park. 


At that time, the hundred thousand monks saw the Buddha coming from a distance. With 
faithful hearts, they welcomed Him; taking His bowl and robe, preparing a seat for Him, 
payinng their respects to Him and taking their approprlate seats around Him. Being 
surrounded thus, Buddha Narada taught these hundred thousand crores of monks the 
Dhammacakka-pavattana Sutta amidst the audience of devas, humans and Brahmas, as was 
done by former Buddhas. In that occasion, one hundred crores of devas, humans and 
Brahmaäs realized the supreme Dhamma of the Path and Eruition. 


(This 1s the first Dhamưnãbhisamaya.) 


Once, a Nãga King, called Dona, was ruling on the banks of Gaủga, near the city of 
Mahadona. He was powerful and was held in esteem and honour. If the local inhabifants 
địd not appease him with an offering, he would destroy the locality either by total drought 
or by extremely heavy rainfall or by a rain of pebbles. 


Buddha Narada, who had realized the other shore of Nibbana, foresaw a large number of 
people who would definitely attain the Path, Fruition and Nibbana, as they were endowed 
with the merifs of their past deeds, which qualified them for such attainments, 1ƒ He would 
go and tame the Naga King. Accordingly, accompanied by monks, He travelled to the 
residence of the Naga King. 


When the people saw the Buddha, they requested Him, saying: “Glorious Buddha, here 
lives a Naga King, who 1s terribly venomous and mighty, reigning ferror in this region. 
Please do not come here least you should get hurt.” The Buddha, nevertheless, went as 
though He did not hear their enftreafies and sat on the flowers which were spread in honour 
of the Naga King. 
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The people then assembled, thinking: “We shall now see a batfle between the Buddha, 
Lord of sages, and Dona, the Naga King.” On seeing the Buddha siting on the seat of 
flowers which was prepared for Him, the Naga King could not control his anger and made 
himself visible with emission of smoke. Using His psychic power, the Buddha also emitted 
forth smoke 1n return. Again, when the Naga King sent forth blazing flames, the Buddha 
sent back blazing flames by His power. The Naga King was so severely affected by the 
flames from the Buddha that he was not able to stand the suffering. Thinking: “I will kHI 
this great monk by means of venom,” the Naga King discharged venom. 


Although the Naga Kings poisonous discharge was so virulent that it could destroy the 
whole of Jambudipa but It was powerless to disturb a single hair on the Buddha's body. 
“How 1s the great monk?” wondered the Naga King, “What 1s His condition?” When he 
surveyed thus, he saw the Buddha with a face so serene and bright with the six rays, like 
the sun and the full round moon 1n the month of Kattikã of the autumnal season. Then he 
thoupht to himself: “This great monk 1s indeed powerful. Knowing not my own ability, Ï 
have wronged Him,” and so he took refuge In the Buddha. After taming the Naga King, the 
Buddha displayed the Twin Miracle of water and fire in order to arouse pious faith 1n the 
multtude gathered there. At that time, ninety-thousand crores of devas and humans were 
established in arahantship. 


(This was the second Dhamwmabhisamaya.) 


At another time, Buddha Narada ¡nstructed His son, Prince Nanduttara. As a result, 
eighty-thousand devas and humans attained the supreme Dhamma of the Path and Fruition. 


(This was the third Dhammabhisamaya.) 
Three Occasions of The Disciples' Meeting (Sannipäta) 


There were three occasions of the meetings of Buddha Narada”s disciples. The first 
occaslon took place 1n the city of Thullakotthita, where the two brahmin youths, who were 
to be His future Chief Disciples, Bhaddasala and VijJitamitta, encountered Buddha Narada 
who was seated boldly in the middle of a gathering. They were looking for the “great pool 
of deathless Dhamma`". When the two youths saw the thirty-two marks of an extra-ordinary 
being on the body of the Buddha, they concluded: “This man indeed 1s a Buddha who has 
removed the veil of ignorance in the world.” Developing faith in the Buddha, they became 
monks together with their followers. After their establishment In arahantship, the Buddha 
recited Óvaäa Päfimokkha 1n the midst of a hundred thousand crores of monks. 


(This was the first sanmipãfa.) 


At another time, at an assembly of His relatives, Buddha Narada related His life story 
with an Introduction, beginning from the episode of His aspiraton for Buddhahood. 
NÑinety-thousand crores of araha/s then met. 


(This was the second sawipãfa.) 


At another time, a Nãga King, Verocana by name, who had developed great faith in the 
Buddha on the occasion of Him taming of the Nãga King, Mahadona, created a huge 
pavilion of Jjewels, three øgavutfas In s1ze and let the Buddha and His retinue of monks stay 
inside the pavilion. He also Iinvited his courtiers together with the people of the đistrict to 
visit his pavilion. Presenting a concert of Naga dancers In varlous costumes and ornamers, 
he held a resounding ceremony of reverence, and performed a great alms-giving to the 
Buddha and His company of Đhikkhus. 

After finishing the meal, the Buddha gave a sermon In appreciation of the alms-food. 
Listening to the sermon, the people developed faith in Him and asked for monkhood. The 
Buddha then uttered, “Come monks,” and they all became eJ-bhikkhus. In the midst of 
eight million eh/-bhikkhwus, the Buddha recited the Ovada Patiimokkha. 


(This was the third sannipãifa.) 
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Future Buddha Gotama, as a Hermit, received Prophecy from Buddha Narada 


At that time our Bodhisatta was a hermit, who found a hermitage in the Himalayas and 
lived there, and who had mastered the five ø5j¡ñZãs and the elgh(t samãpaíiis. Out of 
compassion for Bodhisatta hermit, Buddha Nãrada visited the hermitage In the company of 
eighty crores of lay disciples who were all anãgãmims. 


The noble hermit was glad to see the Buddha. He then created another residence for the 
Buddha and His 5h/k&J„s. In the whole night, the hermit extolled the Buddha, relating all 
His attributes and listened to His sermon. The next morning, he went to the Northern 
Continent (by His psychic power) and brought back cooked rice and other kinds of food 
which he offered to the Buddha and H¡s followers of bJ/kks and lay disciples. 


In this way, the Bodhisatta offered food for seven days, after which he paid homage to 
the Buddha and offered a priceless red sandalwood from the Himalayas. Then Buddha 
Narada, after delivering a sermon, prophesied: “A Buddha you will certainly become 1n 
future.” 


Hearing the Buddhas prophecy, the Bodhisatta became very happy and resolved to fulfi 
the Perfections even more energetically. 


Particulars of Narada Buddha 


Buddha Naradas birthplace was DhaññavatI city. His father was the Universal 
Monarch Sudeva and His mother was Queen Anoma. 


He reigned for nine thousand years. His three palaces were Jita, Vijifa and 
Abhirama. 


His Chief Consort was Vijitasena who had forty-three thousand maids of honour 
and His son was Nanduttara. 


Seeing the four omens, he went forth on foot without taking a vehicle. He 
practIsed đukkaracariyã for seven days. 


His two male Chief Disciples were Bhaddasala Thera and Vijitamitta Thera. His 
attendant was Vasettha Thera. 


His two female Chief Disciples were Uttara TherT and Phaggunï Ther1. 
His Bodhi tree was a great Sona tree. 


His noble male lay attendants were the wealthy Uggarinda and Vãsabha. His noble 
female attendants were IndavarT Upasikãa and VandI (Gandi) Dpasika. 


Buddha Naãradas height was eighty-eipht cubits. He was digmified in the ten- 
thousand world-system of /ãíi-khef/a, like a column of gold erected as an object of 
honour. The rays emitted from His body extended for a yø/ana, day and night 
wifhout Interruption. 


While Buddha Nãrada was alive, because of the dazzling brilliance of His rays, 
people living withim a yø7ana địd not have to light torches. 


The life span during Buddha Nãrada's time was ninety thousand. He lived 
throughout the period equal to four-fifth of this life span, rescuing beings, such as 
devas, humans and Brahmas, from sz#sãric waters and placed them on Nibbanic 
shores. 


As the sky 1s exquisifely beautiful with stars and planets, so was Buddha Narada's 
dispensation with noble arahas. 

For those (other than araha/s) who remained worldlings and trainees (sek&khas), the 
Buddha constructed the huge strong bridge of Míagga for them to cross over the 
Samsãric current easily. Having done all His tasks as a Buddha, He atfained 
Parinibbana with His araha/-discIples. 


Sarnvega 


Buddha Narada, who was cqual only to peerless Buddhas and His arahas, who are 
endowed with matchless glory, had all vanished. Unsubstantial and futille indeed are all 
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conditioned things! 
Cetiya 


Thus Buddha Narada, conqueror of the five 7marãs, attained Parinibbana 1n the city of 
Sudassana. In that very city was erecfed a cefiya of four yo7anas 1n height, and dedicated to 
Him. 

Here ends Narada Buddhavarhsa. 


10. PADUMUTTARA BUDDHAVAMSA 


(One-Buddha aeon 1s Sara, two, Manda and three, Vara; 
Sagramanda denotes four while Bhaddaka, five; 
If not a single Buddha appears, the aeon 1s Suñña.) 


This Iimplies that an aeon In which only one Buddha appears ¡1s called Sãra-kappa; two 
Buddhas, Manda-kappa; three Buddhas, Vara-kappa; five Buddhas, Bhadda-kappa; that in 
which no Buddha appears at all ¡s called Suñña-kappa. The aeon in which three Buddhas, 
such as Buddha Anomadassl, Buddha Paduma and Buddha Nãrada, appeared 1s therefore 
yara-kaDpa.) 


After the vara-kappa, in which appeared the Buddhas AnomadassI, Paduma and Narada 
had come to an end, incalculable aeons (one øsa#khyeyya) passed. Then In one &a?pa, a 
hundred thousand aeons before the present one, there appeared Buddha Padumuttara. 


(This particular aeon was sãra-kappa as Buddha Padumutta alone appeared then, 
yet 1t resembled a manda-kappa oŸ two Buddhas because of 1s delightful features. 
In the aeon to which Buddha Padumuttara belonged, there lived only people who 
abounded In meriforiousness.) 


In The Chronicle of Buddhas, Padumutfaraˆs appearance 1s this: Having completed His 
fulfillment of the Perfections, Bodhisatta Padumuttara was reborn in Tusita which was a 
common practice of Bodhisattas. Having agreed to the entreafies of devas and Brahmas, he 
descended to the human abode to be conceived In the womb of Sujata, Queen of King 
Ananda, ¡in the city of Hamsavati. When ten months had elapsed, the Bodhisatta was born 
1n the royal garden of HamsavatI. 


When Prince Padumuttara was born, a rain of Paduma lotuses fell and his relatives gave 
him the name of Padumuttara. 


Royal Household Life 


When he came of age, he enjJoyed the divine-like royal household life living for ten 
thousand years In three palaces, namely, Naravahana, Yasavahana and VasavattI, and being 
entertained and served by one hundred and twenty thousand female attendants headed by 
his Chief Consort Vasudatta. 


Renunciation 


'While he was thus living the royal household life, Princess Vasudatta gave birth to a son, 
named Uttara. Having seen the four omens, he resolved to undertake the noble task of 
renunciation. No sooner had he thus resolved, the Vasavatti Palace rofated thoroughly like 
a potfers wheel and rose up to the sky. Then it moved on 1s course, like the moon and 
other heavenly bodies, and descended onto the ground with the Bodhi tree at 1ts cenfre. 

The Bodhisatta got down from the palace and putting on the lotus robes offered by the 
Brahma, he became a recluse at that very place. The palace then returned to the city and 
síood at 1s original site. Except womenfolk, all those who accompanied the Bodhisatta also 
became recluses themselves. 


Enlightenment 
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Buddha Padumuttara practised đukkaracariyaä with His companions for seven days. On 
the full-moon day of Vesakha, the day of His Enlightenment, He ate the milk-rice offered 
by Rucananda, daughter of the local wealthy man of UjJJeni Nigama. Having passed the 
daytime In a sđÏ2 grove, He went alone, in the evening, to the Bodhi tree. On the way, He 
accepted eight handfuls of grass offered by a heretic named Sumitta. ÀAs soon as He spread 
the grass at the foot of the Bodhi tree, Sala]a, there appeared the 4par-/ita Pallanka, which 
was thirty-eight cubifs. Sitting cross-legged on the øzi/anka, He mustered His energy of 
four levels and dispelled Mara's forces. He acquired Pubbenivaa ñãna in the first watch of 
the night, Dibbacakkhu ñãna 1n the middle watch and contemplated the Paficca-samuppada 
Dhamma In the third watch. After contemplating 1t, the Bodhisatta emerged from the fourth 
jhãna oŸ respiration, and viewed the five aggregates with their characteristics. By means of 
the knowledge of rise and fall („đayabbaya ñãna) of all (conditioned) things, He 
contemplated the impermanent in fifty modes'!, and developed Vipassana insight up to 
gotrabhi ñãna (Knowledge of overcoming worldly ties). Through the ariya-magga, He 
realized all the attributes of Buddhas (¡.e. He attained Buddhahood) and uttered the verse of 
elatlon: “4nekqjai samsaram_..... tanhanam khayamajjhaga”. This utferance was 
customarily made by all Buddhas. 


No sooner had the Bodhisatta become a Buddha, a rain of lotuses fell as though to adorn 
every thing 1n the ten-thousand world-system. 


What 1s particularly noteworthy 1s: 


After becoming an Enlightened One, Buddha Padumuttara stayed absorbed in the 
phala-samapaffi for seven days under the Bodhi tree (in the first week). On the 
eighth day, He thought He would set His foot on the ground, and as He was trying 
to put down His right foot on the ground, Pađuma lotuses, which normally flower 
1n wafer, miraculously pushed through the earth and appeared under His feet. 


Each lotus leaf measured nine cubits, each stamen filament, holding pollen, thirty 
cubifs; each pollen, twelve cubits and each bloom had pollen that would fill nine 
Waf€T-]JaTS. 


Buddha Padumuttara was fifty-eight cubits tall; the measurement between the two 
arms was eighteen cubits; that of His forehead five cubits and that of each hand 
and leg eleven cubits. As His leg of eleven cubifs trod on, another pollen of twelve 
cubifs, about nine Jar-full of pollen, rose up and spread all over His body of fifty 
eight cubits in height as though powder of red orpiment and sulphuret of arsenic 
was sprinkled on it. Ôn account of this particular happening, the Buddha was 
renowned as Buddha Padumuttara. 


(This was the description made by recifers of the Sarnyutta Nikãya.) 
Three Occasion of The Buddha's Teaching (Dhammabhisamaya) 


Having attained Buddhahood, Buddha Padumuttara stayed near the Mahabodhi (Sziaja) 
tree for seven weeks. Having accepted a Brahmäs request, He thought as to whom He 
should teach first and saw Prince Devala and Prince Sujãtã (His future Chief Disciples) 
who were endowed with the merits of their past deeds leading to the Path, Fruition and 
Nibbana. Then He thought of their whereaboufs and came to know that they were sfaying 
1n Mithila. Accordinply, taking His bowl and robe, and by His psychic power, the Buddha 
1mmediately appeared In the garden of Mithila City. 


Buddha Padumutfara then sent the gardener for the two princes, who discussed thus 
among themselves: “Our uncle's son, Prince Padumuttara, after becoming a Buddha has 
come to our place of Mithila city. We shall now visit Him.” Then they approached the 
Buddha with therr retinues and sat at suitable places. 


11. Ten modes for each of the five khanđhas make 50 altogether. The ten modes are enumerated In 
the Patisambhida Magga Commentary as follows: Impermanent (4cca), crumbling (paloka), 
unstable (cz/2), disintegrating (abhanguw), uncertain (addhwwa), mutable (vi2arimama dhamma), 
essence-less (zsar2), unprosperous (v/bhava) and liable to death (marana dhamma). 
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Buddha Padumuttfara appeared resplendent with the Princes walting upon Him, like the 
full moon attended upon by sfars, He taught the audience of devas and humans led by the 
Princes, the Dhammacakka-pavattana Sutta which was also taught by all past Buddhas. At 
that time a hundred thousand crores of devas and humans attained the Path, Fruition and 
Nibbana. 


(This was the first Dhammabhisamaya.) 


At another time, Sarada the hermit was teaching his followers some evil doctrine that 
would lead them to rebirth in woeful states. The Buddha went to Saradas assembly and 
taught His Dhamma, giving the congregation 1llustrations of dangers of rebirth in ø0zaya 
(abode of Intense suffering). At that time, thirty-seven hundred thousand devas and 
humans, including the disciples of Sarada, attained the Path, Fruition and Nibbana. 

(This was the second Dhamwmabhisamaya.) 


Sull at another time, the Buddha's father, King Ananda, sent twenty ministers with twenty 
thousand men to bring back Buddha Padumutfara, who was staying at Mithila, to his home 
city of HamsavafT (the way King Suddhodaãna did for his son Buddha Gotama.) Ôn arriving 
1n the presence of the Buddha in Mithila, the twenty minisfers and their twenty thousand 
men were called upon: “Come, Ô monks” by the Buddha, after giving them a sermon. They 
became ehi-bhikkhus”. Accompanied by them, He travelled to Harmnsavati and stayed In the 
cify fo up-lIft the royal father spiritually. 

Like our Buddha Gotama who visited Kapilavatthu and narrated the “Chronicle of 
Buddhas' (Buddhavamsa) mm the assembly of His relatives, Buddha Padumuttara also taught 
Buddhavamsa 1n the midst of His relatives while walking on the Jewel-walk in the sky. At 
that time, five million devas and humans attained the Path, Fruition and Nibbana. 


(This was the third Dhammabhisamaya.) 
Three Occasions of The Disciples°" Meeting (Sannipata) 


The meetings of Padumuttara's disciples took place three times. In the first meeting of a 
hundred thousand crores of 5j/kkhs on the full-moon day of the month of Mapha, the 
Buddha recited Óvaäa Päfimokkha 1n the garden nearby, also named Mithila 


(This was the first sanmipãfa.) 


At another time, after observing vass at Mount Vebhara, the Buddha taught numerous 
people who had come to see Him; on being called upon by the Buddha: “Come O monks”, 
ninety crores of them became ej-bhikkhs. At the meeting of these Đ//k&kh„s, the Buddha 
recited Óvada PaHimokkha. 


(This was the second sawpãfa.) 


Still at another time, Buddha Padumuttara, Lord of the three worlds, while travelling, in 
order to help multitudes of people free from the bonds of defilements, recited (vđđa 
PatimoRkha at the meeting of eighty thousand monks, who as lay men had gone forth In 
renunciation from various villages, market-towns, districts and counfrIes. 


(This was the third sannipãïfa.) 
Future Buddha Gotama, as a Governor, received Prophecy from Buddha Padumuttara 


At that time, our future Buddha Gotama was Jatila, governor oŸ a province and was very 
wealthy. He performed a great alms-giving of food and clothing-material to the Sangha, 
with the Buddha at its head. At the end of the sermon, which was delivered in appreciation 
of the alms-giving, the Buddha prophesied of the governor: “A hundred thousand aeons 
from now this man wIll certainly become a Buddha, named Gotama.” 


On hearing the Buddhas prophecy, the Bodhisatta was extremely happy and determined 
to fulfil the Ten Perfections more energetically. 


Ủnusual Features of Buddha Padumuttara's Dispensation 
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When Buddha Padumuttara appeared, the opposing heretics who were holding wrong 
Views, were unhappy, distressed, powerless and fading away. They received no respect, no 
generosity and the like, even from a few people. In fact, they were driven out of the 
COunfry. 


Then the heretics met together and approached the Buddha with these words: “Most 
energetic, heroic, Venerable Sir, may you be our Refuge.” 


The compassionate Buddha Padumuttfara established the heretics, who had come to Him, 
1n the Three Refuges together with the observance of the FIve Precepts. 


In this way the Dispensation of Buddha Padumuttara was free of heretlcs who were 
holding wrong views. It was indeed marvellous with araha/s who were accomplished im the 
five kinds of mastery, who were not affected by (vicissitudes) of the world and who had 
the virtues of s?la, samãdhi, paññã and khamfi. 


Particulars of Buddha Padumuttara 


Buddha Padumuttara's birthplace was Harnsavati City. His father was King Ananda 
and His mother was Queen SuJjata. 


He reigned for ten thousand years. His three palaces were Naravahana, 
Yasavahana and Vasavatf. 


His Chief Consort was Vasudatta who was attended by forty-three thousand maids 
of honour. His son was Prince Uttara. 


(The number of the maids 1s given as a hundred and twenty thousand 1n the 
section on “royal household life” but here 1t 1s mentioned as forty-three 
thousand. The two numbers therefore seems Inconsistent. It should be noted, 
however, that the former was the total number of maids serving the Princess 
and the latter was the number of maids in each batch that waifed upon the 
Princess at a time.) 


The vehicle during His renunciation, after seeing the four omens, was a palace. He 
practIsed đukkaracariyä for seven days. 


His two male Chief Disciples were Devala Thera and Sujata Thera. His attendant 
was Sumana Thera. 


His two female Chief Disciples were Amitä TherT and Asama TherT. 
His Bodhi tree was a Søiaj2 tree. 


His noble male lay attendants were the wealthy men, Vitinna and Tissa. His noble 
female attendants were Hattha Upaäsika and Vicitta Upäsika. 

Buddha Padumuttaras heiph( was fifty-eight cubits Endowed with thirty-two 
marks of an extra-ordinary being, He was like a column of gold erecfted as an 
obJect of worshIp. 

The rays emitting from the Buddhas body cannot be hindered by gates, doors, 
walls, trees, hipgh and huge earthen hills, rocky mountains and the like. In fact, the 
rays shone forth within the surrounding area of twelve yojanas. 

The life span during Buddha Padumuttara s time was a hundred thousand years. He 
lived for eighty thousand years, (four-fifths of the life span) and rescued many 
beings, such as devas, humans and Brahmas, from the currents of sz#sãra and 
placed them on the shores of Nibbana. 


Sarhvega 


Having eradicated all kinds of doubt in beings whom He conveyed to Nibbana, Buddha 
Padumuttara with His 5Jikkhu disciples, attained the end of His existence (Just as a greaf 
mass Of fire became extinct after burning brighrly)! 


Cetiya 


In this way, Buddha Padumuttara, Conqueror of the five mãras, attained Parinibbana 1n 


154 


Chapter IX 


Nanda Park. In the park (as has been said before), the cefiya dedicated to Him was twelve 
yojanas 1n height. 


Here ends Buddha Padumutfaravarnsa 


11.SUMEDHA BUDDHAVAMASA 


After the lapse of the aeon in which Buddha Padumuttara appeared, there passed seventy 
thousand s#ña-kappas, which was devoid of Buddhas. In one kaøa, three thousand aeons 
before the present one, there appeared two Buddhas, namely Sumedha and SuJjãfã. (Ít was a 
manda-kappa.) 


Of these two Buddhas, Buddha Sumedha, as a Bodhisatta, on complete fulfilment of 
the Perfections was reborn in Tusita which was a common practice of Bodhisattas. Having 
accepted the request made by devas and Brahmas to becoming a Buddha, he descended to 
the human world to be conceived In the womb of Sudatta, Queen of King Sudatta. When 
ten months had passed, the Bodhisatta was born in Sudassana royal gardens. 


Royal Household Life 


When he came of age, Prince Sumedha lived in three palaces, namely, Sucandana, 
Kancana and Sirivaddhana. Entertained and served by his Chief Consort Sumana and her 
forty-eight thousand maids of honour, he thus enJoyed a divine-like royal household life 
for nine thousand years. 


Renunciation 


While he was thus living a royal household life, Princess Sumana gave bírth to a son, 
named Punabbasu. Having seen the four omens, he renounced the world riding an elephant 
and became a recluse. Joining him In renunciation were one hundred crores of men who 
also became recluses. 


Atfainment of Buddhahood 


Bodhisatta Sumedha observed đ„ukkaracariya with the hundred crores of recluses for 
fifteen days (for eipht months according to the Sinhalese version). On the day of His 
Enlightenment, the full-moon day of Vesakha, he ate the milk-rice offered by Nakula, 
daughter of a wealthy man of Nakula village, and spent the daytime ïn the local sã/2 grove. 
In the evening, leaving his companmions, he went alone (to the Bodhi Tree). Ôn the way, he 
accepted eight handfuls of grass from a heretic, named Sirivaddhana. As soon as he spread 
the grass under the Mahabodhi (Mahanipa) tree, there appeared the 4øar-jita Pallanka oŸ 
fifty-seven cubits. Sitting cross-legged on the øølanka, the Bodhisatta mustered his energy 
of four levels, dispelled Mara's forces and attained the state of a Buddha, Ommiscient, and 
Perfectly Self-Enlightened One, Lord of the three worlds. 


Three Occasions of The Buddha's Teaching (Dhammabhisamaya) 


Having attained Buddhahood, Buddha Sumedha stayed near the Mahabodhi for seven 
weeks. Agreeing to the entreaty made by a Brahma, He saw His younger half-brothers, 
Princes Sarana and Sabbakama (His future Chief Disciples), and also the hundred crores of 
recluses who were His companions In renunciation. He then, by His psychic power, 
1mmediately appeared at Sudassana royal gardens near the city of Sudassana. 


Ơn seeing the Buddha from a distance, the hundred crores of recluses, with faithful heart, 
welcomed Him: taking His bowl and robe, preparing His seat, paying respects and taking 
theIr seats around Him. Then the Buddha sent the gardener for His brothers, Princes Sarana 
and Sabhakama. He then taught the Dhammacakka-pavattana Discourse to all, including 
devas and humans, who had went to listen to Him. At that time, one hundred thousand 
crores of devas and humans attained the Path and Fruition. 


(This was the first Dhammabhisamaya.) 


At another time, having engaged In 7mahã-karunä samapafii (attainment of great 
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compassion) 1n the morning and surveyed the beings who were ripe for liberation, Buddha 
Sumedha saw a yakkha, named Kumbhakanna, a man-eating demon who revealed his 
terrible appearance at an entrance of a thick forest, thus making the forest tracks deserted. 
Buddha Sumedha went alone to the yakkhas dwelling and, after enftering 1t, sat on his 
prepared seat. 


Then Kumbhakanna became furious, like an extremely poisonous snake sfruck with a 
stick. In order to threaten the Buddha, he assumed a horrible shape with his head like a 
mountain, his eyes opened wide and bright like sunrays; his long and broad fangs like 
ploughshares; his belly skin (dark blue), flabby and pendulous; his nose concave 1n the 
middle, convex at 1ts base and tip and terrifyingly ugly; his mouth wide and reddened like a 
mountain cavity; his hair thick, tawny and rough. With this most terrible appearance, he 
stood before the Buddha, breathing forth smoke and flames towards Him and showered on 
Him rain of rocks, mountains, fire, hot water, hot mud, hot ashes, arms, burning coal, and 
hot sand. Despite this rain of ninefold weapons, the yø&kha was unable to ruffle even a 
sinple hair on the Buddhas body. Thinking to hìmself: “I wIl kHI Hím by askimng a 
question”, he put forwards a question, like the yakkha Alavaka', to the Buddha. By 
successfully answering the „a&kkhas question, Buddha Sumedha tamed him. 


Ơn the second day, which happened to be the day the ruler of a nearby country was 
supposed to sacrifice his son to the yakkha, the countrymen brought cart-loads of food and 
offered it, together with the prince, to the yakkha. Instead, the yakkha offered the prince, 
whom he was to devour, to the Buddha. Having heard the good news, the people, who were 
walting at the entrance of the forest, approached the Buddha. In that assembly, Buddha 
Sumedha preached to the yakkha a suitable sermon and helped ninety thousand crores of 
beings aftained the knowledge of the Path. 


(This was the second Dhamwmabhisamaya.) 


Still on another occasion, Buddha Sumedha taught the Four Noble Truths to devas and 
humans in the garden of Sirinandana, near. the city of UpakarI At that time, eighty 
thousand crores of them atfained the Path and Fruition. 


(This was the third Dhammabhisamaya.) 
Three Occasions of The Disciples" Meeting (Sannipäta) 


There were three sđzipãfa, meetings of Buddha Sumedha's disciples. In the first meeting, 
the Buddha was in the city of Sudassana. Then one hundred crores of arzhazís happened to 
have congregated. 


(This was the first sanmipãfa.) 


At another time, the Buddha kept vassa at Mount Deva. When kø/h/na ceremony was held 
after the vassz, ninetfy crores of monks assembled. 


(This was the second sawipãfa.) 
Still at another time, the Buddha set out on a Journey. Then the eighfy crores of monks, 
who followed the Buddha on His journey, met. 


(This was the third sannipãifa.) 
Future Buddha Gotama, as The Youth Uttara, received Prophecy from Buddha Sumedha 


At that time, our Bodhisatta was a young man named Uttara, which means one who 
excels all others in virtues. He gave the Sangha, headed by the Buddha, his wealth of eighty 


12. Yakkha Alavaka: The best known yakkha of Buddha Gotama's lifetime. He was King of Alavi. 
Once while he was away, the Buddha went to his palace and preached to his women-folk. 
Hearing of the Buddha's intrusion, the furious Alavaka hurried home and tried to drive the 
Buddha out of his residence, but In vain. Ôn the contrary, 1t was the Buddha who succeeded In 
softening the yak&khas anger. Yet the yak&ha asked some quesfions just to fatigue the Buddha, 
who answered them to Alavaka's satisfaction and thereby making him a so/ãana. 
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crores, which was accumulated In his residence. After hearing the Buddha's sermon, he was 
established in the three Refuges and became monk in the Dispensatlon of the Buddha. 
'When the discourse given In appreciation of the offering was over, the Buddha uttered the 
prophecy: “his young man, Uttara, will Iindeed become a Buddha, named Gotama, in 
future.” 

Hearing the Buddha's prophecy, the Bodhisatta was overJoyed and resolved to fulfil the 
Perfections even more. 

Uttara became a monk and shouldered his religious responsibilities and accomplished in 
studying the Buddha's ninefold teaching of Suttas and Vinaya, thus promoting the splendour 
of His Dispensation. 

Mindfully cultivating and developing his virtues as a monk 1n three postures of siftIing, 
standing and walking (but entirely without lying down), he reached not only the eight 
affainments but the apex of the five psychic powers and on his death, he was reborn 1n the 
Brahma abode. 


Particulars of Buddha Sumedha 


Buddha Sumedha's birthplace was Sudassana. His father was King Sudatta and His 
mother was Queen Sudatta. 

He reigned for nine thousand years. His three palaces were Sucandana, Kañcana 
and Sirivaddhana. 

His Chief Consort was Sumana who had eighty-four thousand maids of honour. 
His son was Prince Punabbasu. 

His two male Chief Disciples were Sarana Thera and Sabbakama Thera. His 
attendant was Sãgara Thera. 


His two female Chief Disciples were Rama TherT and Surama TherT. 
His Bodhi tree was a mahãnïna tree. 


His noble male lay supporters were the wealthy persons, Uruvela and Yasaväa. His 
noble female supporters were Yasodhara Upäsikãa and Sirima Dpasika. 


His height was eighty-eight cubits. The rays emanating from His body spread over 
all đirections, like the moon lighting up the sky and 1s stars. 


Ór, the Buddha's body rays spread everywhere in the area of one yøjana, like the 
Universal Monarch's ruby shining all around to the extent of a yøjana. 


The life span during Buddha Sumedha's time was ninety thousand years. He lived 
throughout, for four-fifths of this life spans, and rescued beings, such as devas, 
humans and Brahmas, from sđ#sãric waters and placed them on Nibbänic shores. 


Buddha Sumedha's Dispensation witnessed numerous noble arahaís (arahafs Wwere 
everywhere in His Dispensation) who were endowed with the threefold Knowledge 
and the sixfold Psychic Power, who were possessed of energy, who were 
undisturbed by the vicissitude of the world, who had the ability to view things, 
pleasant or unpleasant, in one and the same manner. 
Sarhvega 

These noble arahaís of incomparable fame were all liberated from defilements and 
free of four adhis, bases of existence. The arahaís, who were the Buddha's 
disciples, having large retinues, shed the light of their wisdom and attained 
peaceful Nibbana. 


Cetiya 


In this way Buddha Sumedha, Conqueror of the five Maras, attained Parinibbana In 
the gardens of Medha. His relics dispersed In accordance with His resolve and 
existed all over Jambudipa, being honoured by beings such as devas, humans and 
Brahmas. 
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Here ends Sumedha Buddhavarhsa. 


12. SUJATA BUDDHAVAMSA 


After Buddha Sumedha had attained Parinibbana, the life span of human beings gradually 
decreased from ninety thousand years to ten and then 1t again Increased to asakhyeyyas. 
When the life span reached ninety thousand years on 1s next decrease, Bodhisatta Sujatä 
was reborn In Tusia on complete fulfilment of the Perfections which was a common 
practice of Bodhisattas. Having agreed to the entreaties of devas and Brahmas to becoming 
a Buddha, he descended to the human world to be conceived In the womb of Queen 
Pabhavati of King Uggaha, In the city of Sumangala. Ten months thereafter the Bodhisatta 
was born. 


On his naming day, wise men who were to give him a name, named him Sujãtã, on 
account of the fact that, at the time of his bírth, all the people in Jambudipa experienced 
both physical and menfal happiness. 


Royal Household Life 


When he came of age, he lived in three palaces, namely, Siri, Upasiri and Nanda, and 
enferfained and served by Princess Sirinanda and her twenty-three thousand maids of 
honour for nine thousand years. 


Renunciation 


When the Bodhisatta had seen the four omens and when Princess Sirinanda had given 
birth to a son, named Upasena, he went forth in renunciation riding the sfafe steed, named 
Hamsavaha and became a recluse. A crore of men were Inspired and became recluses 
themselves. 


Atfainment of Buddhahood 


Bodhisatta SuJatã practIsed đukkaracariyä with that crore of recluses for nine months. On 
the full-moon day of Vesakha, the day of His Enlightenmert, he ate the milk-rice offered 
by the daughter of the wealthy man Sirinandana of the city of Sirinandana and spent the 
daytime ïn the local sã/z grove. In the evening, he proceeded alone to the Mahabodhi tree. 
On the way, he accepted eight handfuls of grass offered by Sunanda the heretic. Às soon as 
he spread the grass at the foot of the Bodhi tree, Ä#ahãveju, there appeared the 4?ar4ifa 
Pallanka, which measured thirty-three cubits, on which, he sat cross-legsed and mustered 
his energy of four levels and dispelled Mara and his army and attained Ômnisclence, 
Perfectly Self- Enlightened Buddhahood and state of the Chief of the three worlds. 


Three Occasions of The Buddha's Teaching (Dhammabhisamaya) 


Having attaned Buddhahood and stayed In the neighbourhood of the Mahabodhi tree for 
forty-nne days, the Buddha accepted a Brahma”s request for His Teaching and He 
contemplated as to whom He should teach first. He saw His younger half-brother, Prince 
Sudassana, and His øuroJifas son, Sudeva the youth, who were endowed with the merifs of 
their past deeds, which would lead to the Path, Fruition and Nibbana. Resolving to teach 
them first, by His psychic power, He Iimmediately appeared In Sumangala Park, near 
Sumangala City and then He sent the gardener for Prince Sudassana and Sudeva the youth. 
To the audience of devas and humans headed by both, the Buddha taught the 
Dhammacakka-pavattana Sutta, which was also taught by previous Buddhas. At that time, 
eighty crores of devas and humans attained the Path and Fruition. 


(This was the first Dhammabhisamaya.) 


At another time, Buddha Sujatã defeated the heretics by displaying the Twin Miracle of 
water and fire, near the sđÏz tree close to the gate of Sudassana Royal Park. And while 
observing vassz siting on the emerald stone slab, which was placed at the foot of 
Paricchattaka tree in Sakka's abode of Tavatirnsa, the Buddha taught the Abhidhamma. On 
that occasion of the Abhidhamma teaching, three million seven hundred thousand devas 
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and Brahmas attained the Path and Fruition. 
(This was the second Dhamwmabhisamaya.) 


Still at another time, Buddha SuJãtã paid a visit to His father in the city of Sumañsala and 
taught him the Dhamma. By the end of His teaching, six million devas and humans attained 
the Path and Eruition. 


(This was the third Dhammabhisamaya.) 
Three Occasions of The Disciple's Meeting (Sannipãta) 


There were three meetings of Buddha SuJjatä”s disciples; the first was at Sudhamma, near 
SudhammavatT City, where the Buddha taught people who visited Him and admitted six 
million men ¡into the Order by calling upon them: “EJ¡ Bh¡ikkhus”, and recited the @väđa 
Patimokkha amidst them. 


(This was the first sannipãfa.) 


At another time, when Buddha Sujatä descended from Tãvatrnsa, a meeting of five 
million monks took place. 


(This was the second sawipãta.) 


Still at another time, when the Chief Disciple, Sudassana Thera, who sat on the right side 
of the Buddha, took four hundred thousand men to the Buddha. These men had decided 
among themselves to go forth on hearing that the Buddhas younger brother, Prince 
Sudassana had become a monk 1n the presence of the Buddha and had attained arahantship 
and were thus Inspired. The Buddha gave them Instructions, made them eÙi-bhikkhwus and 
recited the Ovađa Päfimokkha at their meeting of four features. 


(This was the third sannipãïfa.) 
Euture Buddha Gotama, as Universal Monarch, received Prophecy from Buddha SuJ]atã. 


At that time, our Bodhisatta was a Universal Monarch. Hearing that there had appeared a 
Buddha in the world, he approached the Buddha, listened to the Dhamma discourses, 
offered his kingship with his seven treasures to the Sangha with the Buddha as 1ts head and 
then he became a monk. The Iinhabitants of Jambudipa made themselves monastery-keepers 
(monastic attendants), collected taxes from his domain and constantly supplied the Buddha 
and His Sangha with the four requisifes of robes, food, shelter and medicines. 


Then Buddha Sujata made a prophecy: “He will indeed become a Buddha in future.” 


Having received the Buddhas prophecy, the Bodhisatta was most rejJoIced and determined 
to fulfil the Ten Perfections even more energetically. 


He joined the Sangha of Buddha Sujatã and became accomplished in the studies of the 
Buddha's teachings which are of nine divisions together with the Sutta and Vinaya. Thus he 
contributed to the beauty of the Buddha's Dispensation. 


Having cultivated the practice of Brahma Vihara Bhavana, meditation leading to rebirth 
1n the Brahma abode, without absent-mindedness 1n three postures of sifting, standing and 
walking (but not in the posture of lying down), he reached the apex, not only of the eight 
aftainments but also of the Five Psychic Powers. Ôn his death, he was reborn In the world 
of Brahmas. 


Particulars of Buddha SuJafã 


Buddha SuJjãtã's birthplace was Sumangala City. His father was King Uggata and 
His mother was Queen Pabhavati. 

He reigned for nine thousand years. His three palaces were Siri, Upasiri and 
Nanda. 

His Chief Consort was Sirinanda who had twenty-three thousand maids of honour. 
His son was Prince Upasena. 
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He renounced the world riding a horse, after seeing the four omens. He practised 
dukkaracariyä for nine months. 


His two male Chief Disciples were Sudassana Thera and Sudeva Thera. His 
af(endant was Narada Thera. 


His two female Chief Disciples were Naga TherTI and Nagasamala Ther1. 
His Bodhi tree was Ä⁄ahãveƒu (a great bamboo plant). 


(The bamboo plant had a massive trunk, 1s leaves were so luxuriant that 
there was no space to let the sunlight go through. It was pleasant to look at, 
straight and big and thus afttracfive. It prew from one stem and from that one 
sem came out branches, which were very beautiful like the feathers of a 
peacockK's tail being well tied together. The bamboo plant had absolutely no 
thorns. Its branches spread out in the four đirections and were not so Sparse, 
thus providing a delightful, cool and dense shade.) 


His noble male lay-attendants were the wealthy men, Sudatta and Citta. His noble 
female lay attendants were Subhadda Ủpasika and Paduma Dpasikã. 


Buddha SuJatä's heipht was fiffy cubifts. He was endowed with all the good 
physical qualities. 

Buddha SuJãatã's physical rays (resembling those of past incomparable Buddhas) 
emanated from various parfs of His body towards all directions as much as He 
desired. They could not be likened to any thing as they were beyond all 
COmDPATISOnS. 


The life span, during the time of Buddha Sujãtã, was ninety thousand years, and 
living for four-fifths of this life span, He saved beings, such as devas, humans and 
Brahmas, from the currents oŸ sđ#sãra and placed them on the shores of Nibbana. 


Just as the rising waves look wonderful in the ocean, like the sfars and planetfs 
twinkling and shininng look marvellous In the sky, even so Buddha SuJãtã's 
Dispensation shone forth with arahas. 


Sarnvega 
Buddha SuJjata, who was to be likened to past peerless Buddhas, and His attributes, which 


were equal to those of peerless Buddha, had all vanished. Unsubstantial and futile indeed 
are all conditioned things! 


Cetiya 


In this way, Buddha Sujata, Conqueror of the five Maras, attaned Parinibbana In 
Silarama Park. In that very park (as has been said before) the cefia dedicated to Him was 
three gãvufas high. 


Here ends Sujata Buddhavarnsa 


13. PIYADASSI BUDDHAVAMSA 


'When the aeon in which Buddha Sujãatã appeared had come to an end and one thousand 
eight hundred aeons had elapsed, mm a certain (ƒara) aeon there appeared three Buddhas, 
namely, Piyadassi, Atthadassr and Dhammadassi. The story of PiyadassI, the first of these 
three, 1s as follows:- 


On completion of his fulfilment of the Perfections, Bodhisatta Piyadassĩ was reborned in 
Tusifa which was a common practice of Bodhisattas. Having agreed to the enfreafles of 
devas and Brahmas to becoming a Buddha, he descended to the human world to be 
conceived in the womb of Queen Candä, Queen of King Sudatta, In the city of 
Sudhamnavati. When ten months had elapsed, the Bodhisatta was born In the garden, named 
Varuna. 


The Bodhisatta was given the name of Piyadassĩ as delightful miracles were manIfest to 
multitudes of people on his naming day. 
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Royal Household Life 


When the Bodhisatta came of age, he lived 1n three palaces, namely, Sunimmala, Vimala 
and Giriguha. Being entertained and served by Princess Vimala and her thirty-three 
thousand maids of honour for nine thousand years, he enjoyed a divine-like royal 
household life. 


Renunciation 


After seeing the four omens and after Princess Vimala had given bírth to a son, named 
Kancanavela, he went forth in a charlot drawn by thoroughbred steeds. A crore of men 
were Inspired and became recluses themselves. 


Attainment of Buddhahood 


With that crore of recluses, Bodhisatta PiyadassT practised đukkaracariyä for six months. 
Ơn the full-moon day of Vesakha, the day of his Enlightenment, he partook the milk-rice 
offered by the daughter of Brahmin Vasabha, resident of the brahmin village of Varuna 
and spent the daytime ¡in the local sđ/z grove. He went alone to the Mahabodhi tree In the 
evening. Ôn the way, he accepted eight handfuls of grass offered by SuJjatã the heretic. As 
soon as he spread the grass under the Bodhi tree, Kakwudha, there appeared the 47ar-i1a 
Pallanka, which was fifty-three cubits. Siting cross-legged on it, and mustering his energy 
of four levels, he drove away Mara*s forces and attained Ommisclence, Perfectly Self- 
Enlightened Buddhahood and state of the Chief of the three worlds. 


Three Occasions of The Buddha's Teaching (Dhammabhisamaya) 


After His Enlightenment, Buddha Piyadassĩ stayed in the neighbourhood of the 
Mahabodhi tree for forty-nine days, liked what previous Buddhas dịd. He discerned that the 
one crore of recluses, who had renounced the world with Him, were endowed with the 
merIts of their past deeds which lead to the attainment of the Path and Fruition. He then, by 
psychic power, Iimmediately appeared In the royal garden, which was named after the 
nearby city of Usabhavati. Being surrounded by the crore of recluses, He taught the 
Dhammacakka-pavattana Sutta, which was also taught by previous Buddhas, to devas and 
Brahmas who had gathered there to listen to Him. 


(This was the flrst Dhamưmabhisamaya.) 


The Buddha's second teaching took place on the mountain of Sudassana, near UsabhavatI 
City. Sudassana, the y„akkha King of the mountain, was then holding a wrong view. People 
living 1n Jambudipa annually brought food costing a hundred thousand pieces of money to 
offer to him, who, sitting side by side with the human King of UsabhavatI, was honoured 
by the whole confinent as god. 


(Things offered to gods or kings are called ba in PälI; offering Đa? to øods 
1s said to be “feeding bai to gods”; giving 1t to kings 1s known as “paying 
taxes”.) 

At that time, thinking that He would remove Sudassana's wrong view, Buddha PiyadassI 
went to his mansion, while he was away at a meeting of yakkhas. He sat on Sudassana's 
splendid couch and stayed there emitting His rays of six colours, like the sun appearing at 
the top of Yugandhara mountain In the month of Kattikã (October-November), in autumn. 
Sudassana's retinue of ykkhas honoured the Buddha with flowers, scents, unguent, etfc., 
surrounding Him. 


Ón his return from the y„akkhas” meeting, Sudassana saw the rays of six colours coming 
out from his mansion, he thought to himself: “Never have I seen before such splendour of 
diverse brilliant colours. Who could be the person occupying my place? Is 1í a human 
being? Or a divine one?” On surveying, he saw the Buddha with a network 0Ÿ rays OŸ sIx 
colours like the autumnal sun rising from Mount Yugandhara. “[his shaven-headed monk 
1S Siting on my luxurious bed being surrounded by members of my refmnue,” said 
Sudassana to himself, with his heart tormented by anger. “Well, I shall đisplay my physical 
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mipht to this monk.” So thinking, he turned the whole mountain Iinto a mass of blazing 
flames. 


Having done so, he inspected, wondering “whether the shaven headed monk has become 
ashes In the flames,” but saw the Buddha with a serene face and a glorlous body emitting 
brilliant lights because of the network of diverse rays. “This monk can withstand the 
burning fire,” he thought. “Well, I shall drown Him In a huge flood of water.” He then 
caused an Immense mass of water to rush into the mansion with a hipgh speed. Though the 
Buddha was remaining In the mansion flooded with water, not even a single thread of His 
robe nor a single haIr of His body got wet. 


After that the yøkkha king, Sudassana, contemplated another method by which he hoped 
the Buddha would be suffocated and killed. He brought the mass of water close to the 
Buddha, who appeared glorious in the greenish blue waters with all network of rays like 
the bright moon on the full-moon night of Kattika and seated being surrounded by 
Sudassana's courtiers. Unable to control his anger and thinking: “[ shall put the great monk 
to death by all means,” he caused a rain of nine kinds of weapons to fall on the Buddha. 
Because of the Buddhas great physic power, all these weapons turned themselves Into 
various beautiful and fragrant clusters and garlands of flowers and fell at His feet. 


Seeing that miraculous phenomenon, Sudassana became much more resenfful and violent 
(nstead of getting awed with faith). He caught hold of the Buddha by the legs with his two 
hands and lifted Him up. Then passing over the great ocean, he rushed to the mounfain 
ranges that mark the end of the Cakkavala, for he wanted to rid his abode of the Buddha. 
“How 1s He? Is He dead or alive?” Thinking thus, he looked at the Buddha and (as though 
1n a dream) saw Him remained seafed In the mansion. lt then occurred to him thus: “Ah, 
this preat monk 1s so powerful, I was not able to drag Him out of my place. If somebody 
comes to know of what I am doing now, 1t will be a disgrace to me. Therefore, before 
anyone sees, I shall go away, abandoning both the monk and the mansion.” 


At that moment, the Buddha, knowing Sudassana's thoughts, resolved so that devas and 
humans could see him holding the His legs. Ín accordance with this resolve, Sudassana was 
unable to leave his abode (as he had planned) but remained there holding the Buddhas legs 
with both of his hands. 


That was the day when a hundred and one kings of the whole of Jambudipa gathered 
together to honour the yzkkha king with baj offerings. The hundred and one kings saw 
Sudassana holding the Buddha's legs and marvelled at what they saw, exclaiming: “Our 
King of yakkhas was massaging the legs of the King of recluses! Oh! Buddhas should be 
indeed marvelled at with the snapping of the fingers'”. Oh, their attributes are ¡indeed 
wonderful!” With theIr hearts inclined towards the Buddha they paid homage to the Buddha 
with their elapsed hands placed on their heads. 


At that gathering, Buddha Piyadassr gave Dhamma Insfrucfions to the audience with 
Sudassana at 1ís head. Then ninety thousand crores of devas and humans attained 
arahantship. 


(This was the second Dhamwmabhisamaya.) 


At another time, in the city of Kumuda, which was nine yø/anas 1n exfent, 1s area being 
nine yøj/anas, the wicked monk Sona, opponent of Buddha Piyadassi (the counterpart of 
Devadatta In the lifetme of our Buddha Gotama), after consulting with the King son, 
Prince Mahapaduma, Incited him to kill his father. After various attempts to have Buddha 
PiyadassT killed proved futile, he enticed the driver of the royal elephant, Donamukha by 
name, whom he gave Instructions, saying: “When Buddha PIiyadassï entered the city on 
alms-round, ki Him by releasing Donamukha towards Him.” 


Since the elephant-driver was not so intelligent to Jjudge what was beneficial and what 
was not, he thought thus: “This monk Sona 1s an intimate friend of the King. If he does not 


13. With the snapping of the fingers: equivalent fo expression of praise or approval with clapping of 
the hands. 
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like me, I could be dismissed from service.” So he agreed to do so. Ôn the next day, he 
managed to know the time when the Buddha would enter the city for alms-food. Then he 
went to Donamukha, who was 1n a state of frenzy and made 1t more I1ntoxicated and then 
sent 1t to kill the Buddha. 


As soon as he was let out, Donamukha crushed elephants, horses, buffaloes, bulls, men 
and women whom he encountered on the way, destroyed all buildings that were 1n 1ts Way, 
and like a cannibal-demon, 1t devoured all the flesh of 1ts preys In the noisy company of 
eagles, kites, crows and vultures. And finally, as soon as 1t saw the Buddha from a distance, 
1t rushed towards Him at a high speed. 


Witth their hearts which almost burst open with fear and anxIety, the citizens took to 
house-tops, walls, stone parapets, brick parapets, trees, efc., and on seeing the elephant, 
who was rushing to the Buddha, they' screamed: “Ah! Ah!” and some of them even tried to 
s(op the elephant in varilous ways. Seeing Donamukha, the king of elephant rushing towards 
Him, the “Elephant of A Buddha”'^, with His tranquil heart, diffusing intense compassion, 
permeated 1t with sublime loving-kindness. Then Donamukha, 1ts heart made tender with 
the permeation of the Buddha's loving-kindness, realized 1ts wrong-doing and became so 
shameful that 1t could not stand 1n a natural manner before the Buddha but lay down with 
1s head at the Buddha's feet as though 1t was about to sink Into the earth. 


'Watching the event, the citizens were filled with Joy and shouted 1n acclaim, like the roar 
of a lion. They also honoured the elephant in various ways, with highly fragrant flowers, 
sandal-wood powdđer, ornameníts and so on. They even threw up their turbans and garments. 
Celestial drums were also beaten In the sky. 


(Nalagiri, the elephant during the time of our Buddha Gotama, was similarly 
tamed, and when 1t was respectfully lying before the Buddha, people threw 
on 1t varlous adornments, which covered the whole of 1ts body. From that 
moment onwards, Na|agrri had been called Dhanapala (Keeper of Wealth). 
Thereupon, it walked backwards with respect and when 1t had entered 1ts 
shed, 1t is said (in the Culahamsa Jataka Commentary), the adornments went 
back to their respective original owners owing to the Buddha's resolve. In the 
same way, when the people threw theirs on Donamukha, 1t should be taken 
that they were gø1ven as reward to the elephant.) 


Then the Buddha stroked the head of the elephant who was lying prostrated at His feet 
and exhorted 1t with the words that suited 1ts menfally. The elephant that has thus been 
exhorted regained 1s conscience and became so tamed that 1t looked like a monk-disciple 
of the Buddha, disciplined in Vinaya. Having exhorted Donamukha the way Buddha 
Gotama exhorted Dhanapala, Buddha PIiyadassT give a discourse in the midst of the people 
who had gathered there. At that time, eighty thousand crores of people atfained the Path 
and Fruition. 


(This was the third Dhammabhisamaya.) 
Three Occasions of The Disciples' Meeting (Sannipata) 


There were three meetings of the Disciples of the Buddha. Ôn the first occasion, when 
Buddha Piyadassĩ paid a visit to the city of Sumangala, the two friends, Prince Palita and 
the youth, Sabbadassl, son of the King's purohia, (both were His future Chief Disciples) 
hearing of the Buddhas visit to their city, they welcomed Him together with thelr one 
hundred thousand crores of retinue. They listened to His sermon and gave alms for seven 
days. On the seventh day, at the end of the Buddhas sermon which was given In 
appreciation of the meal, both of them, together with their hundred thousand crores of 


14. “Elephant of a Buddha”: Noble Ones such as Buddhas and arzhzís are sometimes figurafively 
likened to such noble animals as elephants, lions, bulls, etc. in Buddhist literature. For Instance 
1n the Dhammapada, there 1s a chapter named Naga Vagøga, the verses of which described the 
qualities of a øãea “elephant”, that may be compared to those of a sage in the Milindapañha, the 
epithet Buddha-zãga 1s conspiquously mentioned. 
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followers, became monks and attaned arahantship. In the midst of these monks, the 
Buddha recited the Óvaäa PaHmokkha. 


(This was the first sanmipãfa.) 


At another time, at the gathering where the divine-yzkkha Sudassana was tamed, ninety 
crores of men put on the robe and attained arahantship. Being surrounded by these ninety 
crores of monks, the Buddha recited the Óvyada Patimokkha. 


(This was the second sawipãfa.) 


Still at another time, on the occasion of taming of the elephant Donamukham, eighty 
crores of men renounced the world and attained arahantship. In the midst of these eighty 
crores of arahaís, the Buddha recited the Óvaäa PaHimokkha. 


(This was the third sannipãïfa.) 
Future Buddha Gotama, as Brahmin Kassapa, received Prophecy from Buddha PiyadassI 


At that time, our future Buddha was a brahmin youth, Kassapa by name, who was 
accomplished In the three Vedas. Having listened to the Buddhas Teaching, he cultivated 
great faith and had a huge monastery built at the cost of one hundred thousand crores. He 
then offered 1t to the Sangha headed by the Buddha. ReJoicing In his act of merit, he took 
refuge In the Three Gems and kept the Elve Precepts steadfastly, lest he should become 
heedless. 

Remaining in the midst of the Sangha, Buddha Piyadassĩ made the prophecy concerning 
the youth, Kassapa: “One thousand eight hundred aeons from the present one, this youth, 
Kassapa, wIll become a Buddha indeed.” 

Having heard Buddha Pliyadassfs prophecy, the Bodhisatta was extremely happy and 
determined to fulfil the Perfections even more energetically. 


Particulars of Buddha PIyadass1. 


Buddha PIiyadassrs birthplace was SudhaññavatI City. His father was King Sudatfa 
and His mother was Queen Canda. 


He reigned for nine thousand years. His three palaces were Sunimmala, Vimala 
and Giriguha. 


His Chief Consort was Vimala who had thirty-three thousand maids of honour. His 
son was Prince Kañcanavela. 


The vehicle He used for His going forth, after seeing the four omens, was a 
chariot drawn by thoroughbred horses. He practised ẩđukkaracariyä for six months. 


His two male Chief Disciples were Palita Thera and Sabbadassi Thera. His 
afttendant was Sobhita Thera. 


His two female Chief Disciples were SujJata TherT and Dhammadinna Ther1. 
His Bodhi tree was a Kakudha tree. 


His noble male lay-supporters were the wealthy men, Sundaka and Dhammaka. His 
noble female lay-disciples were Visakha Ủpasika and Dhammadinna Dpasikã. 


Buddha Piyadassr had innumerable followers and good repufation. He was also 
endowed with thirty-two marks of an extra-ordinary being. His height was eIghty 
cubits, like a great sãÏz tree In full bloom. 


There was no torch-light, moonlight or sunlight that could vie with the physical 
light of the peerless Buddha Piyadassr which surpassed them all. 

The life span during the time of Buddha Piyadassl was ninety thousand years. 
Living for four-fifth of this life span, He rescued many beings, such as devas, 
humans and Brahmas, from the currents of s#sãra and put them on the shores of 
Nibbana. 


Sarnvega 
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Buddha Piyadassi, who was to be liken with past peerless Buddhas, and the palr of His 
peerless Chief Disciples, etc., had all vanished. Ủnsubstantial and futile indeed are all 
conditioned things! 


Cetiya 


In this way, the Noble Monk, Buddha Piyadassi attained Parinibbana In the park of 
Assaftha trees. In that park, the cefiyz erected and dedicated to Buddha PiyadassI (as has 
been stated before for other Buddhas) was three yø/anas high. 


Here ends Piyadassĩ Buddhavarhsa. 


14. ATTHADASSI BUDDHAVAMSA 


After Buddha Piyadassi had attained Parinibbana, in that aeon (which should be called 
Manda-kappa because 1t was full of pleasing, spotless, special attributes though 1t was 
actually a vara-kappa as three Buddhas appeared during that period) the life span of human 
beings decreased gradually from nminety thousand years to ten years, and then 1t again 
Increased to asđikhyeyyas. When the life span reached one hundred thousand years on 1(s 
next decrease, future Buddha Atthadassĩ was reborn in Tusifa on complete fulfilment of the 
Perfections which was a common practice of Bodhisattas. Having agreed to the entreaties 
of devas and Brahmas to becoming a Buddha, he descended to the human world to be 
conceived In the womb of Queen Sudassana, Consort of King Sãgara, in the city of 
Sobhana. Ten months thereafter the Bodhisatta was born in Sucindhana Park. 


Ơn his naming day, he was named Atthadassi because owners of treasures, which were 
hidden underground, recovered them, after having discovered the forgotften sites where 
theIr treasures had long been kept, one generation after another. 


Royal Household Life 


When Bodhisatta AtthadassT came of age, he lived in three palaces, namely, Amaragiri, 
Sugrri and Vahana. Being entertaned and served by thirty-three thousand female 
aftendants, headed by Princess Visakha, he thus enjoyed a divine-like royal household life 
for ten thousand years. 


Renunciation 


When the Bodhisatta had seen the four omens and when Queen Visakha had given bĩrth 
to a son, named Sela, he went forth riding a horse, named Sudassana. Nine crores of men 
Joined him and became recluses themselves. 


Atfainment of Buddhahood 


With these nine crores of recluses, Bodhisatta Atthadassi practised đukkaracariyãä for 
eight months. On the full-moon day of Vesakha, the day of his Enlightenment, people 
brought delicious milk-rice to offer 1t to the female 0,ga, Sucindhara by name. But she did 
not eat 1t. Having revealed herself to the people, she instead offered 1t in a golden bow] to 
the Bodhisatta. The Bodhisatta, partook 1t and spent the daytime ¡n the local grove of saÏa 
trees. In the evening, he proceeded alone to the Mahabodhi tree. On the way, he accepted 
eight handfuls of grass offered by the ga king, MaharuclI. As soon as he spread the grass 
at the foot of the Czmjaka Bodhi tree, there appeared the 4parzifta Pallanka, measuring 
fifty-three cubifs. Sitting cross-legsed on this seat, he mustered his energy of four levels, 
dispelled Mara's forces and attained Omniscience, Perfectly Self-Enlightened Buddhahood 
and the state of Chief of the three worlds. 


Three Occasions of The Buddha's Teaching (Dhammabhisamaya) 


After His atfainment of Buddhahood, the Buddha stayed in the neighbourhood of the 
Mahabodhi tree for forty nine days. Accepting a Brahmas request for His Teaching, He 
contemplated as to whom He should teach first. Then He saw the nine crores of monks 
who had followed Him 1n renunciation and who were endowed with theIr past merIfOrIous 
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deeds, which could lead to the Path and FEruition. And surveying their whereabouts, He saw 
them staying in Anoma Park, near the city of Anoma. He then, by His psychic power, 
1mmedIiately appeared at Anoma Park, near Anoma City. 


At that time, the nine crores of monks saw, from a đistance, Buddha AtthadassT 
approaching them. With faithful heart, they all performed their dutles, as has been 
described In the previous Chapters. And, taking their seats around the Buddha, who then 
taught the Discourse of Dhammacakka-pavattana, which was also taught by other Buddhas. 
By the end of the Discourse, one hundred thousand crores of beings attained the Path and 
Fruition. 


(This was the first Dhamưmabhisamaya.) 


At another time, Buddha Atthadassĩ travelled up to Tavatirnsa and taught Abhidhamma to 
devas and Brahmas. One hundred thousand devas and Brahmas attained the Path and 
Fruition. 


(This was the second Dhamwmabhisamaya.) 


Still at another time, like our Buddha Gotama who visited His father in the city of 
Kapilavatthu and narrated the Buddhavamsa, so did Buddha Atthadassĩ who visifed the city 
of Sobhana and taught Dhamma to His relatives, headed by His father. At the time, one 
hundred thousand crores of people attained the Path and Fruition. 


(This was the third Dhammabhisamaya.) 
Three Occasions of The Disciples' Meeting (Sannipãta) 


There were three meetings of the Buddhas disciples. The first one took place at 
Sucandaka where Prince Santa and the Purohitas son, Upassanta (who were His future 
Chief Disciples), who, seeing no essence 1n the three Vedas as well as in various creeds, 
assigned four Intelligent men and some brave watch-men at the four gates of the four sides 
of the city with an Instruction: “Come and Iinform us If you see or hear any enlightened 
person, be he a recluse or a brahmin.” 


When Buddha Atthadassi, Lord of the three kinds of men, with His disciples, arrived at 
Sucandaka city, those on assipnment went to the Prince and the Purohitas son and 
1nformed them of the Buddha's arrival. Being thus informed, with Joyous hearts, they both 
hurriedly went outside the city with a retinue of one thousand members and greeted, 
honoured and invied Him (to the city). Having done so, they performed a greaf 
Incomparable alms-giving (øsưđisa maha-dãna) for seven days to the Sangha with the 
Buddha at 1s head. Ôn the seventh day, with all the citizens, they both listened to the 
Buddhas Teaching. On that day, ninety-eipht thousand people, on being pronounced 
“Come, O monks” became e/i-bhikkh„s and attaned arahantship. In the midst of that 
assembly of monks, the Buddha recited the Ovaäda Patimokkha. 


(This was the first sanmipãfa.) 


At another time, when Buddha Atthadassĩ gave Instructions to His own son, the 
Venerable Sela, eiphty-eipht thousand people developed faith and asked the Buddha for 
monkhood. The Buddha then pronounced, “Come, Ó monks” and they all became eử- 
bhikkhus and attained arahantship. In the midst of that assembly of monks, the Buddha 
recited the Óvađäa PaHimokkha. 


(This was the second sawpãfa.) 


Still at another time, on the full-moon day of Magha, when beings, such as devas, humans 
and Brahmas, assembled to listen to the sermon on Maha Madgala, taught by the Buddha, 
seventy-eipht thousand human attained arahantship. In that assembly of monks, the Buddha 
recited the Óvađäa PaHimokkha. 


(This was the third sannipãifa.) 
Future Buddha Gotama, as Hermit Susima, received Prophecy from Buddha AtthadassT 
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At that time our future Buddha was reborn as Susima, In the city of Campaka. He was a 
wealthy brahmin, considered and recognized by the whole world as a virtuous one. Having 
gøIven away all his wealth to the poor, the helpless, the destitute, travellers and others, he 
went near the Himalayas and lived the life of an ascetic. After achieving the eight 
affainments and the five higher knowledges, he became a noble ascetic with supernormal 
power. Teaching people the merit of wholesome deeds and the demerit of unwholesome 
deeds, he waited for the time when a Buddha would appear. 


Later on, when Buddha Atthadassĩ appeared im the world and "showered the rain of 
điscourses of immortality" 1n the midst of an audience, which composed of eight classes 
of people, Susima the Ascetic listened to the Buddhas Dhamma. And he went up to the 
celestial abode, brought back such celestial flowers as Mandrava, Paduma, Paricchattaka, 
e(c., from Tavatimsa. Wishing to đisplay his miraculous power, he made himself visible 
and caused a rain of flowers to fall in the four quarters, like a great rain that fell all over 
the four continents. He also created a pavilion of flowers decorated on all sides with 
flowers, had a pinnacled arch over the entrance with decorated columns and nets, efc., and 
adorned with flowers. He then honoured the Buddha with a huge umbrella of celestial 
Mandarava flowers. Buddha Atthadassi then made a prophecy concerning Susima the 
Ascetic: “This ascetic Susima will definitely become a Buddha, Gotama by name, In future 
when one thousand and eight hundred aeons have elapsed.” 

On hearing Buddha AtthadassTs prophecy, the future Buddha was extremely happy and 
firmly resolved to fulfil the Ten Perfections even more energetically, fearing that he would 
become heedless. 


Particulars of Buddha AtthadassI 
Buddha Atthadassfs birthplace was Sobhana City. His father was King Sãgara and 
His mother was Queen Sudassana. 


He reigned for ten thousand years. His three palaces were Amaragrri, Sugtri and 
'Vahana. 


His Chief Consort was Visakha who had thirty-three thousand maids of honour. 
His son was Prince Sela. 


The vehicle He used in renunciation was a steed, Sudassana by name. He practised 
dukkaracariyä for eight months. 


His two male Chief Disciples were Santa Thera and Upasanta Thera. His attendant 
was Abhaya Thera. 

His two female Chief Disciples were Dhamma TherT and Sudhamma Ther1. 

His Bodhi tree was a Campaka. 

His male noble supporters were the wealthy persons, Nakula and Nisabha. His 
female supporters were Makila Upasika and Sunanda Upäsika. 

The height of Buddha Atthadassi, who had as His equals only peerless Buddhas, 
was eighty cubits and majestic like a sđ/ tree In full bloom or like the full moon, 
king of all the stars and planets. 

Buddha AtthadassTs rays of Intense power emifting from His body, constantly 
radiated, glowing above and below In the ten quarters for a yø/aøa. (Should the 
Buddha wished and resolved, the rays could diffuse all over several crores of the 
world-systems.) 

Excelling all beings, Buddha Atthadassĩ was endowed with five eyes and exIsted in 
the world for a hundred thousand years. (This statement 1s based on the fact that 
the le span during His time was a hundred thousand years. It should be 
unđerstood, that in reality, He lived for four-fifths of this life span.) 


Sarnvega 
After shedding the peerless light of Dhamma ¡1n the world of devas and humans, Buddha 
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AtthadassT attained Parinibbana Just like a fire became extinct on exhaustion of fuel. 
Cetiya 


In this way, Buddha Atthadassi, Conqueror of the five Maras, attained Parinbbana In 
Anoma Park. His relics đispersed according to His resolve and reached all over Jambudrpa 
and received veneration from beings such as devas, humans and Brahmas. 


End of Atthadassĩ Buddhavarnsa. 


15. DHAMMADASSI BUDDHAVAMSA 


After Buddha AtthadassI had attained Parinibbana ¡n that aeon (which was a vara kappa 
as 1t Was a perlod in which three Buddhas appeared but which should be called Ä⁄anda- 
kappa because 1t was full of pleasing, spotless, special attributes) the life span of human 
beings decreased gradually from a hundred thousand years to ten years and then 1t again 
Increased to asđkhyeyyas. When the life span reached one hundred thousand years on 1s 
next decrease, future Buddha Dhammadassĩ was reborn in Tusifa on complete fulfilment of 
the Perfections which was a common practice of Bodhisattas. Having accepted the requests 
made by devas and Brahmas to becoming a Buddha, he descended to the human world to 
be conceived in the womb of Queen Sunandä, consort of King Sarana, In the city of Sarana. 
Ten months thereafter the Bodhisatta was born 1n Sarana royal park. 


Since his bínth, unrighfeous rules and codes applied in lawsuifs had all automatically 
disappeared from Law Books, while righteous ones had remained. Therefore, when the 
prince was to be named, he was given the name of Dhammadassi by learned omen-reading 
men, and his relafives. 


Royal Household Life 


When Bodhisatta DhammadassĩT came of age, he lived in three palaces, namely, AraJa, 
Viraja and Sudassana. Being entertained and served by forty-three thousand female 
aftendants headed by Princess Vicikoli, he thus enJoyed a đivine-like royal household life 
for eipht thousand years. 


Renunciation 


After he had seen the four omens and after his Princess VicIkoli had given birth to a son, 
named Puññavaddhana, Bodhisata Dhammadassl, gentle like a celestial being and 
experlencing a divine-life, woke up one midnight. Sitting on hís bed, he saw various 
loathsome condiions of female attendants who were asleep. With his mind greatly 
disturbed, he decided to renounce the world. No sooner had he decided, Sudassana Palace, 
which was occupled by him and his fourfold army, rose to the sky and travelled like a 
second sun, as 1Ÿ a flying celestial mansion, and descended near the 8imwb¡7aia Mahabodhi 
tree. 


The Bodhisatta then put on the lotus-robes offered by a Brahma and getting off the 
palace, he stood not far from 1t. The palace then travelled through the sky again and landed 
on the ground encompassing the Bodhi tree. Female courtiers and their followers got down 
from the palace and stayed at a distance of half a gãvwa. From among these people, male 
folk donned the yellow robes, Joinng the Bodhisatta in renunciation. Those who did so 
numbered about one hundred thousand crores. 


Attainment of Buddhahood 


After practising đukkaracariyä for seven days, Bodhisatta DhammadassT ate the milk-rice 
offered by Princess Vicikoli on the full moon day of Vesakha, the day of his 
Enlightenment, and spent the daytime ¡n the local 5ađara (plum) grove. In the evening, he 
went alone to the Mahabodhi tree. On the way, he accepted eight handfuls of grass from 
SIrivaddha, the watch-man of the barley-field. As soon as he spread the grass at the foot of 
the (Bửnbjala) Bodhi Tree, there appeared the 4par/ita Pallanka, measuring fifty-three 
cubits. SittIng cross-legged on that øaÏ'anka, he attained Buddhahood, in the same manner 
as previous Buddha. 
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Three Occasions of The Buddha's Teaching (Dhammabhisamaya) 


After His attainment of Buddhahood, the Buddha stayed in the neighbourhood of the 
Mahabodhi tree for forty nine days. Having accepted a Brahmäs request for His Teaching, 
He contemplated as to whom He should teach first. He saw the hundred thousand crores of 
monks, who had renounced the world along with Hím, had done meritorious deeds 1n the 
past that would lead to the Path and Fruition. By His psychic power, He Immediately 
appeared at the Deer Park, (called Isipatana, because 1t was a place where flyIng ascetics, 
masters of mundane /#/Zøas, normally alighted) which was eighteen yø/anas from the 
Mahabodhi tree. 


Ơn seeing the Buddha from a distance, the one hundred thousand crores of the recluses 
welcomed Him by performing varIous duties faithfully and finally taking their seats around 
Him. Then the Buddha taught the Dhammacakka-pavattana Sutta, which was also taught by 
previous Buddhas, to these recluses and all the devas and humans who had come to listen 
to Him. By the end of the discourse, one hundred thousand crores of beings attained the 
Path and Fruition. 


(This was the first Dhammabhisamaya.) 


Once, thereafter, in the town of Tagara, King Sañjaya, having seen the disadvanfages of 
sensual pleasures and the advanftages of renunciation, became an ascetic. Following his 
example, ninety crores of men also became ascetics. All of them achieved the Five Higher 
Knowledges, and the Eight Attainments. Seeing them endowed with meritorlous deeds 
leading to the Path and Fruition, the Buddha appeared at Anaya”s hermitage. He stood in 
the sky and taught a sermon that suited their inclinations and dispositions. Thus, the Buddha 
helped them attained the knowledge of the Path known as the Eye of Dhamma (Dhamma- 
cakkhu). 


(This was the second Dhamwmabhisamaya.) 


Still at another time, the King of Devas, wishing to listen to a sermon, approached the 
Buddha with His retinue. When the Buddha taught them a sermon, eighty crores of them 
afttained the Path and Fruition. 


(This was the third Dhammabhisamaya.) 
Three Occasions of The Disciples' Meeting (Sannipäta) 


There are three meetings of Buddha DhammadassTs disciples. The first meeting took 
place at Sarana City, where Buddha Dhammadassr caused His half-brothers, Prince Paduma 
and Prince Phussa, and their retinues to become monks and observed vassa In that clty. 
During the vassz and In the midst of a hundred crores of monks who had become a7zahas, 
the Buddha performed Visuddhi Pavarana. 


(This was the first sanmipãfa.) 


At another time, Buddha Dhammadassi taught Abhidhamma 1n Tãvatinsa and descended 
back to the human world. Then one hundred crores of monks assembled. 


(This was the second sawipãfa.) 


Stll at another time, Buddha Dhammadassr explained the advantages of the thirteen 
dhufangas and proclaimed Harita, a great Disciple and arahaí, to be the foremost among 
those who practIised đhu/angas. Then, at the meeting of eighty crores of monks, He recited 
the Óvaäa Pafimokkha. 


(This was the third sannipãifa.) 
Future Buddha Gotama, as Sakka, received Prophecy from Buddha Dhammadassĩ 


At that time, our Bodhisatta was Sakka, King of Devas. Being accompanied by devas of 
two đivine abodes, Catumaharajika and Tavatimsa, he visited the Buddha and honoured 
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Him with celestial flowers, etc., and various sounds of celestial music. Then the Buddha 
made a prophetic declaration: ““This Sakka will indeed become a Buddha, Gotama by name, 
1n future.” 


Having heard Buddha Dhammadassi'`s prophecy, Sakka the Bodhisatta, became extremely 
pleased and resolved to fulfil the Perfections even more energetically. 
Particulars of Buddha DhammadassI 
Buddha Dhammadassrs birthplace was Sarana City. His father was King Sarana 
and His mother was Queen Sunanda. 
He reigned for eight thousand years. His three palaces were Araja, Viraja and 
Sudassana. 
His Chief Consort was Vicikoli who had forty-three thousand maids of honour. 
His son was Puññavaddhana. 
The vehicle He used in renunciation, after seeing the four omens, was a palace. He 
practIsed đukkaracariyã for seven days. 
His two male Chief Disciples were Paduma Thera and Phussa Thera. His attendant 
was Sunetffa Thera. 
His two female Chief Disciples were Khema TherT and Saccanama Ther1. 
His Bodhi tree was a Bimbijäla. 
His noble male lay supporters were the wealthy persons Subhadda and Katissaha. 
His noble female lay supporters were Saliya Upasika and Kaliya Upäsika. 
Buddha DhammadassI, who had as His equals only peerless Buddhas, was eighty 
cubits fall. He was glorlous with power 1n the ten-thousand world-system. 
Buddha Dhammadassi was maJestic like the sZ/z tree In full bloom or like the 
lightning or the sun at midday that brighten the sky. 


Buddha DhammadassI, who was endowed with unparallel might and the five eyes, 
lived the whole life span of His time which was one hundred thousand years. 


Sarnvega 


Having displayed His power and knowledge and purified His Teaching so that 1t had no 
stain, the Buddha attained Parinibbana with His araha/-disciples and disappeared (like the 
moon had vanished after shining In the sky.) 


Cetiya 


In this way, the greatly energetic Buddha Dhammadassi attained Parinibbana at Sa/a Park, 
1n the city of Salavati. A three yøjanas high cefiya was erected in the park and dedicated to 
Him. 


Here ends Dhammadassĩ Buddhavarnsa 


16. SIDDHATTHA BUDDHAVAMSA 


After the aeon in which Buddha Dhammadassĩ appeared had come to an end, there 
elapsed, one after another, one thousand seven hundred and six aeons. Then ninety-four 
aeons ago, from now, there appeared one and the only Buddha, Siddhattha by name. 


The chronicle of Buddha Siddhattha goes like this. At that time, ninety-four aeons ago, 
when the life span of human beings decreased from øsư#khyeyyas to a hundred thousand 
years. Bodhisatta Siddhattha, on complete fulfilment of the Perfections, was reborn 1n 
TusIfã, a common practice of Bodhisattas. Having accepted the request made by devas and 
Brahmas, he descended to the human world to be conceived in the womb of Queen 
Suphassa, Chief Consort of King Udena, in the city of Vebhara. When ten months had 
elapsed, the Bodhisatta was born in Viriya Park. 


Ơn his naming day, learned readers of omens, and his relatives, named him Siddhattha 
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because, at the time of his birth, everybody's endeavours, big or small, were accomplished 
and desirable results achieved. 


Royal Household Life 


When Bodhisatta Siddhattha came of age, he lived in three palaces, namely, Koka, 
Suppala and Kokanada. Being served and entertained by forty-eight thousand female 
afttendants headed by Princess Somanasa, he thus enJoyed a divine-like royal household life 
for ten thousand years. 


Renunciation 


When Bodhisatta Siddhattha had seen the four omens and when Princess Somanasäa had 
gIven bĩrth to a son, named Anupama, he went forth riding a golden palanqguin on the full- 
moon day of Asahli and became a recluse in Viriya Park. A hundred thousand crores of 
men Joined him and also became recluses. 


Attainment of Buddhahood 


Wih the hundred thousand crores of recluses, Bodhisata Siddhattha practised 
dukkaracariyã for ten months. On the full-moon day of Vesakha, the day of his 
Enlightenment, he partook milk-rice offered by a brahmin girl, named Sunetfa, of Asadisa 
village and spent the daytime In the local bađara-grove. In the evening, he went alone to 
the Kamia Mahabodhi tree and accepted, on the way, eight handfuls of grass from 
Varuna, a watchman of barley fields. As soon as he spread the grass under the Bodhi tree 
there appeared the 4parã/ia Pallanka, measuring forty cubifs. Sitting cross-legged on the 
pallanka, he attained Buddhahood, in the same manner as previous Buddhas. 


Three Occasions of The Buddha's Teachings (Dhammabhisamaya) 


After His attainment of Buddhahood, Buddha Siddhattha stayed in the neighbourhood of 
the Mahabodhi tree for forty-nine days. Agreeing to the entreaties made by Brahmaäs, He 
contemplated as to whom He should teach first. Then He discerned the hundred thousand 
crores of recluses who, with Him, had renounced the world and who were endowed with 
the merits of their past deeds, which would lead them to the Path and Fruition. Thinking: “I 
shall teach them first”, He contemplated as to ther whereabouts and saw that they were 
stll living in the Deer Park, which was eighteen yø7anas from the Mahabodhi tree. By His 
psychic power, He Iimmediately appeared at the Deer Park. 


The hundred thousand crores of recluses, seeing the Buddha approaching them, welcomed 
Him with faithful heart, attending upon Hím (n the way as described in the previous 
Buddhas), and finally, taking their approprlate seafs, surrounding the Buddha. Then the 
Buddha taught the Dhammacakka-pavattana Sutta (which was also taught by all previous 
Buddhas) to them, including devas and humans who had come to listen to Him. At that 
time, one hundred thousand crores of beings attained the Path an Fruition. 


(This was the first Dhammabhisamaya.) 


At another time, at the Invitation of King Bhimaratha of Bhimaratha city, Buddha 
Siddhattha visited that city and, staying at the royal pavilion, which was erecfed on a grand 
scale In the city-cenfre, He spoke In a voice that was like that of the King of &aravïka birds 
or like that of the King of Brahmas, as 1t was sweet, pleasing to the ear and appealing to 
the hearts of the wise. Thus, letting the Dhamma reached the ten quarters, He beat the drum 
of deathlessness. At that time, ninety crores of beings attained the Path and Fruition. 

(This was the second Dhamwmabhisamaya.) 


Still at another time, Buddha Siddhattha visited His home-town of Vebhara, where, In the 
assembly of His relatives headed by His father King Udena, He narrated to them the 
Buddhavamsa. At that time, ninety crores of beings attained the Path and Fruition. 

(This was the third Dhammabhisamaya.) 


Three Occasions of The Disciples' Meeting (Sannipãta) 
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There were three meetings of Buddha Siddhatthas arøhaí-disciples. The first meeting 
took place at the city of Amara, which was beautiful and pleasing to the eye, like the divine 
city of Tavatimsa. There, in the city, two brothers, who were also His two future Chief 
Disciples, Prince Sambala and Prince Sumitta, reigned together like Licchavi Princes during 
the lifetime of our Buddha. Seeing that the two Princes were endowed with the mertfs of 
therr past deeds, which would lead to the Path and Fruttion, Buddha Siddhattha Instantly 
appeared in the centre of Amaräa City. There, He descended to the surface of the earth, 
1mpressing 1t with the soles of His feet which were even and adorned with one hundred and 
eight marks. He thus showed His foot-prints (0zđa-cefiya), which were worthy of respectf 
and then He went to Amara Park where He stayed in glory, like a golden statue on a stone 
slab. 


The two royal brothers, seeing the fooftprints (øzđa-cefiya), together with their retinues 
traced them along till they came near the Buddha. They paid obeisance to Him and sat 
down around Him. When the Buddha preached them a sermon that suited their inclinations 
and dispositions, they developed faith in Him and after becoming monks, they attained 
arahantship. In the midst of this one hundred crores of monks, the Buddha recited the 
@vaida Palimokkha. 


(This was the first sanmipãfa.) 


At another time, 1n the midst of ninety crores of monks, who had become Đj#kkhs at the 
assembly of His relatives in Vebhara, the Buddha recited the Óvađa Pätimokkha. 


(This was the second sawipãfa.) 


Still at another time, In the midst of eiphty crores of monks who had assembled at 
Sudassana Monastery, the Buddha recited the Óvãäa Patimokkha. 


(This was the third sannipãïfa.) 
Future Buddha Gotama, as Hermit Madgala, received Prophecy from Buddha Siddhattha 


Meanwhile, our future Buddha was reborn 1n the city of Surasena as a brahmin, named 
Mangala who was accomplished in the Vedas in their original texts as well as 1n their 
branches of literature. He gave away all his possessions worth several crores to the poor 
and the destitute and since he took delight in seclusion, he became an ascetic. Developing 
jhãnas and abhiññas, he achieved effective powers by virtues of which nobody could 
torture him. While he was thus staying, he heard the news, “Buddha Siddhattha had 
appeared In the world.” He therefore approached the Buddha and adoringly paid respect to 
him. Hearing the Buddha's Teaching, the ascetic became so pleased that he brought fruits 
from the rose-apple tree of Jambudipa with his psychic power and at Surasena Monastery, 
where he accommodated the Buddha, he offered the fruifs as food to the Buddha who was 
accompanied by ninety crores of His disciples. Having partaken of the fruis, Buddha 
Siddhattha declared prophetically: “This Mangala, the ascetic, will indeed become a 
Buddha, Gotama by name, In the ninety-fourth aeon from now.” 

Having heard the Buddha's prophecy, the Bodhisatta, Magala the ascetic, was overJoyed 
and firmly resolved to fulfil the ten perfections even more energetically. 


Particulars of Buddha Siddhattha 
The birthplace of Buddha Siddhattha was Vebhara City. His father was King 
Udena and His mother was Queen Suphassa. 


He reigned for ten thousand years. His three palaces were Koka, Suppala and 
Kokanada. 


His Chief Consort was Somanasa who had forty-eight thousand maids of honour, 
His son was Prince Anupama. 


The vehicle He used In renouncing the world was a palanquin. He practised 
dukkaracariyä for ten months. 


His two male Chief Disciples were Sambala Thera and Sumita Thera. His 
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attendant was Revata Thera. 
His two female Chief Disciples were Sivala TherT and Surama Ther1. 
His Bodhi tree was a Kanikãra. 


His noble male lay supporters were the wealthy persons Suppiya and Samudda. His 
noble female supporters were Ramma Dpäsikãa and Suramma Dpãsikã. 


Buddha Siddhatthas height was sixty cubits. He shone forth in the ten-thousand 
world-system like a column of Jewels erected for worshIp. 


Resembling the unequalled former Buddhas, peerless and unrivalled and endowed 
with the five “eyes', Buddha Siddhattha lived for a hundred thousand years. 


Sarnvega 


Having displayed extensively His physical rays and as well as His intellectual brilliance, 
having caused the flowering of the Path and Fruition in His disciples, and having glorified 
them with attanments, both mundane and supramundane, Buddha Siddhattha attained 
Parinibbana with all of them, and came to the end of His final existence. 


Cetiya 


In this way, Buddha Siddhattha, noble monarch of all monks, attained Parinibbana In 
Anoma Park, near Kancanavelu city. In that very park, a four yøj/anas high cefiya of Jewels 
was erected, in the way as mentioned for previous Buddhas, and dedicated to Him. 


Here ends Siddhattha Buddhavarnsa. 


17. TISSA BUDDHAVAMSA. 


When the aeon in which Buddha Siddhattha appeared had come to an end, there 
1mmediately followed a kaøpa, a void one, in which no Buddha appeared. When that kap?p?a 
was over and 1n the ninety-second aeon ago, from the present, two Buddhas, namely, Tissa 
and Phussa, appeared. (It was a Manda-kappa.) 


The chronicle of Buddha Tissa was as follows: In that ninety-second #appa ago, the 
human life span declined from aszikhyeyyas to a hundred thousand years. The future 
Buddha Tissa was then reborn In Tusifã, on complete fulfilment of the Perfections. Having 
complied with the request made by devas and Brahmas to becoming a Buddha, he 
descended to the human world to be conceived in the womb of Queen Paduma, Chief 
Consort of King Janasandha, in the city of Khemaka. When ten months had elapsed, the 
Bodhisatta was born in Anoma Park. 


Ơn his naming day, learned readers of omens and his relatives named the Bodhisatta, 
Prince Tissa. (There are two kinds of name: awa/íhä and r¡ữjh¡. The name given after a 
particular event or in a particular meaning 1s awvaífíha. The name given not after a 
particular event or In a partIcular meaning but given for convenience sake 1s zữJh¡. Here the 
name Tissa gIven to the Bodhisatfa 1s of the rjh7 kind.) 


Royal Household Life 


When the Bodhisatta, Prince Tissa, came of age, he lived in three palaces, namely, 
Guhasela, Narisaya and Nisabha. Being entertained and served by thirty thousand female 
aftendants, headed by Princess Subhadda, he thus lived a divine-like royal household life 
for seven thousand years. 


Renunciation 


When the Bodhisatta had seen the four omens and when Princess Subhadda had given 
birth to a son, named Ananda, he went forth riding a thoroughbred horse, named Sonutfara, 
and became a recluse. À crore of men were Inspired by his renunciafion and Joined him, to 
become recluses by themselves too. 


Atfainment of Buddhahood 
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With this crore of recluses, Bodhisatta Tissa practised đukkaracariya for eight months. 
Ơn the full moon day of Vesakha, the day of his Enlightenment, he partook the milk-rice 
offered by Vira, daughter of a wealthy person of Vira market-town, and spent the daytIme 
1n the local s/aja grove. In the evening, he went alone to the Mahabodhi tree. On the way, 
he accepted eight handfuls of grass offered by Vijitasañgamaka, a watchman of barley 
(wheat) field. As soon as he spread the grass at the foot of the (sang) Mahabodhi tree, 
there appeared the 4øar-/i1a Pallanka, which measured forty cubits. Siting cross-legged 
on the pailanka, he attaned Buddhahood in the same manner as previous Buddhas. 


Three Occasions of The Buddha's Teaching (Dhammabhisamaya) 


After His attainment of Buddhahood, Buddha Tissa stayed In the neighbourhood of the 
Mahabodhi tree for forty-nine days. Having complied with a Brahmas request for His 
Teaching, He contemplated as to whom He should teach first and He saw that His future 
Chief Disciples, Princes Brahmadeva and Udaya, who were residents of Yasavati, and who, 
together with their retinues, were endowed with previous meritorious deeds, which led to 
the Path and Fruition. By His psychic power, He Iimmediately appeared in the Deer Park 
near YasavatiI. He then sent the gardener for the two princes. Ôn their arrival with theIr 
refinues (as had been described ím former Buddhas), Buddha Tissa then taught the 
Dhammacakka-pavattana Sutta to devas and humans, who had followed the two Princes and 
their men, to listen to the Teaching. The Buddha diịd so, proclaiming all over the ten- 
thousand world-system 1n a voice similar to that of the King of Brahmas which was 
distinct, far-reaching and sweet. Then a hundred thousand beings, such as humans, devas 
and Brahmas, attained the Path and Fruition. 


(This was the first Dhammuabhisamaya.) 


At another time, when a crore of recluses, who had been His compamions in renunciation 
(and who had parted with him as he was moving to the Mahabodhi tree), on hearing that 
He had taught the Dhammacakka-pavattana Sutta, travelled to the Deer Park near YasavatI. 
(On arriving there) they paid homage to the Buddha and took thetr seats around Him. When 
the Buddha taught the Dhamma to these monks and all others who had went to listen to 
Him, ninety crores of beings headed by the crore of monks aftained the Path and Fruition. 


(This was second Dhammabhisamaya.) 


Still at another time, when devas and humans discussed what constituted auspiciousness 
Œnangala) leading to prosperity in the world but could not get the answer acceptable to all 
and when they put forwards the same quesfion to the Buddha, He taught them the discourse 
on mangala. By the end of this discourse, sixty crores of Brahmas and humans attained the 
Path and Fruition. 


(This was the third Dhammabhisamaya.) 
Three Occasion of The Disciples' Meeting (Sannipata) 


There were three meetings of Buddha Tissas disciples. The first took place at YasavatI, 
where the Buddha, being accompanied by a hundred thousand araha/s who were Đhikkhus 
at the beginning of the vassz and atfained arahantship during the same vassø, performed the 
Visuddhi Pavarana on the full-moon day of Assayulja. 


(This was the first sanmipãfa.) 


At another time, when the Buddha was going on a Journey and arrived at the city of 
Narivahana. Prince Narivahana, son of King Sujatã of that city, with his hosts of followers, 
welcomed the Buddha and invited Him and His Sangha to the ceremony of an unparalleled 
alms-giving which was held for seven days. Having relinquished his princely right over the 
kingdom to his son, he sought monkhood together with his followers 1n the presence of the 
Buddha. Buddha Tissa then called upon them “Come, O monks,” and they all became eử- 
bhikkhus. When the news of Narivahana's renunciation spread, people from all quarters 
came and followed his example. Then, ¡in the midst of the 5/k&»;„š, numbering nine 
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millions, Buddha Tissa recited the Óvada Patimokkha. 
(This was the second sawipãfa.) 


Still at another time, in the city of Khemavati (Khemaka), at the assembly of the Buddha 
Tissaˆs relatIves, after listening to the chronicle of Buddhas narrated by Him, eight million 
people became Öj/k&kh„s in His presence and atfaimed arahantship. Surrounded by these 
bhikkhus, Buddha Tìissa recited the Óvada Patimokkha. 


(This was the third sannipãifa.) 
Future Buddha Gotama, as Hermit Sujãta, received Prophecy from Buddha Tissa 


Meanwhile our Bodhisatta was King Sujatã in the city of Yasavati. His prosperous cIty, 
his wealth worth several crores and members of his retinue, who were always willingly 
aftending upon him, he abandoned them all with no attachment whatsoever, as though they 
were blades of grass and stalks of reeds. With his heart filled with fear of suffering In 
rebirth, etc., he renounced the world and became an ascetic (even before Buddha Tlissa's 
appearance) and acqurred great psychic power and fame. On hearing that “Buddha Tissa 
has appeared”, his whole body was pervaded with the five kinds of ecstasy. Most 
respectffully, he approached the Buddha and paid obeisance to Him, thinking: “[ wIll honour 
the Buddha with such flowers as Sziaja, Paricchaffaka and others”. So he went to the 
celestial abode by means of his psychic power and enfered the garden of Cittalata, there, he 
filled a basket, measuring a gãww/a, with such celestial flowers and brought 1t across the 
sky and finally honoured the Buddha with these immensely fragrant flowers. 


Besides, in the middle of the assembly of four classes of people, the Bodhisatta stood, 
holding over the Buddha's head a Pađzmna sunshade, which was an umbrella made of very 
sweet smelling pollens, with a rod of ruby, and a pinnacle of leaves of red ruby. In this 
way, he thus honoured the Buddha. Then the Buddha prophesied concerning the Bodhisatta, 
Sujata the ascetic: “In the ninety-second aeon from the present one, this Sujatã the ascetic 
will become a Buddha, Gotama by name.” 


On hearing the Buddhas prophecy, Bodhisatta, Sujata the ascetic, was filled with 
devotional faith and resolved to fulfil the Ten Perfections even more energetically. 


Particulars of Buddha Tissa 


Buddha Tissa's birthplace was Khemaka City. His father was King Janasandha and 
His mother was Queen Paduma. 


He reigned for seven thousand years. His three palaces were Guhãsela, NãrIsaya 
and Ñisabha. 


His Chief Consort was Subhadda who had thirty thousand maids of honour. His 
son was Prince Ananda. 


After seeing the four omens, he renounced the world riding a thoroughbred horse, 
named Sonuttara. He practised đu„kkaracariyä for eight months. 


His two male Chief Disciples were Brahmadeva Thera and Udaya Thera. His 
atfendant was Samanga Thera. 


His two female Chief Disciples were Phussã TherT and Sudatta Ther1. 
His Bodhi tree was an asana. 


His noble male supporters were the wealthy persons, Sambala and Sirimma. His 
noble female supporters were Kisã GotamI Upäasikãa and Upasena Dpãsikã. 

Buddha Tissa was ten cubits tall. He was matchless and unequalled. He appeared 
like a mounfain In the Himalayas, to those who saw Him. 

The life span of Buddha Tissa, who was endowed with incomparable psychic 
power, was neither too short not too long. Buddha Tissa, the Possessor of the five 
“eyes”, lived in the world for a hundred thousand years. 


Sarnvega 
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Buddha Tissa, who had dispelled the darkness of 1gnorance (avi//3), after enJoying a great 
fame which surpassed the fame of those highly noble and admirable personages, aftained 
Parinibbana with His many araha/-disciples, Just as a mass of fire that had become extinct 
after burning very brightly. 


Cetiya 


In this way, Buddha Tissa, Conqueror of the five Maras, attained Parinibbana In Nanda 
Park, near Sunandavati City. In that very Park, a three yøj/anas high cefiya was erected, in 
the same way as mentioned In previous Buddhas, and dedicated to Buddha Tissa. 


Here ends Tissa Buddhavarnsa. 


18. PHUSSA BUDDHAVAMSA 


After Buddha Tissas Parinibbana ín that manda-kappa of two Buddhas, the human life 
span decreased from a hundred thousand years to ten years and then increased to 
asankhyeyyas. When it reached ninety thousand years on i(s next decline, Bodhisatta 
Phussa, on completion of his Perfections, was reborn In Tusia which was a common 
practice of Bodhisattas. Having accepted the request made by devas and Brahmaãs to 
becoming a Buddha, he descended to the human world to be conceived 1n the womb of 
Queen Sirimma, consort of King Jayasena, in the city of Kasika. When ten months had 
elapsed, the Bodhisatta was born In SirIma Park. 


Royal Household Life 


When Prince Tissa came of age, he lived In three palaces, Garulapekkha, Hamsa and 
Suvannabhara. Being entertained and served by thirty thousand female attendants headed by 
Princess Kisãa Gotami, he thus enJoyed a divine-like royal household life for nine thousand 
V€ATS. 


Renunciation 


When the Bodhisatta, Prince Phussa, had seen the four omens while thus enjoying life 
and when Princess Kisa GotamI had given birth to a son, named Anupama, he renounced 
the world, riding an elephant. Ten million men Joined him and also became recluses by 
themselves. 


Atfainment of Buddhahood 


With these ten million recluses, the Bodhisatta Phussa practised đukkaracariyã for six 
months. Thereafter, leaving his followers, he cultivated the practice of living a solitary life 
for seven days. On the full-moon day of Vesakha, the day of his Enlightenment, he partook 
the milk-rice offered by Sirivaddha, daughter of a certain wealthy man of a certain town, 
and spent the daytime In the local sửwsapa grove. In the evening, he went alone to the 
Amanda Mahabodhi tree. On the way, he accepted eight handfuls of grass offered by an 
ascetic, Sirivaddha by name. As soon as he spread the grass at the foot of the Mahabodhi 
tree, there appeared the 47ar/14 Pallanka, measuring thity eight cubifs. Sitting cross- 
legged on the øaiJanka, he attained Buddhahood In the same mamner as previous Buddhas. 


Three Occasions of The Buddha's Teaching (Dhammabhisamaya) 


After His attainment of Buddhahood, Buddha Phussa stayed In the neighbourhood of the 
Mahabodhi tree for forty-nine days. Having agreed to the request made by a Brahma for 
His Teaching, He contemplated as to whom He should teach first and He saw the one crore 
of monks, who were His companions In renunciation and who were endowed with past 
meriforious deeds which could lead to the Path and Fruition. By His psychic power, He 
1mmediately appeared at Deer Park, called Isipatana, near the city of Sankassa. In the 
midst of these recluses, the Buddha taught the sermon of Dhammacakka to all the listeners, 
as had been done by former Buddhas. Then a hundred thousand crores of devas and 
humans attained the Path and Fruition. 


(This was the first Dhammabhisamaya.) 
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At another time, King Sirivaddha of Baranasl, having abandoned his great wealth, became 
an ascetic. Nine million people dịd the same as the King. Buddha Phussa went to the pÏlace 
Of these ascetics and taught them the Dhamma. Then nine million beings atfained the Path 
and Fruition. 


(This was the second Dhamwmabhisamaya.) 


Still at another time, Buddha Phussa preached to his son, Prince Anupama. Then eight 
million devas and humans attained the Path and Fruition. 


(This was the third Dhammabhisamaya.) 
Three Occasions of The Disciples' Meeting (Sannipãta) 


There were three meetings of Buddha Phussas disciples. The first took place at 
KannakuJja. There, Prince Surakkhita and the Purohita's son, Dhammasena, both Hs future 
Chief Disciples and residents of the city, with six million men welcomed the Buddha who 
was on a visit to the city. They also respectfully invited Him and performed a great alms- 
gIving ceremony for seven days. After listening to the Buddhas sermon, they developed 
faith im Hím and became monks together with their six million companions and together 
they atfained arahantship. In the midst of these arahz/s, the Buddha recited the väđa 
Patimokkha. 


(That was the flrst sannipãfa.) 


At another time, at the assembly of His relatives headed by His father, King Jayasena of 
the city of Kasika, the Buddha narrated the “Chronicle of Buddhas". Having listened to the 
Chronicle five million people became ej-bJikkhus and attained arahantship. At the meeting 
of these five million araha#s, Buddha Phussa recited the Óvaäa PäaHmokkha. 


(This was the second sawipãfa.) 


Still at another time, when devas and humans discussed what constituted auspicIousness 
Œnangala) leading to prosperity in the world but could not agree on an answer acceptable 
to all and when they put the same question to Buddha, He taught the Mangala Sutta. After 
listening to this discourse, four million people became b#¡k&k#„s and attained arahantship. In 
the midst of these arzha/s, the Buddha recited the Óvaäda Patimokkha. 


(This was the third sannipãïfa.) 
Future Buddha Gotama, as King Vijitãvĩ, received Prophecy from Buddha Phussa 


Meanwhile our Bodhisatta was King VijitävI, in the city of Arindama. Having listened to 
the Buddha's discourse, he developed faith in Him, and performed a great alms-giving by 
giving his city and he became a b/kkhu and learned the three P//akas. Being well-versed In 
Pifakas, he disseminated the Dhamma to all people. He also fulfilled the Perfection of 
Morality. 


Then Buddha Phussa, noble leader of the three worlds, made a prophecy concerning 
Bodhisatta, Bhikkhu Vijitävr: “In the ninety-second aeon from the present one, this Bhikkhu 
Vijitavi will become a Buddha, Gotama by name.” 


Having listened to Buddha Phussa's prophecy, Bodhisatta, Bhikkhu Vijitavi, was filled 
with devotional faitth and was determined to fulfil the Ten Perfections even more 
energetically. 


Having become a ðjikkhu and a servant In the Dispensatlon of Buddha Phussa and 
becoming accomplished In the studies of the Buddhas Teachings which are of nine 
divisions together with the Sutfa and the Vinaya, the noble Bodhisatta contributed to the 
ølory of the Buddha's Dispensation. 


(Without lying down at all), meditating only in the three postures of sitting, standing and 
walking, the Bodhisatta developed the sublime mode of living (Özahmavihara) without 
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negligence, attained not only the Eight Attainments but also the apex of the Five Higher 
Knowledges. He was reborn In the Brahma-world. 
Particulars of Buddha Phussa 
Buddha Phussa's birthplace was Kasika City. His father was King Jayasena and His 
mother was Queen SirTma. 


He reigned for nine thousand years. His three palaces were Garulapakkha, Hamsa 
and Suvannabhãara. 


His Chief Consort was Kisa Gotami who had thirty thousand maids of honour. His 
son was Prince Anupama. 


The vehicle He used In His renunciation, after seeing the four omens, was an 
elephant. He practised đukkaracariyä for six months. 


His two male Chief Disciples were Surakkhita Thera and Dhammasena Thera. His 
af(endant was Sabhiya Thera. 


His two female Chief Disciples were Cada TherT and Upacala Ther1. 

His Bodhi tree was an 4manda. 

His noble male lay supporters were the wealthy men Dhananjaya and Visakha. His 
noble female supporters were Paduma pasikãa and Naga Upasikã. 

Buddha Phussa was fifty eight cubits tall. He shone forth like the sun and was 
endowed with pleasing qualifiles of the moon. 

The life span in the aeon in which He appeared was ninety thousand years. He 


lived for four-fifths of the life span. He rescued beings, such as devas, humans and 
Brahmãs, from szsãric waters and placed them on Nibbanic shores. 


Sarnvega 


Endowed with unparalleled retinue and fame, Buddha Phussa, together with His arahaf- 
disciples, attained Parinibbana and came to the end of their final existence. 


Cetiya 


In this way, Buddha Phussa, Conqueror of the five Maras, attained Parinibbana In a park, 
named Sena, near the city of Kusinaräa. In accordance with His resolve, His relics dispersed 
all over Jambudipa and were honoured by devas, humans and Brahmãs. 


Here ends Phussa Buddhavarnsa. 


19. VIPASSI BUDDHAVAMSA 


'When the aeon in which Buddha Phussa had appeared came to an end, in the ninety-first 
kappa ago, from the present one, there appeared Buddha VipassI. The chronicle of Buddha 
VipassT 1s as follows: 


In that ninety-first aeon, when the lifeể span of human beings decreased from 
asankhyeyyas to eighty thousand years, Bodhisatta Vipassil, on complete fulfilment of 
Perfections, was reborn in Tusifã which was a common practice of Bodhisattas. Having 
accepted the request made by devas and Brahmas, he descended to the human world and 
was conceived In the womb of Queen BandhumatI, Consort of King Bandhuma, in the city 
of Bandhumati. When ten months had elapsed, he was born in Migadäya garden which 
should be called Deer Park, for as a sanctuary, Khema by name, 1t was full of deers. 


Miraculous Happening 


When the Bodhisatta Prince was born, wherever he went, by day or by nipht, a huge 
white umbrella of divine origin consftantly hovered over him to protect him from heat and 
cold, dust and dew drops. He was ever adored by people. He was brought up being carried 
now 1n one's lap and then In another s, having no chance to put his feet on the ground. 


The Meaning of The Name VipassT 
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Since his birth, he had possessed wonderful eyes which were kđmmavipäkaja (or which 
appeared as a result of his meriforious deeds), and powerful like those of the divine ones. 
With these eyes, the Bodhisatta could see unobsfructed as far as one yø/aøa around, im 
daytime or at night. As devas of Tãvatirnsa always see only with their open eyes, so had 
the Bodhisatta Prince seen things with his never-closed but ever-open eyes since his birth; 
hence his famous name, Prince VipassI. 


Besides, one day, while a case was being tried In the law-court of his father, King 
Bandhuma, the duly adorned baby prince was handed to the King who placed him mm his lap 
and while he was fondly amusing him, his mimsters judged against a certain owner of 
property, saying that he was not the owner. Unsatisfiled with the unJust decision, the Prince 
suddenly cried bitterly. The King then asked his men to look for the reason, saying: “Why 
has such a thing happened to my son? Investigate Into this matter.” When they 1nvestigated 
and could find no cause, other than that Judges at the law court must have made a wrong 
verdict. So the verdict was reversed. Being satisfied then, the prince stopped crying. In 
order to find out “whether the prince cried because he actually knew the case,” they 
reverted to the original decision. This made him cry again bitterly as before. Then only did 
the father realize: “My son really knows what 1s ripht and what 1s wrong.” Since then the 
King ruled his country without negligence. 


From that time onwards, the Bodhisatta's name, Prince VipassI, became more famous on 
account of his ability to đistinguish between right and wrong. 


Royal Household Life 


When Prince Vipassĩ came of age, he lived In three palaces, namely, Nanda, Sunanda and 
Sirima. Being entertained and served by female attendants headed by Princess Sudassana 
(or Sufanu), he thus enjoyed a deva-like bliss of royal household life for eight thousand 
V€ATS. 


The Four Omens 


One day, Prince Vipassi summoned his charioteer and said: “I[ would like to see the 
gardens. I shall go there.” On his way to the gardens In a chariot, he saw an old man who 
was a deva In đisguise. (Since 1t was a strange sight as he had never seen any aged person 
before) He asked: “O charioteer, what 1s this man doing? His haïr, as well as his body, are 
not like others.” 


“My lord, this 1s an old man,” replied the charloteer. “What 1s an old man?” asked the 
Prince again (as he did not actually know what an old man meant). “My lord,” answered 
the charloteer, “an old man 1s an aged person. He cannot live much longer.” “Charloteer, 
will I also become old? Am I subject to old age, too?” “My lord, you and I, everybody 1s 
liable to grow old. Nobody can escape old age.” 


Then the Bodhisatta Prince said, “No longer do I want to see the gardens, turn back from 
here to the palace.” When he arrived In the palace, he contemplated: “Oh, birth 1s indeed 
wearisome. When there 1s birth, there will definitely be old age.” Thus contemplating the 
prince became very unhappy. 


Having learnt about the matter from the charioteer, the King provided him with means 
for enjoying sensual pleasures more then before 1n order to prevent his son from 
renouncing the world. 


Several thousand years after that, the Prince went to the gardens for second time and he 
saw a sick person on the way. He dịd not proceed but turned back to the palace as before. 
When the father heard of his sons unhappiness and pensive mood, he enticed him with 
even more obJects of sensual pleasures. 


Ơn hs third trip to the gardens too, several thousand years after the second visit, having 
seen a dead body, he returned to the palace as before. 

Still several thousand years thereafter, when he made a fourth trip to the gardens, he 
came across a monk on the way and asked the charioteer about the monk. When he came to 
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know what a monk was, he was so pleased that he had the chariot driven towards the 
monK's direcfion. 


Ơn reaching the monk, he asked more details of monkhood and became all the more 
delighted. Accordingly, he said to the charioteer: “Charioteer, take back the charlot to the 
palace and keep 1t there. I shall become a recluse in this very place.” He thus sent the 
charioteer back. That was the day in which Princess Sudassana gave birth to a son named 
Samavattakkhandha. 


After sending back the charioteer, Prince Vipassï shaved his head, put on the robes and 
became a recluse. (Though there 1s no mention of how the bowl and robes were obfained, 1t 
should be understood that as with past Buddhas, they were offered by Suddhavasa Brahmas 
who came down for this purpose.) 


Then eighty-four thousand citizens of Bandhumat, on hearmg of the Prince”s 
renunciafion, Joined him and also became recluses by themselves. 


Atfainment of Buddhahood 


Being accompanied by the eighty-four thousand recluses, Bodhisatta Vipassĩ made a tour 
of villages, market-towns, and citles. Wherever he went, people erected pavilions and gave 
him alms-food on a grand scale, but the Bodhisatta was tired of such grand offerings. The 
day before the eiphth month of his renunciation, 1.e. on the fourteenth waxing moon of 
Vesakha, 1t occurred to him thus: “Ït 1s not proper for me to live in the company of my 
followers. What If I were to stay alone and away from them.” So he parted with his 
recluses. On the full-moon day of Vesakha, the day of his Enlightenment, he partook the 
milk-rice offered by the daughter of Sudassana, the wealthy man and spent the daytime In 
the local sđ/z grove. In the evening, he went to the 2i Mahabodhi tree. On the way, he 
accepted eight handfuls of grass from SuJata, a watch-man of barley field. As soon as he 
spread the grass at the foot of paí/al Bodhi tree, there appeared the A4paraa Pallanka, 
measuring fifty-three cubits hiph. 


The trunk of the øZ/ai Bodhi tree was fifty cubits hiph, its main branches were 
also fifty cubits in length; so the total height of the tree was one hundred cubits on 
the day the tree was approached by the Bodhisatta. That day, the tree looked as 
though 1t was covered, from the bottom to the top, by fragrant flowers which were 
strung together uniformly. It was pervaded with divine scents. Ôn that day, not 
only the ø/al/ Bodhi tree but also all the trees and bushes in the ten-thousand 
world-systems bloomed. 


Sifing cross-legged on the 7øzÏJ/2nka, the Bodhisatta concentrated his energy of four 
levels, in the same mamner as described 1n previous Buddhas, and attained Buddhahood. 


Three Occasion of The Buddha's Teaching (Dhammäabhisamaya) 


Having attained Buddhahood, the Buddha stayed in the neighbourhood of the Bodhi tree 
for forty-nine days. Having accepted a Brahmas request, He considered as to whom He 
should teach first and He saw His half-brother, Prince Khanda and the Purohita's son, Tissa 
(both His future Chief Disciples), were endowed with the merifs of their past deeds which 
could lead to the Path and Fruition, He, by His psychic power, Iimmediately appeared at the 
Deer Park, called Khema. Upon arriving, He sent the gardener for Prince Khanda and His 
friend Tissa. When they arrived, He advised them to renounce the world and He taught the 
Dhammacakka-pavattana Sutta to all devas, humans and Brahmas who had gathered to 
listen to Him. Then a large multitude of devas, humans and Brahmas, who were headed by 
the Prince and the øzohifa's son, attained the Path and Fruition. 


In particular, Prince Khanda and the Purohitas son Tissa, who were the future Chief 
Disciples, became eU/-bh/kkh„s and attained arahantship not long after. 


(This was the first Dhammabhisamaya.) 


At a later time, on hearing that “Buddha Vipassi has arrived at Khema Deer Park near 
Bandhumati” and that “Prince Khanda and the purohiía%s son, Tissa, have also become 
monks 1n the presence of Buddha Vipassl,” eighty-four thousand male ciizens of 


180 


Chapter IX 


Bandhumati Joimned them and became monks themselves. To these eighty-four thousand 
monks, the Buddha administered the “Elixir of Immortality.” 


(This was the second Dhamwmabhisamaya.) 


The eighty-four thousand men, who were members of retinue while Buddha Vipassĩ was 
a prince, came fo atfend upon him early In the morning of the day the Bodhisatta went to 
the royal gardens for the fourth time, which was also the day of his renunciation. When 
they did not see the Prince at the palace, they returned home for the morning meal. After 
finshing ther meal, they enquired about the Prince. Hearing that he had gone to the 
garden, they also went to the garden to see the Prince. 


Ón the way, they met the charioteer who was sent back by Prince VipassT and heard from 
him of the Prince's renunciation. Instantly they took off all their laymans clothing, cut theIr 
hair and beard and became recluses wearing the robes which were bought at a market. 
Then these eighty-four thousand recluses, who had followed his example, approached 
Bodhisatta Vipassĩ and sat around him. Surrounded thus by them, the Bodhisatta practised 
dukkaracariyã for eight months. On the day before the full moon of Vesakha, the 
fourteenth waxing moon of the month, he became tired of assoclation with them and 
thoupht: “I have been with them all along. While I was a Prince, I roamed about in the 
company of these eighty-four thousand men. It 1s not proper to have them with me also 
now. What 1s the use of such a band of people.” He also thought thus: “I shall depart from 
them Immediately today.” Then he changed his thought thus: “There 1s litle time left for 
doïng so today. If [ go now they will all know my departure. I had better go tomorrow.” 


Meanwhile, residents of a cerfain village, which was like Uruvelä in the time of our 
Buddha, were busy preparing milk-rice for the Bodhisatta and his eighty-four thousand 
companions for the next day, after duly Iinviting them. On that day, which was the full 
moon of Vesakha, Bodhisatta VipassT partook the meal with his retinue at the village and 
returned to his sylvan residence. 


Ơn his return, the recluses, after performing their duties towards the Bodhisatta, they 
withdrew to their respective places. Then only the Bodhisatta, who was In his little leaf-hut, 
deciding: “Ïlt 1s the best time for me to leave,” got out from his hut, shut 1s door and 
headed for the Mahabodhi tree. 


In the evening, the recluses went to the Bodhisatta's retreat to attend upon him and waited 
around His hut, expecting to see their master. Only after a long time, they said among 
themselves: “A long time has elapsed. Let us Iinvestigate.” So saying, they opened the door 
of the leaf-hut and looked inside but dịd not see the Bodhisatta. Nevertheless, wondering: 
“Where has the master gone?” they dịd not make any effort to search for him. “He must 
have been tired of our company and seems to like staying alone. We shall see him only 
when he became a Buddha.” With such thoughts, they left the place and went towards the 
1nterior of JambudIpa. 


Later on, when they heard that “Prince Vipassi has become a Buddha and taught the 
Dhammacakka-pavattana Sutta,” they left for the Khema Deer Park near Bandhumati city 
and assembled at there In due course. The Buddha then gave them a talk on the Dhamma. 
The eighty-four thousand monks affained the Path and Fruition. 


(This was the third D2hammabhisamaya.) 
Three Occasions of The Disciples' Meeting (Sannipata) 


There were three meetings of Buddha VipassTs disciples. The first took place at Khema 
Deer Park. There, in the midst of the eiphty-four thousand monks who had followed 
Buddha Vipassï and another eighty-four thousand monks who had followed Prince Khanda 
and the Purohitas son, Tissa, in renunciation, tofalling one hundred and sixty-eight 
thousand monks, Buddha VipassI recited the Ovada Pãtimokkha. 


(This was the first sanmipãfa.) 
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At a later time, there fook place the meeting of a hundred thousand monks who had put 
on the robes after wIfnessing the Twin Miracle displayed by the Buddha. 


(This was the second sawipãta.) 


Still at a later time, Buddha VipassTs three half-brothers, on their return after crushing an 
1nsurgency at the border, were asked to express their boons by their royal father who was 
so delighted with their success. “We have been permitted to ask what we want,” said the 
princes among themselves, “We do not need ask any other boon than permission to attend 
upon our elder brother.” When their request was granted, they Iinvited the Buddha to the 
towns and villages under them and attended upon and honour Him. Accordingly, the 
Buddha went and accepted the veneration shown to Hm. He also gave them a sermon, as a 
result of which, eighty thousand people became eji-bJikkhus and attained arahantshIp. 


In the company of these eighty thousand arahais, in Khemaka Deer Park, Buddha VipassI 
recited the Óvađäa PaHimokkha. 


(This was the third sannipãïfa.) 
Euture Buddha Gotama, as Atula Naga King, received Prophecy from Buddha Vipass1. 


Meanwhile our future Buddha Gotama was the Naga-King Atula of great mipht. In the 
company of several crores of 0,4ea who were playing celestial musical Instruments, he 
approached Buddha Vipassi, Lord of the three worlds. In order to honour the Buddha and 
HIs Đh/kkhus, he invited the Sangha, headed by the Buddha (to his place). He built a great 
pavilion which was adorned with seven kinds of gems and were pleasing to the eye, like 
the orb of a full moon. He accommodated the Buddha with His Sangha in the pavilion and 
performed grand alms-giving to them for seven days. He also offered a golden bench, 
which was richly decorated, to the Buddha. 


Sifting in the midst of the Sangha, the Buddha taught him a sermon 1n appreciatlon of his 
alms and, at the conclusion of the sermon, declared prophetically about him, saying: “In the 
ninety-first kaøøa from the present one, this Atula Naga-King will indeed become a 
Buddha.” 

Having heard the Buddha's prophecy, Bodhisatta Atula Naga-King was overJoyed, and 
determined to fulfil the Perfections even more energetically. 


Particulars of Buddha VipassI 
Buddha Vipassrs birthplace was Bandhumati City. His father was King Bandhuma 
and His mother was Bandhumat1. 
He reigned for eight thousand years. His three palaces were Nanda, Sunanda and 
SIrIma. 
His Chief Consort was Sudassana who had one hundred and twenty thousand 
maids of honour. His son was Prince Samavattakkhandha. 
The vehicle He used after seeing the four omens was a chariot drawn by a 
thoroughbred horses. He practised đukkaracariyä for eight months. 
His two male Chief Disciples were Khanda Thera and Tissa Thera. His aftendant 
was Asoka Thera. 
His two female Chief Disciples were Canda TherT and Candamitta Ther1. 
His Bodhi tree was a pãfaÏi. 
His noble male lay supporters were the wealthy persons, Punabbasumitta and 
Nga. His female supporters were Sir1ma Ủpasikãa and Uttara Upasikã. 
The height of Buddha Vipassi, Lord of the three worlds, was eighty cubits. His 
rays spread as far as seven yø/anas. (By “His rays” 1s meant His natural body 
lustre.) 


The life span during Buddha VipassTs time was eighty thousand. Living for four- 
fifths of this life span, He rescued devas, humans and Brahmas from s7sãric 
waters and placed them on Nibbanic shores. 
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After showing the light of Dhamma and the teaching on the deathless Nibbana, 
Buddha Vipassl, with many of His arahai-disciples, finally attained Parinibbana 
(like a mass of fire became extinct after burning brightly). 


Sarnvega 


Buddha VipassTs exalted power, exalted glory, and His body adorned with characteristic 
marks vanished. Unsubstantial and futile are all conditioned things! 


Cetiya 


In this way Buddha Vipassi, Conqueror of the five Mãras, attained Parinibbana In Sumittä 
Park. A seven yø/anas hiph cefiya was erected In that very park and dedicated to Hím 


Here ends Vipassĩ Buddhavarnsa. 


20. SIKHI BUDDHAVAMSA 


After the end of the aeon in which Buddha Vipassĩ appeared, no Buddhas appeared In the 
world for fifty-nine aeons as these were s#ña-kappas. There was no light of Dhamma. In 
fact, total darkness of ignorance (zvi//đ) prevailed and only Mara, the Evil One and Mara, 
the defilements reigned supreme 1n the world without any opposiflons. lí was to their whim 
and fancy that beings were bound to follow. 

When the fifty-nine sñØña-kappas were over, in the thirty-first aeon ago, from the 
present one, two Buddhas, Sikhi and Vessabhi, appeared. (It was a manda kappa.) 


The chronicle of the Buddha Sikhi, the first of the two 1s as follows: In that thirty-first 
kappa, when the life span of human beings decreased from zsakhyeyyas and reached 
seventy thousand years, on complete fulfilment of the Perfections, Bodhisatta SikhI was 
reborn 1n Tusifä. Having agreed to the request made by devas and Brahmas to becoming a 
Buddha, he descended to the human world to be conceived in the womb of Pabhãavati, 
Consort of King Aruna of ArunavafT City. When ten months had elapsed, the Bodhisatta 
was born In Ñisabha Park. 


Ơn his naming day, learned readers of omens and his relatves named him, “Sikhi, 
because a band on his head, which was like flesh on the forehead (zh7sa), stood out like 
the crest of a peacock. 


Royal Household Life 


When he came of age, Prince SikhI lived in three palaces, namely, Sucandaka, Giri and 
Vasabha. Being entertained and served by twenty-four thousand female attendants headed 
by Princess Sabbakama, he thus enjoyed a divine-like royal household life for seven 
thousand years. 


Renunciation 


When Bodhisatta Prince Sikhi had seen the four omens while enJoying royal household 
life and when Princess Sabbakama had given birth to a son, named Atula, he renounced the 
world riding an elephant. Seven million men also renounced the world, following his 
example. 


Attainment of Buddhahood 


With these seven million recluses, Bodhisatta SikhI practised đ„ukkaracariyä for elght 
months. On the full-moon day, the day of his Enlightenment, he left these recluses. He 
partook the milk-rice offered by PIyadassl, daughter of a wealthy man, resident of the 
market town of Sudassana, and spent the daytime In the local grove of young acaclas. In 
the evening, he proceeded alone to the Mahabodhi tree and accepted, on the way, eight 
handfuls of grass offered by an ascetic named Anomadassi. As soon as he spread the ørass 
at the foot of the pwnđarTta Mahabodhi tree, there appeared the 4pargia Pallanka, 
measuring thirfy-two cubIts. 


The s1ze of that øundarika Bodhi tree was the same as that of the øa¡ Bodhi tree 
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of Buddha Vipassi. Its trunk was fifty cubits high and 1ts main branches were also 
exactly fifty cubits hiph, on the day the Bodhisatta approached 1t. It stood as though 
1t was covered by fragrant flowers of divine origin. lí seemed to have been covered 
not only by flowers but also by fruits. They were hanging from here and there: 
young fruits on one side of the tree and the medium-sized fruifts on another side. 
Those ripe enough were all very tasty as 1ƒ celestial nutriments was put In them. In 
fact, they all possessed wonderful colour, flavour and taste. Likewise, all fruit-trees 
and flower-trees In the ten-thousand world-system bore fruits and flowers on that 
very day. 


Three Occasions of The Buddha's Teaching (Dhammabhisamaya) 


After the attainment of Buddhahood, Buddha Sikh[ stayed In the neighbourhood of the 
pundarika Mahabodhi tree for forty-nine days. Having complied with a Brahmas request 
for His Teaching, He contemplated as to whom He should teach first, and He saw the seven 
millions fellow ö7/kkh„s who were endowed with the merifs of their past deeds, which 
could lead to the Path and Eruition. He then, by His psychic power, Immediately appeared 
1n MigäJina Park, their residence near the city of ArunavafI. Sifting gracefully in the midst 
of these seven million recluses, Buddha Sikhï taught the Dhammacakka sermon, which was 
also taupht by previous Buddhas, to devas and humans who had come to listen. Then a 
hundred thousand crores of devas and humans attained the Path and Fruition. 


(This was the first Dhammabhisamaya.) 


At a later time, also near the city of Arunavati, the Buddha taught Dhamma to His future 
Chief Disciples, Prince Abhibhu and Prince Sambhava and theïr retinues, and administered 
the Elixir of Immortality to ninety thousand devas and humans. 


(This was the second Dhamwmabhisamaya.) 


Sull at another time, near a Czm/2aka tree, close to the gate of SuriyavafT City, the 
Buddha displayed the Twin Miracle and gave a điscourse 1n order to suppress the arrogance 
of heretics and to free beings from the bondage of defilements. At that time, eighty 
thousand crores of devas and humans attained the Path and Fruition. 


(This was the third Dhammabhisamaya.) 
Three Occasions of The Disciples' Meeting (Sannipãta) 


There were three meetings of Buddha SikhTs arahaí-disciples. At the first meeting, In the 
midst of a hundred thousand arahzis, who were Princes Abhibhus and Sambhava”s 
companmions during their renunciation, Buddha Sikhi recited the Óvađa Päafimokkha. 


(This was the first sannipãfa.) 


At a later time, 1n the midst of eighty thousand monks who had put on the robes at the 
meeting of His relatives at Arunavati City, Buddha SikhI recited the Ovada Pätimokkha. 


(This was the second sawipãfa.) 


Still at another time, In the midst of seventy thousand monks, who had become Đj/kkhus 
after He had tamed Dhanapalaka elephant of Dhanañjaya City, Buddha Sikhi recited the 
@vaia PaHimokkha. 


(This was the third sannipãïfa.) 
FEuture Buddha Gotama, as King Arindama, received Prophecy from Buddha SikhI 


Meanwhile, our Bodhisatta was King Arindama, in the city of Paribhutta. When Buddha 
SIkhi visited the city with His retinue, the King welcomed Him. He paid homage to the 
Buddha respectfully and Imnvited Hímm to the palace where he performed grand alms-g1ving 
befitting his status of kingship, high bìrth, of wealth and faith (in the Buddha). 


He opened his warehouse of clothing and offered to the Sangha, headed by the Buddha, 
several kø/is of garments, which worth a great deal of money. (In common parlance, a kø/i 
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means twenty sets of clothing. Here, however, 1t should be understood that ten pieces make 
one køí¡. Anguttara Commentary III, p. 270.) 


Moreover, he offered the Buddha his state elephant who was possessed of strength, 
beauty, (auspicious) marks and speed and who was adorned with golden nets and flowers. 
(Having assessed the value of the elephant together with his adornments,) he also offered 
the Sangha, headed by the Buddha, obJects that were permissible to monks. (The cost of 
these obJects was equal to the assessed total value of the elephant.) 


Then, with reference to the Bodhisatta Arindama, Buddha Sikhi declared prophetically: 
“In the thirtieth aeon from the present one, this King Arindama will indeed become a 
Buddha, Gotama by name.” 


Particulars of Buddha Sikhi 
Buddha Sikhrs birthplace was Arunavatï City. His father was King Aruna and His 
mother was Queen Pabhava. 
He reigned for seven thousand years. His three palaces were Sucandaka, Giri and 
'Vasabha. 
His Chief Consort was Sabbakama who had twenty-four thousand maids of 
honour. His son was Prince Atula. 
He renounced the world riding an elephant after seeing the four omens. He 
practIsed đukkaracariyä for eight months. 
His two male Chief Disciples were Abhibhu Thera and Sambhava Thera. His 
affendant was Khemadkara Thera. 
His two female Chief Disciples were Sakhila TherT and Paduma Ther1. 
His Bodhi tree was a pundarTka. 
His noble male supporters were the wealthy men, Sirivaddha and Nanda. His noble 
female supporters were Citfã Upäasika and Suguttä Upasikã. 


Buddha Sikhi was seventy cubits tall. He was like a golden column, created as an 
obJect of worship. He was beautiful with thirty-two marks of an extra-ordinary 
beIng. 

Buddha Sikhfs normal physical rays shone everywhere, day and mipht, 
uninterruptedly as far as thirty yø/anas. (They could 1lluminate several world- 
systems, If He so desired.) 


The life span during Buddha SikhTs time was seven thousand years Existing for 
four-fifths of this life span, He conveyed beings, such as devas, humans and 
Brahmas, from szsãric waters and placed them on Nibbanic shores. 
Causing the “rainn of Dhamma', Buddha Sikhi had all beings “drenched with the 
pure water of Dhamma', let them reach Nibbana, which was the end of repeated 
suffering, and together with His arzhzí-disciples attained Parinibbana. 


Sarnvega 
The Buddha's physical frame, which possessed the eIghty minor signs, such as red finger 


and toe nails and adorned with thirty-two marks of an extra-ordinary being, had completely 
vanished. Unsubstantial and futile are all conditioned things! 


Cetiya 


Buddha Sikhi attained Parinibbana In the park, named Assa, near SilavatI City. The 
Buddha's relics remained in a mass without dispersing. People of Jambudipa constructed, 
for their honouring, a memorial cefiya oŸ seven kinds of Jewels and three yø/anas hiph. 


Here ends Sikhi Buddhavarhsa. 


21. VESSABHU BUDDHAVAMSA. 
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After Buddha SIkhTs attainment of Parinibbana, In that very &aøpa of two Buddhas, the 
life span of human beings decreased gradually from seven thousand years to ten years; then 
1 Increased to asz7ikhyeyyas, and when 1t reached sixty thousand years on Ifs next decline, 
on complete fulfilment of the Perfections, future Buddha Vessabhu, accepting the request 
made by devas and Brahmas to becoming a Buddha, descended to the human world to be 
conceived in the womb of Queen YasavatI, Consort of King Suppatifa, In the city Of 
Anoma. When ten months had elapsed, the Bodhisatta was born in Anupama Park. 


'When the Bodhisatta-prince was born, he uttered triumphant words that were pleasing to 
people and, on that account, on his naming day, learned readers of omens and hIs relatives 
named him Prince Vessabhui (By “triumphant words` was meant three great words 
beginning. with “4ggo ham fasmi lokassa,” etc., uttered courageously like the roar of a 
bull.) 


Royal Household Life 


When he came of age, Bodhisatta Vessabhu lived in three palaces, namely, Ruci, SuruclI 
and Rativaddhana. Being entertainned and served by thirty thousand female attendants 
headed by Princess Sucitta, he thus enJoyed a royal household life for six thousand years. 


Renunciation 


'When he had seen the four omens while enJoying royal household life and when Princess 
Sucitta had given bírth to a son, named Suppabuddha, Bodhisatta Vessabhi renounced the 
world riding a golden palanqumn to the royal gardens. He then wore the robes offered by 
Brahma. Thirty-seven thousand men Joined him and also became recluses by themselves. 


Attainment of Buddhahood 


With these thirty-seven thousand recluses, Bodhisatta Vessabhi practised đukkaracariyä 
for six months. Ôn the full-moon day of Vesakha, the day he would become a Buddha, he 
partook the milk-rice offered by Sirivaddhana, resident of the market-town of Sucifta, and 
spent the day time ïn the local sa grove. In the evening, he went alone to the Mahabodhi 
tree. On the way, he accepted eight handfuls of grass offered by Narinda, King of Nãgas. 
As soon as he spread the grass at the foot of the (sa/a) Mahabodhi tree, there appeared the 
Aparajita Pallanka, measuring forty cubits. 


Siting on the øalJanka, the Bodhisatta concentrated his energy of four levels and attained 
Buddhahood, In the same manner as previous Buddhas. 


Three Occasions of The Buddha's Teaching (Dhammabhisamaya) 


After His attanment of Buddhahood, Buddha Vessabhu stayed In the neighbourhood of 
Mahabodhi tree for forty-nine days. Accepting a Brahmäs request for His Teaching, He 
conftemplated as to whom He should teach first and saw His younger half-brothers, Prince 
Sona and Prince Uttara, who were His future Chief Disciples, and who were endowed with 
the merits of their past deeds which led to the Path and Fruition, He immediately appeared 
1n Aruna Park near Anupama City by His psychic power. He then sent the gardener for the 
two Princes and, In the midst of the two Princes and their retinues, He taught the 
Dhammacakka sermon, which previous Buddhas had taught too, to devas and Brahmas who 
had also went to listen the Dhamma respectfully. Ôn that occasion, eiphty thousand crores 
of devas and humans atfained the Path and Fruition. 


(This was the first Dhammabhisamaya.) 


At a later time, when Buddha Vessabhui made a tour of big towns im the country and 
taught Dhamma, seventy thousand devas and humans of His audiences atfained the Path 
and Fruition. 


(This was the second Dhamwmabhisamaya.) 


Still at a later time, Buddha Vessabhu, in the same city of Anupama, eradicated wrong 
views that were enfangled like the meshes of net and highly InJurious. In this way, He 
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pulled down the “banner of arrogance”` of the heretics and hoisted the 'banner of noble 
Dhamma.. In this assembly of human beings, who had gathered In an area of nine ÿojan4as, 
and a large multitude of devas and Brahmas, He displayed the Twin Miracle of water and 
fire and developing therr faith, sixty crores of devas and humans were delighted with 
“Elixr of immortfality` administered by the Buddha. (That 1s to say, sixty crores of devas 
and humans gained Emancipation.) 


(This was the third Dhammabhisamaya.) 
Three Occasions of The Disciples' Meeting (Sannipãata) 


There were three meetings of Buddha Vessabhts disciples. The first took place on the 
full-moon day of Magha. At that time, In the midst of eighty thousand crores of arahas, 
who had previously became monks at the meeting of Sona Thera and Uttara Thera (His 
future Chief Disciples), Buddha Vessabhũ recited the Óvada Pãtimokkha. 


(This was the first sannipãfa.) 


At a later time, there took place a meeting of thirty-seven thousand recluses of the town 
of Soreyya. They were those who followed Bodhisata Vessabhis example when he 
renounced the world but, when the Bodhisatta left them and went alone to another place, 
they also moved on to somewhere else. On hearing that the Buddha had taught the 
Dhammacakka sermon, they went to Soreyya and paid homage to the Buddha, who taught 
them Dhamma and made them eji-bhikkhs. In the audience consisting of four features, the 
Buddha recited the Óvaäa PaHmokkha. 


(This was the second sawpãfa.) 


Still at a later time, Buddha Vessabhi visited the city of Narivahana to give blessings to 
the cItys ruler, named pasanta. Hearing of the Buddhas vist, King Ủpasanta and his 
refinue Immediately went out to welcome the Buddha, invied Him respectfully and 
performed a ceremony of grand alms-giving. Having listened to His Dhamma, the King 
was so filled with piety that he renounced the world. Joining him were sixty thousand of 
his men who also became monks by themselves. Together with Upasanta they attained 
arahantship. Being surrounded by these monks, the Buddha recited the Óvađa Pätimokkha. 


(This was the third sannipãifa.) 
Euture Buddha Gotama, as King Sudassana, received Prophecy from Buddha Vessabhũ 


Meanwhile, our future Buddha Gotama was King Sudassana who had an appearance, faIr 
and pleasing to the eye, In the city of Sarabhavati. When Buddha Vessabhu, Lord of the 
three worlds, visited the city, he listened to the Buddhas Dhamma and became so pleased 
that, with his folded hands raised to his head, he made a great alms-giving 1ncluding robes 
to the Sanpha, headed by the Buddha. In the very city of SarabhavatI, he built a monastery, 
called “Perfumed Chamber', for the Buddha and also a thousand encircling monasteries for 
the Sangha, and offered to them. 


Since the Bodhisatta was delighted profoundly with the Dhamma taught by Buddha 
'Vessabhu, he desired fervently to become a monk. Accordingly, he gave away all his royal 
wealth to the cause of the Buddha's Dispensation and took up, In the Buddha 's presence, the 
le of a virtuous monk, free from 1dleness, day and night. Having become a monk, he 
acquired moral qualities, observed all thirteen ascetic practices (đ/anñgas) and lived m the 
Buddha's Dispensation, being happy In fulfilment of the Perfections. 


Filled with faith and joy, the Bodhisatta monk paid obeisance to Buddha Vessabhu. Then 
there occurred a great longing in him for Omnisclence. Knowing that the Bodhisatta monk 
had undiminished energy, Buddha Vensabhu prophesied: “In the 5hađda kappa, thirty-firsf 
aeon from the present one, this monk, Sudassana, will indeed become a Buddha, Gotama by 
name.” 


Having heard Buddha Vessabhus prophecy, Bodhisatta monk Sudassana was overJoyed 
and determined to fulfil the Ten Perfections even more energetically. 


THE GREAT CHRONICLE OF BUDDHAS 
Particulars of Buddha Vessabhi 


Buddha Vessabhs birthplace was Anoma City. His father was King Suppatifa and 
His mother was Queen Yasavat. 


He reigned for six thousand years. His three palaces were Rucl, Suruci and 
Rativaddhana. 


His Chief Consort was Sucitta who had thirty thousand maids of honour. His son 
was Prince Suppabuddha. 


The vehicle He used in renunciation, after seeing the four omens, was a golden 
palanquin. He practised đukkaracariyä for six months. 


His two male Chief Disciples were Sona Thera and Uttara Thera. His attendant 
was Dpasanta Thera. 


His two female Chief Disciples were Rama TherI and Samala Ther1. 
His Bodhi tree was a Mahãsäla. 


His noble male supporters were the wealthy persons, Sottika and Rambha. His two 
female supporters were GotamTI Upäsika and Sirima Upäsikã. 


Buddha Vessabhts height was sixty cubifs and glorious like a golden column. The 
rays emitfed from varIous parts of His body were particularly bright, like the fire 
on top of a hill at nghi. 


The life span during Buddha Vessabhts time was sixty thousand years. He lived 
for four-fifth of this life span, rescuing beings, such as devas, humans and 
Brahmas, from sz#sãric waters and placed them on NIbbanic shores. 


He explained Dhamma elaborately to people in accordance with thetr dispositlons. 
Having bequeathed the Dhamma-boat to cross sđ7wsãric waters for the benefit of 
the posterity, Buddha Vessabhu with His arahaí-disciples attained Parinibbana. 


Sarnvega 


Buddha Vessabhu and His arzha/s, who were worthy of veneration shown to them by 
devas, humans and Brahmas, and monastic buildings where they had physically maintained 
themselves, all had vanished. Unsubstantial and futile are all conditioned things! 


Cetiya 


In this manner, Buddha Vessabhu, Conqueror of the five mãras and Teacher of devas and 
humans, attained Parinibbana in Khema Park, near Usabhavati City. His relics, according to 
His resolve, dispersed and reached everywhere 1n Jambudipa (to be enshrined In cefiza) and 
became obJects for honouring by beings such as devas, humans and Brahmãs. 


Here ends Vessabhũ Buddhavarnsa. 


22. KAKUSANDHA BUDDHAVAMSA 


After Buddha Vessabhts attainment of Parinibbana, when the aeon in which He appeared 
had come fo an end, twenty-nine s#øña-kappas which were aeons of no Buddhas had 
elapsed and there emerged the present 5hađđa-kappa of five Buddhas. In this kappa had 
appeared four Buddhas, namely, Kakusandha, Konagamana, Kassapa and Gotama. The next 
Buddha yet to come, definmitely 1s Metteyya. 


The chronicle of Buddha Kakusandha, the first of these five Buddhas, 1s as follows: The 
bhadda-kappa comprIses sixty-four an/ara-kappas (in the eighth anara-kappa according to 
the Míahã Rajavamsa or In the Ẩirst anfara-kappa according to the Hmannan Rajavamsa), 
when the human life span decreased from asañkhyeyyas to forty thousand years, Bodhisatta 
Kakusandha, on complete fulfilment of the Perfections, was reborn in Tusitä. Having 
complied with the request made by devas and Brahmas to becoming a Buddha, he 
descended to the human world to be conceived In the womb of a brahmin woman, Visakha 
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by name, wife of the Purohita Aggidatta, who was advisor to King Khemankara of the city 
of Khemavati. When ten months had elapsed, the Bodhisatta was born in KhemavatI Park. 


Note: 


As has been mentioned, all past Buddhas, from DIpaikara to Vessabhu, belonged 
to royal families, except for Buddha Kakusandha who was born to a brahmin 
family. 

In the soclety which 1s composed of four classes of people, namely, aristocrafs, 
brahmins, traders and lowly ones, never 1s a Buddha conceived, in His final 
exIsfence, in the womb of a woman of the latter two classes. 


As for aristocrafs and brahmins, sometimes arIstocrafs enJoy superiorify and at 
other times, brahmins do. At a time, when people show the hiphest honour to 
aristocrats, Bodhisattas are born in that class, for they are considered the best. At 
other times, when people show the greatest honour to the brahmins, Bodhisattas are 
born In theIr families, for they are then supposed to be the foremost. 


In this way, Buddhas hailed only from aristocratic and brahmanic familles. Since 
recogmifion of the former as the most superior 1s more frequent, Buddhas are 
generally aristocrats by birth; and because 1t 1s only sometimes that brahmins gain 
superiority, Buddhas of brahmanic birth are fewer. Thus, the greater number of 
aristocratitc Buddhas and the smaller number of brahmin Buddhas should be 
unđersfood. 


Divine-Like Household Life 


When the youthful Bodhisatta Kakusandha came of age, he lived in three mansions, 
namely, Kama, Kamavanna and Kamasuddhi. Being entertained and served by his brahmin 
wife, RocIm by name, who had thirty thousand brahmin maids, he thus enjJoyed a divine- 
like household life for four thousand years. 


Renunciation 


When he had seen the four omens and when Rocinï had given bírth to a son, named 
Uttara, Brahmin Kakusandha renounced the world riding a chariot drawn by a 
thoroughbred horse and became a recluse. Joining him were forty-thousand men who also 
became recluses by themselves. 


Attainment of Buddhahood 


With these forty thousand recluses, Bodhisatta Kakusandha practised đukkaracariyä for 
eight months. On the full moon of Vesakha, the day he would become a Buddha, he 
partook the milk-rice offered by the daughter of a Brahmin, Vajirinda, of the market-town 
of Vajirinda and spent the daytime 1n the local acacia grove. In the evening, he went alone 
to the Mahabodhi tree and on the way, he accepted eight handfuls of grass from Subhadda, 
a watchman of barley fields. As soon as he spread the grass at the foot of the Š7sa 
Mahabodhi tree (which was as big, etc., as the aforesaid øZ/zl Mahabodhi tree of Buddha 
Vipassi), there appeared the 4parjia Pallanka of twenty-six cubits. Sitting cross-legsed 
on the paianka, he concentrated his energy of four levels and attained Buddhahood ¡n the 
same way as previous Buddhas. 


Three Occasions of The Buddha's Teaching (Dhammabhisamaya) 


After His attainment of Buddhahood, Buddha Kakusandha stayed In the neighbourhood of 
the 577sa Mahabodhi tree for forty-nine days. Having accepted the request made by a 
Brahma for His Teaching, He contemplated as to whom He should teach first and He saw 
His companions in renunciation. Using His psychic power, He Iimmediately appeared at 
their residence 1n Isipatana Deer Park, near the town of Makila, When mm therr midst, He 
taught the Dhammacakka sermon, which was also taught by previous Buddhas, to 
numerous devas and Brahmas who went to listen to 1t respectffully, At that time, forty 
thousand crores of devas and humans attained the Path and Eruition. 
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(This was the first Dhamưmabhisamaya.) 


At a later time, Buddha Kakusandha displayed the Twin Miracle near a sđÏz tree, close fO 
the city-gate of Kannakujja and taught the Dhamma. Thirty-thousand crores of devas and 
humans penetrated the Four Noble Truths and gained Emancipation. 


(This was the second Dhamwmabhisamaya.) 


Sữll at a later time, another D2hamwmaäbhisamaya took place In the following manner. At a 
deva shrine, not too far away from the town of Khemavatl, lived a divine ogre named 
Naradeva. At the time of propifliation, he received, in his visible frame, honour done to him 
by people. He was, however, In the habit of catching human beings who, through a difficult 
road approach to a big pond ín the middle of a huge forest, fetched various specles of 
lotus. If there were no people there, he went back to his great forest-abode and caught 
those who happened to be there and devoured them. 


In fact, the road through the forest was notorIous for 1fs difficult terrain. At one time, at 
both ends of the forest, people were discussing among themselves as how to get through 
the wilderness. At that time, after emerging from Hs mahã karuna-samapdffi early in the 
morning, Buddha Kakusandha surveyed the world and saw that the ogre, Naradeva, and 
those people In His vision of wisdom. So, using His psychic power, He went through the 
sky and, while the people were looking up, He displayed various forms of miracle. Then 
He descended into Naradeva's mansion and took a seat on the ogres splendid couch. 


Naradeva became delighted the moment he saw the Buddha In the sky emitting His rays 
Of six colours from His body, he thought to himself: “The Buddha 1s coming here out of 
compassion for me.” With his attendant ogres, he went to the Himalayas and brought back 
aquatic and terrestrial flowers of varilous hues and scents. With which, he honoured the 
Buddha, singing In praise of Him who was remaining on the couch. Naradeva stood with 
his clasped hands touching his forehead 1n salutation. 


Ớn seeing the Buddhas miracles, the peoples minds became serene and they all went to 
the Buddha and encircling Him and paid obeisance to Him. By explaining to the ogre how 
wholesome deeds are related to wholesome resulís, Buddha Kakusandha made the ogre 
1nspired and by giving a talk on abodes of Intense suffering, He made him frightened. 
Thereafter, the Buddha taught the Four Noble Truths. At that time, countless devas and 
humans penetrated the Truths and gained Emancipafion. 


(This was the thrd Dhammabhisamaya.) 
Single Meeting of The Disciples (Sannipäta) 


There was only one meeting of Buddha Kakusandhas disciples. It took place in the 
Isipatana Deer Park, near the city of KannakuJJa, on the full moon of Magha. Amidst forty 
thousand arahais, who had been His companions In renunciation, Buddha Kakusandha 
recited the Óvađäa PaHimokkha. 


Future Buddha Gotama, as King Khema, received Prophecy from Buddha Kakusandha 


Meanwhile, our future Buddha Gotama was King Khema. Having made grand offering of 
bowls and robes to the Sangha, headed by the Buddha and also having offered them such 
medicinal materlals as minerals for preparing eye-ointment etc. and herbs including 
liquorice among others, he became so immensely pleased with the Dhamma taught by the 
Buddha that he renounced the world and became a monk in the Buddha's presence. With 
reference to him, the Buddha prophesied: “This monk Khema will indeed become a 
Buddha, named Gotama, in this very 2hadda-kappa.” 


Having heard the Buddha's prophecy, the Bodhisata Khema became overJoyed and 
determined to fulfil the ten Perfections even more energetically. 


Particulars of Buddha Kakusandha 


Buddha Kakusandha's birthplace was Khemavaf City. His father was Brahmin 
Aggidatta, purohifa to King Khemarikara, and His mother was Visakha, a brahmin 
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He Iived a household life for four thousand years. His three mansions were Kama, 
Kamavanna and Kamasuddhi. 


His wife was Rocini, a brahmin lady, who had thirty thousand attendants. His son 
was Uttara. 


The vehicle He used In renunciation, after seeing the four omens, was a chariot 
drawn by a thoroughbred horse. He practised đukkaracariyä for eight months. 


His two male Chief Disciples were Vidhura Thera and Sanjiva Thera. His attendant 
was Buddhija Thera. 


His two female Chief Disciples were Sama TherT and Campäa Ther1. 
His Bodhi tree was a Sïr1sa. 


His noble male supporters were the wealthy men, Accuta and Sumana. His noble 
female supporters were Nanda Ủpasikã and Sunands Upasikã. 


Buddha Kakusandha's height was forty cubits. The rays from His body spread 
around, up fo ten ojanas. 


The human life span during His time was forty thousand years. He lived for four- 
fifths of this life span rescuing such beings as devas, humans and Brahmas from 
Samsãric waters and placed them on Nibbanic shores. 


In the world of devas and humans, He opened the “shop of Dhamma"' for the 
virtuous, male and female alike, and bravely roared a lions roar: “Ï am an 
Ommniscient Buddha ¡indeed. The defilements and mental Intoxicants with theIr 
latent tendencies have all been rooted out from Me.” After that, with His arahar- 
disciples, Buddha Kakusandha attained Parinibbana. 


Sarnvega 


The Buddha, who was endowed with a voice of eight qualities'”, such as clearness, 
sweefness, legIbilifty, pleasantness, flrmness, fullness, depth and echo, and His two Chief 
Disciples and other azzhz/-disciples who were possessed of morality that was unbreached, 
untorn, unmottled, and free at all times, they had all disappeared. Unsubstantial and futile 
indeed are all conditioned things! 


Cetiya 


In this manner, Buddha Kakusandha attained Parinibbana in Khema Park. In that very 
Park, a cefiya was erected over the relics of Buddha Kakusandha. Ït was exactly one yojana 
hiph. 

Here ends Kakusandha Buddhavarnsa. 


23. KONAGAMANA BUDDHAVAMSA 


After Buddha Kakusandha's attainment of Parinibbana, in the present bhađda-kappa, the 
life span of human beings gradually decreased from forty thousand years fo ten years and 
Increased to zsaikhyeyya. When 1t reached thirty thousand years on Its next decline, 
Bodhisatta Konagamana, on his complete fulfilment of the Perfections was reborn 1m 
Tusifa. Having complied with the request made by devas and Brahmaãs to becoming a 
Buddha, he descended to the human world to be conceived In the womb of a brahmin lady 
named Uttaräa, wife of Yaññadatta Brahmmn, In the city of Sobhavati. When ten months had 
elapsed, he was born In SubhavatI Park. 


At the time of the boy's birth, there fell a heavy shower of gold over the whole of 
Jambudrpa and taking the significance of this event, “coming down of gold from 
the sky”, learned readers of omens and his relatives named him Kanakagamana 


15. Read Chapter VII, voice of eight quanties. 
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(Kanaka means 'gold', agamana “coming'; hence Kanakagamana “the boy for whom 
gold has come (down). ” Owing to 1fs antiquity, the original name Kanakagamana 
has taken the corrupt form of Konagamana. Or by means of derivation, the first 
syllable &a 1s changed Into ko, nư into 7z and the final kø elided. 


Royal Household Life 


When the boy Konagamana came of age, he lived in three palatial mansions, namely, 
Tusifã, Santusita and Santuttha. Being entertained and served by his wife Rucigatta, a 
brahmmn lady, and her host of sixteen thousand brahmin female attendants, he thus enjoyed 
a đivine-like household life for three thousand years. 


Renunciation 


When Brahmin Konagamana had seen the four omens while living a household life and 
when his wife Rucigatta had given bìírth to a son, named Satthavaha, he renounced the 
world riding an elephant. Thirty thousand men, following his example, also renounced the 
world. 


Attainment of Buddhahood 


With his thirty thousand recluses, Koqagamana practised đukkaracariya. On the full 
moon of Vesakha, the day in which he would become a Buddha, he partook the milk-rice 
offered by Aggisona, daughter of Agsisona, and spent the daytine in the local grove of 
acacia. In the evening, he went alone to the Mahabodhi tree. On the way, he accepted eight 
handfuls of grass offered by Jafatnduka, a watchman of barley fields. As soon as he 
spread the grass at the foot of the (Udumbara) Mahabodhi tree, there appeared the 
Aparajita Pallanka of twenty cubits. Sitting cross-legsed on the øaÏlanka, he concentrated 
his energy of four levels in the same manner as previous Buddhas, and attaned 
Buddhahood. 


Three Occasions of The Buddha's Teaching (Dhammabhisamaya) 


After His attainment of Buddhahood, Buddha Konagamana sftayed 1n the neighbourhood 
of the Mahabodhi tree for forty-nine days. Having accepted a Brahmas request for His 
Teaching, He contemplated as to whom He should teach first, and He saw the thirty 
thousand recluses who were His companions In renunciation. By His psychic power, He 
1mmediately appeared at their residence, Isipatana Deer Park, near the city of Sudassana. 
Sifting in the middle of these recluses, He taught the Dhammacakka sermon, which was 
also taught by previous Buddhas, and which devas and Brahmas wernt to listen. By the end 
Of this discourse, thirty thousand crores of devas and humans attaned the Path and 
Fruition. 


(This was the first Dhammabhisamaya.) 


At a later time, when Buddha Konagamana displayed the Twin Miracle of water and fire 
near the sđÏ2 tree, close to the city gate of Sundara, and eradicated wrong views and taught 
Dhamma, twenty thousand crores of devas and humans attained the Path and Fruition. 


(This was the second Dhamwmabhisamaya.) 


After displaying the Twin Miracle, Buddha Konagamana went to Tãvatirnsa and staying 
on the stone-slab placed at the foot of the Pricchaffaka tree, He taught Abhidhamma to 
devas and Brahmas who had assembled there from the ten-thousand world-systems. At that 
time, ten thousand crores of them attained the Path and Fruition. 


(This was the third Dhammabhisamaya.) 
Single Occasion of The Disciples' Meeting (Sannipata) 


The only meeting of Buddha Konagamanas disciples took place when the Buddha was 
sfaying 1n a park, named Surindadeva, near the city of Sundaravati. He taught Dhamma to 
Princes Bhiyyosa and Uttara, who were to become His Chief Disciples, together with thirty 
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thousand strong retainers and called upon them, “Come, monks”. They became eử- 
bhikkhus and attained arahantship. In the middle of these thirty thousand arahaís, on the 
full moon of Magha, Buddha Konagamana recited the Óvada Päfimokkha. 


(This was how the only sannipäfa took place.) 
Future Buddha Gotama, as King Pabbata, received Prophecy from Buddha Konagamana 


Meanwhile, our future Buddha Gotama was King Pabbata, in the city of Mithila. He was 
a powerful ruler associated with strong allies. Hearing that Buddha Konagamana had 
arrived In his city, he welcomed Himm with his retinue and army, invited Him respecffully 
and performed a ceremony of grand alms-giving. He also requested the Buddha to observe 
yassa 1n his city and he would look after Him and His Sangha for the three months of the 
rainy season. Besides, he offered the Sangha, headed by the Buddha, cotton cloth, silk 
cloth, woollen cloth, golden sandals and many other things made 1n Pattunna country and 
Cina country. The Buddha then prophesied of him: “In this very 5hađda-kappa, this King 
Pabbata will indeed become a Buddha, named Gotama.” 

Having heard the Buddhas prophecy, the Bodhisatta, King Pabbata, was so pleased that 
he firmly resolved to fulfil the Ten Perfections even more energetically. 

Since he was a man, who had been seeking Omnisclence, he made a great offering of 
gifts to Buddha Konagamana, renounced his magnmificent kingship and became a monk In 
the presence of the Buddha. 


Particulars of Buddha Konagamana 


Buddha Konagamanas birthplace was Sobhavati City, which was ruled by King 
Sobha. His father was Brahmin Yaññadatta and His mother was Uttara, a brahmin 
lady. 


He lived a household life for three thousand years. He lived im three palatial 
mansions, namely, Tusita, Santusita and Santuttha. 


His wife was Rucigatf4, a brahmin lady having a retinue of sixteen thousand 
female brahmin attendants. His son was Satthavaha. 


He renounced the world riding an elephant after seeing the four omens. He 
practIsed đukkaracariyãä for six months. 


His two male Chief Disciples were Bhiyyosa Thera and Uttara Thera. His attendant 
was Softhija Thera. 


His two female Chief Disciples were Samudda Therï and Uttara Ther1. 
His Bodhi tree was an Uáumbara. 


His noble male supporters were the wealthy men, Uggsa and Somadeva. His female 
supporters were Sivala Upasikãa and Sama Upasika. 


Buddha Konagamana's height was thirty cubits. He was adorned with the rays of 
six colours like the pure gold In the goldsmith's crucible. 


The life span during Buddha Konagamana's time was thirty thousand years. For 
four-fifth of this life span He lived, rescuing beings, such as devas, humans and 
Brahmas, from the waters of sđ#sãra and placed them on the shores of Nibbana. 


In order that beings could stay and worship on the cefiya platform of Insight 
Wisdom (ƒWipassanã ñãna pañña), Buddha Konagamana constructed the “cefiya of 
thirty-seven constituents of Enlightenment` (Bodhipakkhiya dhammđ), that was 
adorned with the banner of the Four Noble Truths, and made the “bouquet of 
Dhamma', after which, with His ørzhaf-disciples, He attained Parinibbana. 


Sarhvega 


Buddha Konagamanas disciples, who were accomplished 1mm the exercise of supernatural 
powers, and Buddha Konagamana, who had expounded supramundane Dhamma, all of 
them had passed away. Unsubsfantial and futile are all conditioned things! 
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Cetiya 


In this way, Buddha Konagamana, who had penetrated the Four Noble Truths and other 
Dhammas that should be known, attained Parinibbana 1n the pleasance named Pabbata. His 
relics dispersed In accordance with His resolve, reaching everywhere in Jambudipa and 
were paid homage by beings such as devas, humans and Brahmãs. 


Here ends Konägamana Buddhavarnsa. 


24. KASSAPA BUDDHAVAMSA 


After Buddha Konagamana attainment of Parinibbana In this very bhadda-kappa, the life 
span of human beings gradually decreased from thirty thousand years to ten years and 
Increased to asaøkhyeyyas. When 1t reached twenty thousand years on 1fs next decline, 
Bodhisatta Kassapa was reborn 1n Tusitã. Having complied with the request made by devas 
and Brahmas to becoming a Buddha, he descended to the human world to be conceived 1n 
the womb of Dhanaval, a brahmin lady and wife of Brahmadatta Brahmin in the city of 
Baranasi, which was ruled by King KikI. When ten months had elapsed, the Bodhisatta was 
born In Isipatana Deer Park. 


Ơn his naming day, learned readers of omens and his relatives named him Kassapa, for 
he was a descendant of the clan of that name. 


Divine-Like Household Life 


When the boy Kassapa came of age, he lived in three mansions, namely, Hamsa, Yasa 
and SIrinanda. Being entertained and served by his wife Sunanda, a brahmin lady, who had 
forty-eight thousand female attendants, he thus enJoyed a divine-like household life for two 
thousand years. 


Renunciation 


When he had seen the four omens while living a household life and when his wife 
Sunandã had given birth to a son, named Vinjitasena, he was stirred with religious emofion 
and he thought to himself: “I shall renounce the world immediately today.” 


No sooner had he thought thus, the Bodhisatta's mansion roftated like a potters wheel and 
flew up to the sky. And, like the moon coming out In the company of sfars In autumn, 1f 
produced a very delightful light, and the mansion moved on, with hundreds of people 
accompanying 1t as though adorning the vault of heavens, as though exhibiting 1ts gÌÏory, as 
though attracting spectators and captivating their hearts and as though lending splendour to 
the tree-tops. Finally, 1t came down to the ground with the Migrodha Bodhi tree In Its 
cenfre. 


Then the Bodhisatta got down from the mansion. Standing on the ground, he accepted the 
robes offered by a Brahma and put them on. The Bodhisattas wife and female attendants 
also got down from the mansion and went to a distance of forty sabhas (half a gãvuwia) 
where they erected temporary shelters like barracks of an army. Joining the Bodhisatta, all 
the men, who had come along with him, also renounced the world. 


Atfainment of Buddhahood 


With the recluses who had joined him, Bodhisatta Kassapa practised đukkaracariya. On 
the full moon of Vesakha, the day on which he would become a Buddha, he partook the 
milk-rice offered by his wife Sunanda and spent the day-time In the local grove of acacIas. 
In the evening, he proceeded alone to the Mahabodhi tree. On the way, he accep(ed eight 
handfuls of grass offered by Soma, a watchman of barley fields. ÀAs soon as he spread the 
ørass at the foot of the Mahabodhi tree, there appeared the 4parä/ia Pallanka of fifteen 
cubit feet. Sitting cross-legged on the øalJanka, he concentrated his energy of four levels 
and, in the same manner as previous Buddhas, he attained Buddhahood. 


Five Occaslons of The Buddha's Teaching (Dhammabhisamaya) 
After His attanment of Buddhahood, Buddha Kassapa stayed In the vicimty of 
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Mahabodhi tree for forty-nine days. Having complied with a Brahmas request for His 
Teaching, He contemplated as to whom He should teach first and He saw the crore of 
recluses, His companions 1n renunciation, who were endowed with the merits of the1r past 
deeds which could lead to the Path and Fruition. By His psychic power, He Immediately 
appeared at therr residence, Isipatana Deer Park, near the city of BãranasI. Staying in the 
middle of these recluses, the Buddha taught the Dhammacakka sermon by following the 
practice of previous Buddhas, as well as to devas and Brahmas, who went to listen 
respectffully. By the end of the sermon, two crores of devas and humans atfained the Path 
and Fruition. 


(This was the first Dhammuabhisamaya.) 


At a later time, when Buddha Kassapa taught Dhamma while travelling from town to 
town, from village to village, and from market-town to market-town, fen thousand crores 
of devas and humans affained the Path and Fruition. 


(This was the second Dhamwmabhisamaya.) 


Still at a later time, when Buddha Kassapa displayed the Twin Miracle of water and fire 
and taught the Dhamma near the sana tree, close to the gate of Sundara city, five thousand 
crores of devas and humans penetrated the Four Noble Truths and gained Emancipation. 


(This was the thrd Dhammabhisamaya.) 


Having displayed the Twin Miracle of water and fire, Buddha Kassapa, In the celestial 
assembly hall named Sudhamma In Tãvatirnsa, taught Abhidhamma in order to benefit 
devas and Brahmas who had assembled there and respectfully listening. This Dhamma was 
especially meant for a deva, who had been His mother. At that time, three thousand crores 
of devas and Brahmas penetrated the Four Noble Truths and gained Emancipation. 


(This was the fourth Dhœmwmabhisamaya.) 


There was once an ogre who was as powerful as the one named Naradeva during Buddha 
Kakusandhas lifetime. He was well known by the same name of Naradeva. Assuming the 
appearance of a king ruling 1n a city oufside Jambudipa and also assuming the king's volce, 
behaviour and other characteristics, he killed the king and devoured him. Then he ruled 
over the whole kingdom slaying many people for food. He also indulged into debauchery 
pleasures with women. 


When Intelligent queens, maids of honour and members of retinue discovered that ““This 
man 1s not our master, nor our king. He is indeed a yakkha,” he felt threatened and then 
kiled and devoured them all and moved on to another city where he made himself king In 
the similar manner. 


KiHing and devouring people In this way, Naradeva arrived at Sundara City. Having 
heard of his reign of terror, the citizens became scared of the danger of death and fled 
from therr city. Seeing the tumultuous situation of the people, Buddha Kassapa went and 
stood before the yakkha. When he saw the Buddha standing In front of him, he defied the 
Buddha by roaring thunderously. Unable to friphten the Buddha, he approach him for 
refuge. He also put forward some questions which the Buddha answered to his safisfacfion. 
When the Buddha admonished him and preached a sermon, a large multitude of devas and 
humans, who had assembled there respectfully to listen to 1t, penetrated the Four Noble 
Truths and gained Emancipation. 


(This was the fifth Dhamưnabhisamaya.) 
The Single Occasion of The Disciples' Meeting (Sannipata) 


The meeting of Buddha Kassapa's arahaí-disciples took place Just once. In the city of 
Baranasi, when Tissa, son of the Purohita, saw the thirty-two marks of an extra-ordinary 
being on the body of Bodhisatta Kassapa, he remembered his father's word that “only those 
who would become Buddhas can have such marks”. As he had not one 1ota of doubt about 
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1t, he thought to himself: “This Kassapa will become a Buddha through supreme 
renunciation. I shall work hard to be free from suffering of s#wsãra after becoming a 
monk In the presence of this Buddha Kassapa.” Accordingly, he went to the Himalayas and 
became an ascetic even before Bodhisatta Kassapa renounced the world. The ascetics of his 
company were twenty thousand 1n number. 


Later on, when he heard that “Kassapa, after renouncing the world, has now become a 
Buddha”, he left the Himalayas with his company of twenty thousand ascetics, and 
requested for monkhood in the presence of the Buddha. Being called upon by the Buddha, 
“Come, monks”, Tissa the ascetic, with his twenty thousand companions, became e7- 
bhikkhus and attained arahantship. In the assembly of these twenty thousand monks, on the 
full moon of Magha, Buddha Kassapa recited the Óvada Pafimokkha. 


(This was the only sannipãfa.) 
Future Buddha Gotama, as Jotipala the Youth, received Prophecy from Buddha Kassapa 


Meanwhile our future Buddha Gotama was famous as Jotipäla the youth. He could recited 
the Veda texts continuously, learned various hymns by heart, reached perfection 1n the 
Vedas and was accomplished In treafises on prognosfication that explain physical marks of 
an exfra-ordinary being, efc., treatises on legends that narrate ancient tales and all arts and 
crafts that had been handed down by generation after generation of teachers. No less 
accomplished, but fully well-versed and skilful was he 1n terresftrial sclence and celestial 
SClence. 


Jotipala was an intimate friend of GhafIkara the potter, who, being a noble supporter of 
Buddha Kassapa, was greatly devoted to the Three Gems and was famous as an a#ãgãmi 
devotee. Ghafikara the potter took him to Buddha Kassapa. 


After listening to the Buddhas Dhamma, Jotipala became a monk ¡in the Buddha's 
presence. Highly energetic, clever in performing duties, big and small, and not negligent in 
any matters associated with the three trainings of morality, concenfration, and wIisdom, he 
shouldered responsibilities in the Buddha's Dispensation. 


Having learned the Teachings (Pariyatti) of the Buddha which comprised nine divisions, 
he gloriied the Buddhas Dispensation. Discernng Jotipala's aforesaid marvellous 
qualides, Buddha Kassapa prophesied of him: “This 5h/kkh„ Jotipala wIll indeed become a 
Buddha, named Gotama, even In this bhadda-kappa.” 


On hearing the Buddhas prophecy, the noble Đ//k&hu Jotipala became overJoyed and 
resolved to fulfil the Ten Perfections even more energetically. 


Ơn account of his only wish, which was attainment of Omnisclence, our Bodhisatta, who 
would become the inconceivable Lord of the three worlds, kept himself far away from all 
demeritorious deeds that are to be avoided throughout sđ7wsãra, repeated existences, and he 
put efforts unflinchingly to perform meritorious deeds, which ordinary people can hardly 
do, in absolute fulfilment of the Ten Perfections. 


Note: 


From the above, quo(ed Buddhavarhsa Text, 1 seems that Ghalikara the potter 
brought his friend, Jotipala the youth, to Kassapa Buddha without difficulty. In 
reality, however, he did not succeed easily in doing so. He had to persuade Jotipala 
again and again and finally, used force by dragging him along by his hair. Thĩs 1s 


mentioned in the GhaRkara Sutta, Raja Vagga of the Majjihima Paññasa. The 
detailed story of Ghatfikara and that of Jotipala should be known from that Sutfa. 


Particulars of Buddha Kassapa 
Buddha Kassapas birthplace was Bãranasi City where King Kiki reigned. His 
father was Brahmin Brahmadatta and His mother was Dhanavati, a brahmin lady. 


He lived a household life for two thousand years. His three mansions were Hamsa, 
Yasa and Sirinanda. 


His wife was Sunanda, a brahmin lady who had forty-eight thousand female 
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brahmmn attendants. His son was Vijitasena. 


The vehicle in which He renounced the world was a mansion. He practised 
dukkaracariyä for seven days. 


His two male Chief Disciples were Tissa Thera and Bharadvaja Thera. His 
affendant was Sabbamitta Thera. 


His two female Chief Disciples were Anula TherT and Uruvela Ther1. 
His Bodhi tree was a Migrodha. 


His noble male supporters were Sumangala and GhafIkara the potter. His female 
supporters were Vijitasena Dpasikãa and Bhadda Dpasikã. 


Buddha Kassapa's height was twenty cubits. He was glorious like forceful lightning 
and the full moon surrounded by planefs and stars. 


The life span during His time was twenty thousand years. He lived for four-fifths 
of this life span rescuing numerous beings from s47sãric waters and placed them 
on the shores of Nibbãna. 


Buddha Kassapa created the big pond of Pariyati Dhamma for beings, such as 
devas, humans and Brahmas, and gave the “unguent of Catu Parisuddhi Sila' for 
them to beautify therr minds, made them put on the garments of 7 and o/fap0a, 
distributed among them the flowers of thirty-seven Bodhi-pakkhiya Dhamma, and 
placed the spotless mirror of sofãpaffi-magga ñãna so that they could see clearly 
for themselves, distinguishing between faulty things and faultless things, between 
acfs of merit and acts of unwholesomeness. He placed the mirror as though He 
were Inviting those who were wandering 1n search of Nibbana near the aforesaid 
pond, “Behold (yourselves In) all kinds of adornment.” 


By providing those who listened to His admonishment with the clothing of the Flive 
Precepts, Ten Precepts and the four Catuparisuddhi Sila so that they could fight 
agaInst their enemy of defilement. By making them fasten their coats of mail of 
the four mundane and five supramundane /hãnas; by making them wear the leather 
robe of sz// and sam?-/añña; by supplying them with the full milifary equipment 
of sublime energy of four levels; by giving them the shield of four sz/i2aƒfhãnas 
so that they could defend themselves from varIous enemy defilements. (By making 
His army of Disciples) wield the lances of very sharp vi2assanäã-ñãna and gave 
them the sword of z„agga-paññ, the swords that had been sharpened on the whet 
síone of vĩria and by handing to them the supramundane precepts so that they 
could eradicate their Inclinatlons to associate with defilements. By giving them 
VarIous dressing articles of Three ƒ7//4s and Six 4bhifññãnas, having fashioned the 
crowning flower of supramundane Fruitions so that they could adorn and beautify 
themselves with. And, by making a bịig cluster of the flowers of nine 
supramundane Dhammas and together with 1t, He gave them the white umbrella of 
arahatta-phala so that they could protect themselves against the sun of demerits. 
By so doing, Buddha Kassapa created the great bloom of the Eightfold M⁄agøa, 
leading happlly to the haven of Nibbana. That Buddha Kassapa and His numerous 
arahaf-disciples attained Parinibbana and came to the end of His final existence. 


Sarnvega 


That Buddha Kassapa, the embodiment of unmeasured qualiies, whom others could 
hardly approach; the gem of Dhamma taught by Him, was In a position to extend 1ts bold 
1nvifation saying: “Come, have a look and try 1t as a practice.”; the gem of Sangha, the 
Order of Disciples who were most excellent and had practised that Gem of Dhamma well, 
all these had vanished. Unsubsftantial and futile indeed are all conditioned things! 


Cetiya 


In this way, Buddha Kassapa, Conqueror of the five Maras, Teacher of devas and 
humans, attained Parinibbana in a great park called Setavya, near Setavya City, in the 
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country of Kasi. People of Jambudipa unanimously held a meeting and, for honouring, they 
erected a cefiya with bricks; each brick to lay externally costs a crore (of money) and each 
brick to lay internally costs five millions. This cefiya was one yøjana hịph. 


Here ends Kassapa Buddhavarnsa. 


A Brief Account of Prophecy in Verse form 


Our Bodhisatta had thus received the prophecy predicting his Buddhahood from the 
former twenty-four Buddhas, beginning with Dipadkara and ending with Kassapa, and this 
has been composed briefly in the Dhammarasi Pyo (vv. 7,8 and 9). (The author then g1ves 
pertinenf extracts from the øyo which we leave untranslated.) 


SUPPLEMENT 


Brief Statement of Future Buddha Gotama's Lives 


As has been narrated, future Buddha Gotama received the prophecy from the twenty-four 
Buddhas, from Dipankarä to Kassapa. His lives, in which the prophecy was declared, may 
be classified as follows. 


Eive Lives as Hermit 
(a) After receiving the first defimite prophecy as Sumedha the Hermit from Buddha 
Dipankara, he heard the same prophecy 
(b) as Jatila the hermit, from Buddha Narada, 
(c) as Susima the hermit, from Buddha Atthadassi, 
(d) as Mangala the hermit, from Buddha Siddhattha, and 
(e) as Sujata the hermit, from Buddha Tissa. 


` 


Thus he received the prophecy as a hermit five tImes. 
Nine Lives as Monk 


The event also occurred when he was born: 


(a) as Universal Monarch Vijiavĩ and became a monk in Buddha Kondaññas 
presence, 


(b) as Brahmin Suruci and became a monk in Buddha Mangala's presence, 
(c) as Brahmin Uttara and became a monk in Buddha Sumedha's presence, 
(đ) as Universal Monarch and became a monk in Buddha SuJãtã's presence, 
(e) as King Vijitavĩ and became a monk in Buddha Phussa's presence, 
(Œ@_ as King Sudassana and became a monk in Buddha Vessabhi's presence, 
(g) as King Khema and became a monk in Buddha Kakusandha's presence, 
(h) as King Pabbata and became a monk in Buddha Konagamanas presence, and 
(@) as Jotipala the brahmin youth and became a monk in Buddha Kassapa's presence. 
Thus he received the prophecy as a monk nine times. 
Five Lives as Layman 
He also recerved the prophecy: 
(a) as a lay man, Brahmin Atideva, from Buddha Revata, 
(b) as a lay man, Brahmin Ajita, from Buddha Sobhita, 
(c) as a lay man, the wealthy Jatila, from Buddha Padumuttara, 
(d) as a lay man, Kassapa the brahmin youth, from Buddha Piyadassĩ and 
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(e) as a lay man, King Arindama, from Buddha SIkhI. 
Thus he received the prophecy as a lay man five times. 


Two Lives as Nga 


He also recerived the prophecy: 
(a) as Atula Naga King, from Buddha Sumanä, and 
(b) as another Naga King, also named Atula, from Buddha Vipassĩ 
Thus he received prophecy twice as a Naga. 


Three Different Lives 


(a) In one life as a Sakka, King of Devas, he received the prophecy from Buddha 
DhammadassiI, 


(b) In another life as a warrior King of ogres, he received from Buddha Anomadassi, 
and 


(c) still in another life as a lion king, from Buddha Paduma, 
Thus he received the prophecy 1n three different lives. 


Rare Chance of Encountering A Buddha Dispensation 


In this way, throughout the duration of four asaøkhyeyya and a hundred thousand aeons 
in which our future Buddha Gotama was fulfiling the Perfections. It was only in the 
twenty-four exIstences from Buddha DIpankaras Dispensation to Buddha Kassapa's that he 
encountered a Buddhas Dispensation. Bearing this in mind, we should profoundly realize 
the rarity of such an encounter and should strive to make the most of the opportunity we 
are blessed with. 


Rarify of Monkhood 


Even a being so great as the Bodhisatta, who had received the definte prophecy from 
Buddha DIpankara, had witnessed only twenty-four Dispensations which were very few, 1Ÿ 
we take Into consideration that long duration. Even in those twenty-four Dispensations, 1f 
was only 1n nine that he obtained monkhood. Judging from this, 1 1s clear that monkhood 1s 
a rar1fy as 1t 1s said In the Texts, “Pabbaj/ifabhãavo đullabho. - The state of a monk 1s hard to 
achieve.” Monkhood which proves to be so đdifficult for a Bodhisatta, who had received the 
prophecy, to aftain, wIll be all the more so for ordinary persons. 


A Dullabha Monk 


Nowadays, in Buddhist society, some thoughfful people, who have some off-days while 
toiling to earn a living, put on robes temporary lest their leisure should go futie. They 
would make use of it to their advanftage. Such a monk is called “đu/abha monk.” The 
meaning 1s: though they could not live long as a monk, the state of which 1s very difficult 
to obftain, they try to take 1t up for a short period. 


If one fails to contemplate 1ts meaning, one 1s bound to have the wrong notIion that only 
such a temporary bhikkhu 1s a “dullabha bhikkhu” bụt he who, after becoming a novice In 
his younger days, affains monkhood in due course (a monk who has all along been In the 
robe since his childhood) 1s not. Because of this notion, people are inclined to show theIr 
generosity to a đullabha bhikkhu¿ more than to a lifelong monk who have been ordained 
from their twentieth year. If a temporary monkhood 1s difficult to achieve, 1t goes without 
saying that a permanent monkhood 1s much more difficult. 


Government Servants and Monkhood 


Some would say like this: 


“§Since there is a rule “Na bhikkhave rãabhafto pabbäjefabbo - Monks, royal 
attendants should not be made monks", even though they would make a request for 
monkhood during therr spare time, 1t 1s not permissible for the Sangha to granf 
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their requesf as 1t 1s against the Vinaya. Government servants nowadays should not 
be ordained.” 

Ï( 1s not proper to say thus either. In the Commentary on Rajabhata Vatthu, Maha- 
Khandhaka of the Vinaya Mahävagga Atthakathä, 1t is explained: “Although, originally, a 
royal atfendant, he who now has returned his salaries to the king; he who has handed over 
his post either to his son or to his brother; and has informed the king that he 1s no longer 1n 
royal service; he who has fully performed his duties for which he 1s paid; and he who got 
the permission to become a monk, willingly given by his rightful employer, the king; 1t 1s 
lawful to ordain them.” In view of this explanation, IŸ pensioners nowadays want to 
become a monk permanently (a monk for life), they should do so after returning theIr 
pensions to the Government or after being given permission willinply from the 
Government saying: “You may become a monk, 1f you wish.” 


The rule that “Royal attendants should not be made monks” has been promulgated only 
with reference to those who took the shelter of the sãsana so that they might escape the 
kings employ. (This should be known from the 2i text of the Rajabhata Vatthu.) 
Government servanfs today have no Intention of escaping service. In fact, they are even 
worried lest they should be dismissed by incurring the employer's displeasure as he would 
ask: “Why should you become a monk?” Therefore, those who become temporary Đhikkhus 
are not against the rule of the Winaya Míahãvagga, provided they do so after getting 
permission from the authorifies concerned. 


Even If the one ordained had the 1ntention to escape Government service, as 1s referred to 
by the rule, 1t is those 5h/k&h„s conferring ordination upon him that violate the rule and not 
the one ordained who enjoys valid monkhood. It ¡is thus clearly maintained In the ƒïnaya 
Texts. 


Another way of thinking 1s as follows: 


Even a great being like our Bodhisatta, who had received the defimite prophecy, 
happened to be a 5jjk&;„ only nine times despite the fact that he had encountered 
twenty-four Buddhas. From this, one 1s likely to say: “Rare 1s an achievement of 
monkhood.” Be that as 1t may. But, 1Ý one take into consideration the statemenfts In 
the Buddhavarnsa that four hundred thousand zrz"zís accompanied Buddha 
Dipadkara when entering into Rammavati City for alms-food, and that there were 
one hundred thousand arzha/s on the first occasion of the three meetings, as the 
number of arahaís was so great, one can hold that it may not be hard to become a 
monk. 


The saying that “Rare 1s an achievement of monkhood” means “1t 1s seldom that 
circumsftances are favourable for such an event.” Each time the Bodhisatta encountered a 
Buddhas Dispensation, he hardly had access to monkhood because circumsftances were nof 
favourable. Those numerous arzJzís in the lifetime of Buddha Dipañkara were the ones 
who had favourable circumstances, not only to become Đ;/k&hs but to become araha/s. In 
any endeavours, 1t 1s difficult to get a result when circumsfances are not favourable. Ôn the 
other hand, achievement of a result 1s easy under favourable circumstance. 


lt was because they had been endowed with the Perfections, which were fulfilled in theIr 
pasf existences and with all other factors leading to arahantship that they became not only 
monks but also arahas. 


In the Balapandita Suffa, Sunnata Vagga of the Uparipannãasa (Majjhima Nikãya), there 1s 
a simile of a blind tortoise in connection with the sayIng: “Mamussaftabhavo đullabho. - 
Rare 1s lie as a human being.” Suppose a man throws a yoke, which has only one hole, 
1nto the sea. That yoke would float adrift to the west If blown by the east wind, to the east 
1f blown by the west wind, to the south 1f blown by the north wind and to the north 1f 
blown by the south wind. In the sea 1s a tortoise with both eyes blind and 1t comes up to the 
surface of the sea every hundredth year. The chance of getting 1fs head into the hole of the 
drifting yoke 1s rare Iindeed. For a being, who has been suffering In the woeful abode in 
one of his existences, 1t is more than a hundred times difficult to be reborn as a human 
being. Other Päli texts also contain explanations that a human life 1s difficult to achieve. 
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While, on the one hand, the rarity of bĩth as a human being 1s thus taught, there 1s 
teaching, on the other hand, in such books as the Apadana, the Vimanavatthu, etc., that 
human and divine bliss can be attained for several existences with the gift of a single 
flower. This may lead to the impression that “human life 1s not difficult to gain but easy.” 
The Apadana and the like are delivered concerning those who are unable to be reborn as 
humans for lack of agreeable resources, whereas the Balapandita and such discourses are 
øIiven concerning the possibility of rebirth in several human existences throuph the gift of a 
flower. The rarity of monkhood 1s to be viewed In the same mamner. 


With regard to human existence, though 1t may be taken (1 one does not contemplated 
deeply) that 1t 1s not hard to become a human because of the fact that the worlds 
population 1s ørowing day after day, but, on the other hand, it may be realized that the 
number of beings in the four woeful states 1s far greater than that of human beings. Even In 
the animal world alone, there are countless specles. If we take Just the population of ants 
alone and compare with that of humans, 1t exceeds the latter beyond comparison. Judging 
from the countless number of beings in the four woeful sfates as well as from the limited 
number of humans, 1t 1s obvious that rebirth In the human world 1s indeed very rare. 


Similarly, 1t 1s difficult to Join the Sangha each time there arises a Buddha Dispensation In 
the world. Those, who have potential qualities to become 5jjk&„s in the Dispensation of a 
Buddha, become not only Đ/kkh„s bụt arahaís as well. Therefore, the number of such 
persons 1s considerable. But this should not lead one to belleve that 1f 1s easy fO affain 
monkhood Just because they happen to be congregated in the presence of each Buddha 
unđer favourable circumsfances. 


In other words, he, who 1s endowed with two factors 1s likely to become a monk: (l) 
“birth in a Buddhas Dispensation which 1s hard to come by — Buddhfuppada dullabha,” 
and (2) “life of a human being which 1s hard to occur — 7manwssaffa đullabha.” There 1s 
absolutely no possibility of becoming a monk ¡n the absence of a Buddhas Dispensation 
thouph one may be a human. There 1s absolutely no such possIbility 1Ÿ one 1s a deva, Sakka, 
Brahma or a being of a woeful abode even thouph there 1s Dispensation of a Buddha. Of 
these two events, birth in a Buddha's Dispensation called Buddhfunpäda navama'® 1s harder 
to happen. Only when there appears a Buddha, can there be His Dispensation. And to 
appear as a Buddha, it takes one at least four øsankhyeyya and a hundred thousand aeons, 
even after receipt of the prophecy predicting ones definite Buddhahood, and for so long a 
period, one 1s to fulfil the PerfectHons assiduously with the aforesaid four modes of 
development. When there appears a Buddha at long last, and His Dispensation shines forth, 
but 1Ÿ one 1s not born a human being or even when thus born, 1ƒ one encounfers other 
hindrances, one cannot become a Đjjkkhw. Taking this seriously into consideration, 1t may 
be said that monkhood 1s rarer than witnessing a Buddha s Dispensation In the world. 


Those who, as a result of theiIr meritorious deeds, have the two factors of wifnessing the 
Dispensation and of being a man, which are both difficult to obtain, should not find 
formidable hardships In their way to monkhood which 1s brought about by the two facfors. 
Though it seems that accessibility to monkhood ¡1s simple because crores of araa/s, 1n the 
lifeime of Buddha DIpaikara, had possessed the two factors namely, a Buddhas 
Dispensation and a human existence. It 1s really difficult to have these Immediate causes 
for monkhood, hence the saying: “Rare Iindeed 1s monkhood.” 


The Bodhisatta, Sumedha the hermit, before meeting Buddha DIpaikara and while In his 
youth, had engaged in generosity by giving away all his possessilons; in renunciaftion, by 
going forth from household life to homeless state; in morality, by observing the precepts as 
an ascetic and In szna/ha meditation, by putting efforts to attain /hana and abhifñfñiana. 
Having done so, he received the defimte prophecy from Buddha Dipankara and that was 
followed by his contemplating the Ten Perfections and, exertion and fulfilment of the 
Perfections, beginning with Dãna through the aforesaid four modes of development that 
lasted four asz#khyeyyas and a hundred thousand kø?øas up to his existence as Prince 


16. Buddhuppada navama, read Chapter VI, REFLECTIONS ON PEREECTIONS. 
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In fulfiling the Ten Perfections, (as mentioned ¡in the Atthasalini, and the Patha Jataka 
Commentary) with regard to Dãnag pãramĩ, the existences in which he performed đãna was 
countless, as he had done so when he was Brahmim AkitI, Brahmin Sankha, King 
Dhanafjaya, King Maha Sudassana, Purohia Maha Govinda, King Nimi, Prince Canda 
Kumara, the wealthy Visayha, King Sivi and Prince Vessantara, etc. What are particularly 
menfioned 1n these commenfarlies are that the generosity shown by the Bodhisatta, as the 
wise Hare, at the sacrifice of his liểe, was the Highest Perfection of Generosity 
(Paramattha dãna param]). 


With regard to Sï?la pãramĩ, the existences in which he observed morality are countless, as 
he had done so when he was Naga King Campeyya, Naga King Bhiridatta, Elephant King 
Chaddanta, Prince Jayadisa, Prince Alihasattu, etc. In particular, his observance of morality 
at the sacrifice of his life while he was Naga King Sankhapala was the Highest Perfection 
of Morality (Paramattha sila pãram]). 


With regard to Nekkhamma pãramï, the existences in which he renounced the world are 
countless, as he had done so leaving behind his kingdom when he was Prince Hatthipala, 
Ayoghara the Wise, etc. In particular, his renunciation of the kingly wealth that had come 
to him when he was Cũila Sutasoma and which he found loathsome as spittle absolutely 
without attachment, was the Highest Perfection of Renunciation (Pamưnattha nekkhamma 
pãram]). 

With regard to Paññä pãramï, the existences In which he fulfilled the Perfectlon of 
Wisdom were countless, as he had done so when he was the wIse Vidhura, Maha Govinda, 
Kudala, Araka, Mahosadha, etc. In particular, his ability to assert (by means of his wisdom) 
that there was a snake In the leather bag (without seeing 1t with his own eyes) when he was 
Senaka the Wise of Sattubhasta Jataka, was the Highest Perfection of Wisdom (Paramattha 
pañññ pãram]). 

With regard to Vïriya pãramT, the existences in which he fulfilled the Perfection of 
Energy were countless. In particular, his effort put forth in swimming In the greaf ocean as 
Prince Maha Janaka of Mahãa Janaka Jataka was the Highest Perfection of Energy 
(Paramattha viriya pãrami). 


In the Khantivada Jataka, as Khantivadi the ascetic, his forbearance without anger of the 
chopping off his limbs, big and small, by King Kalabu was the Highest Perfection of 
Forbearance (Paramattha khanfT pãram]). 


In the Maha Sutasoma Jataka, as King Sutasoma, his keeping of promise and being true to 
his word given to the cannibal Porisada, by returning to hím, sacrificing his life, was the 
Highest Perfection of 'Truthfulness (Parmatftha sacca pãrami). 


In the Mugapakkha (Temiya) Jataka, (as Prince Temiya) his maintenance of resolve (to 
keep silenf) at the sacrifice his lie when he was subJected to test of endurance, sometimes 
mildly and at other times severely, for sixteen long years was the Highest Perfection of 
Resolution (Paramattha adhi†thãna paãrami). 


In the Ekaraja Jataka (or in Suvannasama Jataka), his goodwill directed towards the 
maliclous king (as well as towards lions, tfigers and other beasts) was the Highest 
Perfection of Loving-kindness (Paramattha meftã pãraml). 


In the Lomahamsa Jataka, his being equally Indifferent to all treatment such as the 
spitting of mucus, phlegm and saliva on him by village children or the honour done to him 
with flowers, scents, etc., (by village elders) was the Highest Perfection of Equanimity 
(Paramattha upekkhã pãram]). 


The narration by the Commentators of these existences, in which the Ten Perfections 
were fulfilled, are reproduced from thetr respecfive sfories of the Patha Jataka. A study of 
these storles shows that all the stories, except five, occurred In the present #424. 


The five exceptional ones are: 
(I) Seriva Vanija Jataka, Appannaka Vagsa, Eka Nipata. (This story originated five 
kappas ago as 1S evidenced by the following sentence read in the Commentary: “4íffe 
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to pañcame kappe bodhisafto seirva ra{the seriva-naãmako kacchaputavanjo ahosi. — 
— In the fifth aeon, reckoned from the present one, in the country of Seriva, the 
Bodhisatta was a hawker named also Seriva who roamed about with bags on his 
shoulder selling beads.”) 


(2) Lomahamsa Jãataka, Litta Vagga, Eka Nipata. (This story originated ninety-one 
kappas ago as 1s evidenced by the following commentarial statement: “4e eka 
navuti: kappamatthake bodhisato bahirakam tapam vĩũmamsissamT tỉ äjivaRa- 
pabbajjam pabbajifva acelako ahosi. — In the ninety-first aeon, reckoned from the 
present one, the Bodhisatta was a naked ascetic, having taken up the life of an 
đjTvaka 1n order to Investigate heretical ascetIcism.”) 


(3) Araka Jataka, Santhava Vagga, Duka Nipata. (This story originated seven &a?øas ago 
as 1s evidenced by the following commentarial statement in the concluding portion of 
the Jataka: “Evam bodhisaftfto  qapariinajhano brahmaloke  nibbatiBa 
safasamvaftavivaftakappe na imam lokam puna ñãgamäãvi. — In this way, the 
Bodhisatta did not fall off jhãna but was reborn In the Brahma abode and did not 
come to the human world for the period in which the &aøpø dissolved seven times 
and evolved seven times.”) 


(4) Kesava Jataka, Cula Kunala Vagsa, Catukka Nipata. (This story originated five 
hundred and seventy È#4ø/as ago.) 


)  Baka Jataka, Kukkura Vagsa, Sattaka Nipata. (This story originated also five hundred 
and seventy &4ø2as ago.) 


The two Jatakas of Kesava and Baka are the storles between which there was no 
Intervening perlod of existence. The sforles given In đetail in the Commentary may be 
retold as follows: In the Kesava Jataka, Kesava was ÍẨirst an ascetic and on his death 
became Baka Brahma. That Baka Brahma was reborn in Vehapphala Abode, first, living for 
five hundred mahã-kappas. When his life there came to an end, he was reborn In 
Subhakinha Abode, living for sixty-four zmahãkappas. Again, when his life there came to 
an end, he was reborn in Abhassara Abode where he lived for eight mahã-kappas. As a 
Brahma he held wrong view, according to the Commentary. This shows that he atftained 
Abhassara Abode only after passing through five hundred kzppas in Vehapphala and sixty- 
four #appas in Subhakinha, thus totalling five hundred and sixty-four &47as. It 1s said that 
he held the wrong view when he reached Abhassara Abode. Although there ¡is no mention 
as to in which of the eight aeons in that abode that he did so, by taking the two Jatakas 
together, 1t may be estimated that about five hundred and seventy aeons have passed before 
he started harbouring the view that happened to be wrong. 


Generations of teachers are of the belief that the text of any Jãtakas in which the 
Commentator does not refer to the time of 1s origin in &aøpa, saying: “In such and such an 
aeon reckoned from the present one,” but which simply says “a1” (“Once upon a time”) 
belongs to this aeon. Ôn the authortty of this belief, the stories in the Atthasalini and Patha 
Jataka Commentary originated in the present kaøøa, for they only have the simpler word 
"are" with regard to the time of the Bodhisatta's rebirth. But all the stories belonging to 
this kappa cannot be told because they are too numerous. The sfories told are only those 
that have relationship with the present episodes. The number of the stories left untold 1s far 
ØT€A(€T. 


If only a few pertinent storles are delivered out of those innumerable ones that happened 
1n this kaø0a, 1t follows that the storles of his fulfilment of the Perfections which had not 
been dealt with, must also be countless. Besides, considering that the existences in which 
the Bodhisattas fulfilled the Perfections during the perlod of four zsa#khyeyyas and one 
hundred thousand aeons, which cannot be calculated In terms of &/øas (not to speak of In 
terms of existences) before the present one, their task of fulfilling the PerfecHons 1s 
1mmensely formidable for ordinary persons. 


On the other hand, If one thinks of the Bodhisattas, that these great beings, who 
undertook the fulfilment of the Perfections, were worthy of our most profound adoration 
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and endless admiration, should be recognized. 


The serles of these numerous existences in which our Bodhisatta had fulfilled the 
Perfections ended with that of Prince Vessantara. Bodhisatta Sumedha, first and foremost, 
fulfilled Dãna pãramï by giving away all his possessions while as a layman and before his 
renunciation. Similarly, when he had become an ascetic and received the prophecy that 
predicted his Buddhahood, he contemplated the factors leading to Buddhahood and found 
that Dãna pãramT 1s the first of the Perfections, he resolved to act accordingly. All these 
poInt to the fact that it was Dãna pãramï with which the Bodhisattas commenced their 
fulfilment of the Perfections and 1t was the same øãramï with which they ended their 
fulfilment, as 1n the existence of Prince Vessantara. 


Dãna pãramT results In bhavasampdffi (attainment of higher lfe) and bhogasampdffi 
(wealth), (which follow one like a shadow and which cannot be prevented from doing so 
until one realizes Nibbana). It 1s essential for all who go from one bírth to another in 
Samsaãra; (as has been said in the section on Dãna pãram7 in the Anudipam). Since the 
Bodhisattas are leaders of those beings In s#sãra, they specially fulfilled this pãramĩ 1n 
their final existence, as that of Prince Vessantara. After so doïng In their final existence, 
they withdraw from theIr task of pãramï-fulfilment. Since their fulfilment 1s complete, they 
move on to Tusita for their last exIstences, like that of Vessantara, as though they were fo 
walt for their ripe time for aftainment of Buddhahood. 


The Eight Differences (Vematta) 


Though these eight differences (vemaf/4) are given at the end of Buddha Gotamavamsa 1n 
the Buddhavarnsa Commentary, here, In this work, they are given at the end of the 
Chronicle of the twenty-four Buddhas lest they should be too far apart from the serles of 
their chronicles beginning with that of Buddha DIpankara. 


Vemaffa 1s a Päli word coming from vinaffa, (vỉ meaning “varied” and 7zzfa “length` or 
“s1ze”.) The Buddhas, namely, Dipahkarã, etc., possessed the same and equal attributes but 
they were different from one another 1n eight particulars. 


These eight are: 

()_ Ayu vemafa (difference ¡in age), 

(2) Pamana vemaffa (difference 1n heIght), 

(3)  Kumla vematia (difference in clan), 

(4)_ Padhãna vemaffa (difference 1n duration of đukkaracariy8), 
(Š)_ Rasmi vemaffa (difference 1n bodHly rays), 

(6) Yana vemafía (difference 1n vehicles used In renunciation), 
(7 Bodhi vemaffa (difference 1n Bodi tree), and 

(8) PaHanka vematffa (difference in Pallanka). 


1. Ayu Vematta 
Ayu vemaffa is the đifference ¡n life span of Buddhas. 


Buddhas Kondañña, Anomadassl, Paduma, Padumuttara, Atthadassi, Dhammadassl, 
Siddhattha and Tissa, these nine Buddhas appeared when the life span was a hundred 
thousand years. 


Buddhas Mangala, Sumana, Sobhita, Narada, Sumedha, SuJata, Piyadassr and Phussa, 
these eight Buddhas appeared when the life span was ninety thousand years. 
Buddhas Revata and Vessabhu, these two Buddhas appeared when the life span was sIx 
thousand years. 
Buddha Vipassr appeared when the life span was eighty thousand; Buddha SikhI, when 1t 
was seventy thousand; Buddha Kakusandha, when it was forty thousand; Buddha 
Konagamana, when 1t was thirty thousand; Buddha Kassapa, when It was twenty 
thousand and our Buddha Gotama when 1t was a hundred years. 

li may be argued that these Buddhas should be of equal life span as they were great 
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beings who had fulfilled the Perfections to a great degree. 


In this connection, an elaborate explanation given In the commentary on the Maha Padana 
Sutfa of the Sutta Maha Vagsa Atthakatha should be noted in brief. The span of life of 
beings in the world depends on the observance of righteousness by the ruler. When he 
observes righfeousness, all his people will do so and likewise, so do devas who cause rain- 
fall and do other helpful things. This leads to regularity In climate and production of 
nufriflous fruits and vegetables, etc., for people, who live long because of good heath. 
When the ruler does not observe riphteousness, many of his people do not also; nor do 
devas who cause sufficlent rain-fall and other favourable conditions. Consequently, fruits 
and vegetables become deficient in nourishment and the climate becomes Irregular. As a 
result, people are exposed to ill-health and become short-lived. 


In this way, those Buddhas who appeared in a period of long life span enjoy longevify 
and those who appeared 1n a period of short life span do not. 


Though all Buddhas have the power to prolong therr lives as a result of thelr past deeds 
that have effected their conception, their life spans are different in length. According to the 
Buddhavamsa Commenftary which SayS: “*upacita pufñfñasambhãranam 
dighayukasamvattanika-kammasam-upetãnam pi buddhãnam yuga-vasena äyuppamaãnam 
asamanam ahosi — though they are endowed with the merits of their past deeds that can 
bring about longevify as a result of their acquisition of wholesome prerequisites, Buddhas 
are of unequal length of life in accordance with ther ãyw-kappas (lIfe spans).” 


To give a worldly example: 1ƒ the seed of a teak tree that has the ability to last for a 
thousand years were sowed 1n a dry zone where the soil 1s hard and barren, 1t cannot live 
that long. Similarly, though the (meritorious) deed of the Bodhisattas in their final existence 
that has caused their conception and that has the power to prolong their lives, 1f they attain 
Buddhahood ïn the short period of an ãyw-kappa, that 1s like the dry hard barren land, their 
lives have to be short according to theIr ãyu-kappas. 


Length of Ayu-kappa when A Buddha appears 


Buddhas usually do not appear in a kaøa when the life span of beings 1s on the increase. 
Because If a Buddha were to appear In such a 2øøa and teach the doctrine of 
1mpermanence and the like, beings would fail to understand the characteristics of amicca, 
dukkha and anaffa of conditloned things as therr lives become longer and longer, one #aa 
after another. For this reason, Buddhas do not appear In any of the kappas on the Increase 
but they do so in the decreasing &a?pas. 


Even with regard to the decreasing kappas, Buddhas appear only in the ka7pas that have 
the life span of at most a hundred thousand years. They do not appear in the &aø/as that 
have the life span longer than a hundred thousand years because theIr teaching of the three 
characteristics of conditioned things would fall on deaf ears. When the life span decreases, 
a hundred years 1s the minimum of the &aø?pøø in which they would appear. When the life 
span goes down from a hundred years, Buddhas do not appear im those &2/7øøs of shorter 
life span because even though the characteristics of conditioned things manmifest themselves 
ølaringly, as their Iimpurifles of greed, hate and delusion grow more at the time, and beIngs 
are unable to accept, follow and practise (the Dhamma) despite the Buddhas' Teaching. 
Hence kaø/as of less than a hundred years of life span are devoid of Buddhas. 


In this way, Buddhas appeared during the #apøas ranging from that of the maximum life 
span which was a hundred thousand years to that of the minimum life span which was Just 
a hundred years. Though 1t is true that they appeared In the decreasing ⁄a?øas between the 
two kappas 1.e. that of the maximum life span and that of the minimum, Buddhas appeared 
only in the ⁄zøpa In which the life span agrees with the degree of maturity of the 
prerequlsites for the Perfections while they were Bodhisattas. Those Bodhisattas, whose 
prerequisites reached the maturity, which coincided with the period of a hundred thousand 
years of life span, which was appropriate to theIr Enlightenment, they appeared as Buddha 
mm that ka?pa of a hundred thousand years of life span. Those Bodhisattas, whose 
Dr€requisifes were not mature yet as they are still at the stage of fulfilling the Perfections, 
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could not appear as Buddhas In the ka7øa of a hundred thousand years of life span but 
could appear In the &a?øas in which they would reach the maturity of their prerequisites, 
which might be of ninety-thousand years of life span, or eighty thousand years, seventy 
thousand years, sixty thousand years, or so, of life span. 


In this 5hađda-kappa, Buddha Kakusandha appeared In the kaøøa of forty-thousand years 
of life span; (after him, passed one zw/ara-kappa and) Buddha Konagamana appeared In 
the kappa of thirty thousand years of life span; (after him, passed one aw/ara-kappa and) 
Buddha Kassapa appeared In the k#zøpa of twenty thousand years of life span. From this, 1 
might be anticipated that our Buddha Gotama should appear In like manner, 1.e. in the life 
span of a ten thousand years when one ø⁄/ara-kappa had elapsed after Buddha Kassapa. 
But He was unable to appear then, because the prerequisites for the Perfections had not 
reached maturity. He was unable to do so even in the kaøpa of five thousand years of life 
span, or of a thousand years or of five hundred years. The reason was that His complete 
fulfilment of the Perfections took place only in His life as Prince Vessanfara. (Only In that 
existence dịd His Perfectlons atfain the fullest extent.) His life as Prince Vessantara 
Occurred in the &zøøa of a hundred years of life span. Since His undertaking of fulfilment 
of the Perfection came to an end (the Perfections were fully accomplished), in the &đøpa of 
a hundred years, Buddha Gotama appeared only in the &aøpøa of the same length of life 
span. 

(Here the author Inserts Sayagyi U Lin's remark on the four „gas 1n explaining the word 
yugavasena. We leave 1t out from our translation at 1t 1s not quite applicable here.) 


(2) Pamana Vematta 
Pamãna vemaffa 1s the difference 1n height of Buddhas. 


The height of six Buddhas, namely, DIpaikara, Revata, Piyadassl Atthadassl, 
Dhammadassĩ and VipassI, was eighty cubits. 


The height of four Buddhas, namely, Kondañña, Maigala, Narada and Sumedha, was 
eighty-eight cubits. 
The height of Buddha Sumana was ninety cubits. 


The height of five Buddhas, namely, Sobhits, Anomadassi, Paduma, Padumuttara and 
Phussa, was fifty-eight cubits. 


The height of Buddha Sujãtã was fifty cubits. 
The height of three Buddhas, namely, Siddhattha, Tissa and Vessabhu, 1s sixty cubits. 
The height of Buddha Sikhi 1s seventy cubits. 


The heights of three Buddhas, namely, Kakusandha, Konagamana and Kassapa, were 
forty cubits, thirty cubits and twenty cubits respectfively. 


Buddha Gotama's height was sixteen or eiphteen cubits. (These two different versions 
will be explained in Buddha Gotamavarnsa.) 


lt should be noted that the differences in height of the Buddhas are caused mainly by 
climate and food. Since the Buddhas belonged to mankind and are thus human-Buddhas, 
their life span 1s naturally the same as that of the people of their times. The Buddhas who 
appeared 1n the period of ninety thousand years of life span generally lived up to ninety 
thousand years. Those who appeared In the period of one hundred thousand years of life 
span generally lived up to one hundred thousand years. In this way, the length of their life 
span agreed with that of the people. 


Their heights, however, cannot be determined by their life spans because, though they 
appeared In the same period of one hundred thousand years of life span, Buddhas 
Dipankara, Atthadassi, and Dhammadassĩ were only eighty cubiís tall while Kondañña was 
eighty-eight cubits, Buddhas Anomadassi, Paduma and Padumuttara were fifty-eight cubits, 
Buddhas Siddhattha and Tissa were sixty cubifs. This suggests that the heiphts of the 
Buddhas had nothing to do with their life spans. If those of the same periods differed in 
height, so could those of different periods. 
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From the statement made in Nanda Sikkhapada, Ratana Vagga, Pacitiya Pali, Vinaya 
Pifaka, that the Buddha's younger brother, the Venerable Ananda, was only four fingers 
shorter than his elder brother, 1t may be taken that other people of the time were as tall as 
the Buddha, 1f not, of equal height. It therefore follows that the height of the Buddha was 
equal to that of the people who were His contemporarles. This, however, does not mean 
that the two heights were exactly the same. 


That the Buddhas height was equal to His contemporary peoples was due to the fwo 
factors, namely, climate and food. When unrighteousness of rulers 1s followed by that of 
the whole world (with the exception of the Noble Ones), there happened 1rregularifles of 
climate and nutriment deficiencies In food. Being associated with such climate and food, 
people's physical qualities due to them cannot develop as much as they should. On the other 
hand, these qualities would develop well when righteousness prevaIls. 


(3) Kula Vematta 


Kula vemaffa 1s the difference 1n clan in which Buddhas belonged. 


Buddhas Kakusandha, Konagamana and Kassapa were born In brahmin clans while the 
remaining twenty-two Buddhas were born 1n aristocratic clans. When people in the world 
recognized the supremacy of aristocrats, Buddhas came from aristocratic clans. When they 
recognized the supremacy of brahmins, Buddhas belonged to brahmin clans. 


(4) Padhana Vematta 


Padhãna vemaffa 1s the difference 1n duration of đukkaracariyä. 


Seven Buddhas, namely, Dipaikara, Kondañña, Sumana, AnomadassI, Sujata, Siddhattha, 
and Kakusandha, practised đukkaracariyä for ten months. 


Four Buddhas, namely, Mangala, Sumedha, Tissa and SIkhI, practised for eight months. 
Buddha Revata practised for seven months and Buddha Sobhita, for four months. 

Three Buddhas, namely, Paduma, AtthadassI, Vipassĩ, practised for half a month (fifteen 
days). 

Four Buddhas, namely, Narada, Padumuttara, Dhammadassr and Kassapa, practised for 
seven days. 


Buddhas PiyadassI, Phussa, Vessabhu and Konagamana practised for six months. 


Our Buddha Gotama, Lord of the three worlds, endowed with Iinconceivable attributes, 
practised đukkaracariyä for SIX yeaTs. 


As there were reasons for inequality of life span, etc., so was here a reason for the 
difference In duratlon of đukkaracariyä (especlally in the case of Buddha Gotama.) Ôn 
1nvesfigation, 1t would be found that it was due to His own deed. 


To explain further: In the Pubbakammavilotka Buddhapadana, Avataphala Vagga, 
Apadana Pali, Vol.I, the Buddha himself says (with regard to His demeritorious deed that 
resulted in His practlce of đukkaracariyä for six long years): “4vacaham jotipalo sugatam 
kassapam tada, eíc. — In the lifetime of Buddha Kassapa, I was Jotipala, a brahmin youth. 
Then I foolishly offended Him saying: “How can this shaven headed man attain knowledge 
of arahantship and Omnisclence which are indeed very difficult to attain.` Because of that 
verbal misdeed, I had to practIse đukkaracariyä for six long years In my final exIstence.” 


In view of the fact that 1t 1s directly mentioned 1n the Text that the Buddha had to spend 
SIX years for the practlce of đu&kkaracariyä on account of His offence, 1t is understandable 
that those Buddhas who had to practise 1t only for seven days did so In accordance with 
their sufficiently øreat acts of merIt. 

Therefore, 1t should be stated that the difference in duration of practice of đukkaracariyä 
was effected by theIr actlons. 

Though there were differences In the duration of their ascetic practices (pađhãna-viriya) 


Just before their affainments of Buddhahood, once they atfained the goal, the degrees of the 
efforts they put forth (oayaffa-viriya) being one of the six glortles of a Buddha, are one and 
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the same. 
(5 Rasmi Vematta 


Rasmi vemaffa 1s the difference 1n body rays. 


Buddha Mangala”s rays spread and existed In the ten-thousand world-systems; Buddha 
Padumuttara's rays did so up to twelve yø7anas; Buddha VipassTs rays up fo seven yøjanas; 
Buddha Sikhris up to three yø7anas; Buddha Kakusandhas up to ten yø7anas and Buddha 
Gotama%s up to four cubits which form a fathom. The rays of the rest of the Buddhas were 
not consfant, they shone forth as far as these Buddhas desired. 


Taữra rasmi vemattam qjjhasayappatibaddham. Ÿo yattakam icchafi tassa 
tataka sarrappabha pharal. Mangalassa pana THccam pỉ đasa 
sahassilokadhatum pharafu tỉ aj]hasayo ahosi. 

— (Sutta Mahavagga Commentary, Chatthasangayana edition, p.Í8.) — 


Of the vemaffas, rasmi vemaffa 1s related a Buddha's own wish expressed at 
the time of fulfiling of the Perfections. At the time of fulfilling the 
Perfections, 1ƒ a Buddha wishes that His physical rays should spread to a 
certan extent, to that extent His rays spread. Buddha Madgala's wish, 
however, was: “Let my rays spread throughout the ten-thousand world- 
systems.” (This 1s the meaning of the Commentarial text.) In 1s Tika, 
gjjhãaya 1s explained to be the aspiraton that was said while the 
Bodhisatta concerned was fulfilling on the Perfections. 


When one looks for the cause of the difference between physical rays of the Buddhas, 
one may say that 1t 1s the Perfections which they had fulfilled. That it should be so 1s 
explained by the Commenftafors 1n the story of Buddha Madgala whose rays spread all over 
the ten-thousand world-system: 


In His final existence (that was like the existence of Bodhisata Gotama as Prince 
Vessantara), while fulfilling the Perfectons, Bodhisatta Mangala was once living with his 
family on a hill that resembled Vankapabbata, an ogre, Kharadathika, In the guise of a 
brahmin, asked the Bodhisatta to give him his children as alms. Thinking: “With pleasure, I 
shall give them away,” and he actually dịd so. 


Leaning against the wooden ralling at the end of the walk, the ogre devoured, 1n the 
Bodhisattas presence, his son and daughter as though he was chewing a bundle of lotus 
síalks. When the Bodhisatta looked at the ogre, he saw the red blood flowing like flames of 
fire from 1ts mouth, which was open at that moment. But he did not experience even the 
slightest đispleasure. “I have performed well the act of giving.” So thinking, he was in deed 
glad to have done so. “AÀs a result of this meriftorious act, may my physical rays likewise 
emit from my body in future,” wished the Bodhisatta. Because of this aspiration, when he 
became a Buddha, His natural physical rays reached every nook and corner In the ten- 
thousand world-system. 


From this explanation, 1t should be understood that the difference in rays depended on 
whether the Buddhas had aspiration or not In the past. When one speaks of the difference 
of physical rays, one generally means their natural rays. If created by means of their 
pOWer, In accordance with their wishes, any Buddha could make His rays go as far as He 
desired. In the matter of power, there was no difference at all, one can never say: ““Fhis 
Buddha was of lesser power.” or “That Buddha was of greater pOwer.” 


Three Kinds of Physical Rays 


(1) Byamappabha rays: This kind of rays constantly emit from the natural body of the 
Buddha. Having a fathom In length, these rays, surrounding His body, were so dense and 
massive that they could not be distinguished from the Buddhas body. When one looks at 
the light of an electric bulb from a distance of the length of a bamboo, one would think 
that the glow of light 1s a ball of fire. A close and careful look will reveal, however, the 
dazzling filament of the original bulb. In the same way, the Buddhas body was 
accompanied by the encircling rays, each beam measuring a fathom. Such rays are called 
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byãmappabhä. They were thick and massive. 


(2) Asitiniccalobhaãsa rays: This kind oŸ rays was the continuation of the byamappabhä 
kind and spread to the distance of eighty cubits. 


(3) Disapharana rays: This kind of rays spread to countless world-systems because His 
blood, etc., became clearer when a Buddha contemplated the Doctrine of Patthana or when 
He displayed the Twin Miracle, or on other occaslons. 


Two Kinds of Rays 


The special quality of the Buddha's complexion, visible to devas, humans and Brahmas, 1s 
called “ray” in this connection. According to Abhidhamma, Đyãmappabhä rays and 
asitiniccalobhãsa rays are to be called the rays born of one's deeds of merit, kawnuđja (Or 
the rays born of temperature supported by ones deeds, „7a-kamưmuapaccaya), because 
these two kinds have the past action as their cause. 2¡isãpharana rays should be called the 
rays born of one's mind (ci/a) (or the rays born of temperature and supported by one's 
mind, ciffapaccaya-wfu/a) because 1t has the clarity of the mind as 1fs cause. Thus, their 
classification should be known. 


(6) Yana Vematta 


Yãna vemaffa 1s the đifference 1n vehicles used by Bodhisattas in renunciation. 


Buddhas DIipankara, Sumana, Sumedha, Phussa, Sikhĩ and Konagamana renounced the 
world riding elephanis. 


Buddhas Kondañña, Revata, Paduma, Piyadassl, Vipassr and Kakusandha renounced the 
world riding chariots drawn by thoroughbreds horses. 


Buddhas Mangala, SuJata, Atthadassl, Tissa and Gotama renounced the world riding 
horses. 


Buddhas Anomadassi, Siddhattha and Vessabhi renounced the world riding golden 
palanquins. 


Buddha Nãrada renounced the world going on foot. 


Buddhas Sobhita, Padumuttara, Dhammadassĩ and Kassapa renounced the world in 
(flying) palaces. 


Thus, the difference In vehicles used by Bodhisattas in renunciatlon 1s called Yãna 
vemafia. 
(7) Bodhi Vematta 
Bodhi vemaffa 1s the difference in Mahabodhi trees under which Bodhisattas attained 
Buddhahood. 
Buddha Dipankara's attainment of Buddhahood took place under a n0erodha. 
Buddha Kondañña's attainment of Buddhahood took place under a sưlakalyamT. 


The attainments of Buddhahood by Buddhas Mangala, Sumana, Revata and Sobhita took 
place under a ga (ron-wood) tree. 


Buddha Anomadassrs attainment of Buddhahood took place unđer an 4/77/⁄na tree. 


The attainments of Buddhahood by Buddhas Paduma and Nãrada took place under a 
Mahãsona tree. 


Buddha Padumuttara's attainment of Buddhahood took place under a saÍ/2/a tree. 
Buddha Sumedha's attainment of Buddhahood took place under a 7„zhãnipa tree. 
Buddha SuJata's attainment of Buddhahood took place under a mahãvefu plant. 
Buddha Piyadassfs attainment of Buddhahood took place under a kakudha tree. 
Buddha AtthadassTs attainment of Buddhahood took place under a cmpaka tree. 
Buddha DhammadassTs attainment of Buddhahood took place under a 5”nbï7ala tree. 
Buddha Siddhattha's attainment of Buddhahood took place under a &amwikara tree. 
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Buddha Tissa s attainment of Buddhahood took place unđer an aszna tree. 
Buddha Phussa's attainment of Buddhahood took place under an amalaka tree. 
Buddha VipassTs attainment of Buddhahood took place under a ø/aÏï tree. 
Buddha SikhTs attainment of Buddhahood took place under a ønwđarika tree. 
Buddha Vessabhts attainment of Buddhahood took place under a z„ahãsala tree. 
Buddha Kakusandha's attainment of Buddhahood took place unđer a si7/sđ free. 
Buddha Konagamana's attainment of Buddhahood took place under an đzmbara tree. 
Buddha Kassapa's attainment of Buddhahood took place under a #erođha tree. 
Buddha Gotama's atfainment of Buddhahood took place under an zssa/ha tree. 


(The fourfold Path is called Øod because 1t leads to the knowledge of the four 
Truths. Omnisclence 1s called Øodh7 because it leads to the knowledge of what 
should be known. Its definition should be: „//hafi1fi Bodhi, “That which knows the 
four Truths and that which knows what is to be known 1s Bodj/.” The tree under 
which the Bodhisatta knows the four Truths and others to be known thoroughly 1s 
also called Øod¡. The definition here 1s: Đw//hafi efthaTi Bodhi, “The tree under 
which the Bodhisatta knows the four Truths and all that 1s to be known 1s Bodhi.”) 
Thus the difference in Bodhi trees under which Bodhisattas attaned Buddhahood 1s 
termed Bođlhi vemafia. 
(8) Pallañka Vematta 


Pallanka vemaffa 1s the difference 1n the size of seat of Buddhas. 


The seats, on which Buddhas Dipaikara, Revata, Piyadassi, Atthadassi, DhammadassT 
and VipassI attained Buddhahood, measured fifty-three cubits each. 


That, on whích Buddhas Kondañña, Mangala  Narada and Sumedha attaned 
Buddhahood, measured fifty-seven cubits each. 


That, on which Buddha Sumana attained Buddhahood, measured sixty cubits. 

That, on which Buddhas Sobhita, AnomadassI, Paduma, Padumuttara and Phussa attained 
Buddhahood, measured thirty-eight cubits. 

That, on which Buddha Sujãfa attained Buddhahood, measured thirty-two cubits. 

That, on which Buddhas Siddhattha, Tissa and Vessabhu attaned Buddhahood, measured 
forty cubits. 

That, on which Buddha Sikhi attained Buddhahood, measured thirty-two cubits. 

That, on which Buddha Kakusandha attained Buddhahood, measured twenty-six cubits. 
That, on which Buddha Konagamana attained Buddhahood, measured twenty cubits. 
That, on which Buddha Kassapa attained Buddhahood, measured fifteen cubits. 

That, on which Buddha Gotama attained Buddhahood, measured fourteen cubits. 


Two Kinds of Pallañika 


In this connection, 1t may be noted that there are two kinds of pailanka, namely, ãbhujana 
pallanha and ãsana pallanka. Of these two, by ãbhu/ana pallanka 1s meant siting cross- 
legged as In “nisidafi pallankam ãbhujjtxa” of the Mahä Satipatthana Sutta etc. 


By äsana pallañka is meant a kind of seat. Asana pallanka is of different sub-divisions, 
such as setthi pallaika, raja pallaika, naga pallahka, deva pallanka, dhamma pallanka, 
Bodhi pallanka, etc. 

In the commentary on the Mayhaka Jataka, Suci Vagga of the Chakka Nipäfa, 1t 1s said; 
“Gaccha Imam amhakam gharam anetva mama pallanke nisidäpetva amhakam 
patiyattabhattassa pattam pũiretva dapehi — Go you, take this Paccekabuddha to my house; 
let him sit down on my seat and fill His bowl with the food prepared for me.” Such a seatf 
of the wealthy man of Baranasi represenís setthi pallaika, a seat used by well-to-do 
D€TSOnS. 
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Such royal thrones as: 


(1) Sihãsana Pallanka, the throne made of yœmane wood with lion figures at the base 
and placed 1n the main hall of the palace where the king granfs an audience; 


(2) Hamsasana Pallanka, the throne made of /hingan wood with hamsa figures at the 
base and placed in the Jetavana Hall where the king pays homage to the Triple Gem; 


(3) Sankhãsana Pallanka, the throne made of mango wood with conch-shell figures at 
the base and placed In the chamber where the king puts on his head-dress; 


(4) Bhamarasana Pallanka, the throne made oŸ karaway wood with bee figures at the 
base and placed In the glass chamber where the king retires; 


)_ GŒajasana Pallanka, the throne made of saga wood with elephant figures at the base 
and placed in Byai Taik where the king ø1ves rewards and punishments; 


(6) Mfayurasana Pallanka, the throne made of pauk wood with peacock figures at the 
base and placed 1n the northern chamber where the king accepts elephants and horses 
(as tributes); 


(7) Migasana Pallanka, the throne made of fig wood with figures of wild beasts at the 
base and placed In the southern chamber where the king holds meetings; and 


(8) Padumasana Pallanka, the throne made of Jack-fruit wood with lofus figures at the 
base and placed in the western theatrical chamber where the king 1s honoured. 


These eight thrones used by a monarch as well as eighty-four thousand thrones used by 
Universal Monarch, Maha Sudassana, represent Ra/a Pallanka. 


The throne used by Naga Kings, such as Dhatarattha, etc., 1s Maga Pallanka. 


The kind of throne mentioned 1n the Janavasabha Sutta, the Maha Govinda Sutta, etc., of 
the Sutta Maha Vagga; “Brahma Sanankumara may take his seat on a deva's throne which 
he likes” and also the kind of ruby throne measuring a yøjana prepared for the Venerable 
Maha Moggallãna, as mentioned in the Cula Tanhasankhaya Sutfa, represent a Deva 
Pallanka. 


The kind of throne on which the Respondants, the Venerables Upali and Ananda, sat 
when the First Council was held, as mentioned In the Introduction to the Sutta Silakkhandha 
Commentary, efc., and the throne on which noble Dhamma-preachers, such as Buddhas, 
efc., are seated, represent Dhamma Pallanka. 


The kind of seat where all Bodhisattas sat cross-legged with a frm determination, 
resolving: “Never shall I get up from this place until I achieve the knowledge of the Path 
towards arahantship and Omnisclence,” 1s Bodhji Pallanka. Since 1t was on this seat that 
they overcame the Five Evils, the throne 1s also called 4para/ia Pallanka. 


That Bodhi Pallanka was the throne lying four cubifs east of the Bodhi tree which stands 
on the sacred site of Bodhi Mandala. Ít was a hundred cubits high and very beautiful. The 
throne arose 1nsfantly from the surface of the earth when the Bodhisatta spread the eight 
handfuls of grass at the very place. lí was a result of his accumulated merits of deeds In 
fulfilling the Perfections. The Throne, being ornamented with various Jewels, was full of 
splendour. Since 1t was the place on which the Bodhisatta arrived at the Knowledge of the 
Path to arahantship and Omniscience (or where he attained Buddhahood), it 1s called Bodhi 
Pallanka (in Pal). 


(The remaining pages of this volume contain the author's note on controversy over the 
height of Buddha Gotama's Bodhi Pallanka and other matters related to 1t quoting some 
extracts from such works as the Manidipa Tika, Paritta Tika, Samanta Cakkhu DIpanï and 
the decision given by the Taung ƠØwin Thathanabaing Sayadaw. As the author's nofte 1s 
mainly meant for the edification of Myanmar we have left 1t out from our translation.) 
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Chapter I 
THE JEWEL OF THE BUDDHA 


THE STORY OE SETAKETU DEVA, THE FUTURE BUDDHA 


lh this way, our future Gofama had adorned himself with the flower of prophecy, “This 
man will certainly become a Buddha amongst three kinds of beings (devas, humans and 
Brahmas)”, uttered by the twenty-four Buddhas, from Dipaikara to Kassapa, out of the 
twenty-seven Buddhas who appeared ¡n the period of time lasting four asa#khyeyyas and 
one hundred thousand aeons. Throughout that period of four asz#khyeyyas and one 
hundred thousand aeons, the Bodhisatta had endeavoured to fulfil the perfections (pãram), 
sacrifilces (cãgea) and virtues through practices (carijya) by the aforesaid four means of 
development (0hãvan8) and reached the pinnacle of the fulfilment of all these requisites, 
which were conducive to the atfainment of Buddhahood. This being so, 1n the last exIstence 
as a future Buddha when he was reborn as Prince Vessantara, he brought to termination the 
entire perlod of øãrđmï-accumulation by performing all the final acts of merit which 
surpassed everything, which was beyond comparison and which was to be crowned with 
success of Enlightenment. This commanded the awe and veneration even of the Inanimate 
great earth (mahã-pathavï) that quaked and trembled seven times. And, having ended his 
life span in the human abode, the future Buddha was reborn as a deva by the name of 
Sefaketu in the abode of Tusifa. He was endowed with the ten attributes, in which he was 
superior to other devas, namely, (1) long life; (2) physical beauty; (3) great happiness; (4) 
1mmense wealth and retinue; (5) authority and power; (6) sense of sight; (7) sense of 
hearing; (8)sense of smell, (9) sense of taste; (10) sense of touch. 


(When 1t 1s said that “the great ocean, starting from the Cakkavala range of 
mountains, gets deeper and deeper till it reaches the foot of Mount Meru, and 1s 
depth becomes eighty-four thousand yø7anøas,” 1t goes without saying that counting 
all droplets of water In the ocean 1s Iimpossible. In the same way, when virtuous 
people learned briefly from hearing or from reading that the future Buddha, 1n four 
asankhyeyyas and one hundred thousand aeons, untiringly and continuously 
fulfilled the øaramï, cãga and cariya by the four means of development, one can 
reflect profoundly with devotional faith on how the Bodhisatta had developed the 
Perfections, efc., in the course of exiIstences that were more numerous than the 
counfless droplets of water In the øreaf ocean.) 


The Uproar announcing The Appearance of A Buddha, Buddha Kolahala 


Deva Setaketu, the future Buddha, enJoyed the supreme divine bliss 1n the abode of Tusitã 
for four thousand years, according to deva-reckoning, which 1s equivalent to five hundred 
and seventy-six million years in the human world. Then one thousand years, by human 
calculations, before the end of his life span in Tusitä, Suddhavasa Brahmäs proclaimed: 


“Friends, in a thousand years from today, there w1ll appear in the human abode an 
Ommniscient Buddha!” 


Because of this proclamatlon from the vault of heaven, the uproar announcing the 
appearance of a Buddha, Buddha kolahala: “An Omnisclent Buddha will be appearingl An 
Ommisclent Buddha will be appearing!” reverberated across the entire human world, one 
thousand years ahead of the event. 


(With reference to the name of the Bodhisatta Deva, 1t is mentioned in the Chapter 
on Ratanasañkama, Buddhavarhsa Päli, as follows: Yadãa ham tusite kãye sanfusifo 
nãma ham tađaä. This shows that the deva had the name of Santusita. Also, ¡in the 
Buddhavarhsa Commenftary and Jinalañkara Tika, the same name 1s mentioned. But 
in the exposilon of the Pubbenivasa-katha, Verañja-kanda of the Pãrajika 
Commentary, and ¡in the exposition of the Bhayabherava Sutta of the Mũlapannãsa 
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Commentary, the deva's name 1s given as Setaketu. Moreover, successive authors 
of Myanmar Buddhavarmsa, such as the Tathagata-Udana DIipanI, Malalaikara 
Vatthu, JinafthapakasamI, etc., give Setaketu as the name of the deva. Therefore, It 
has been explained by various teachers that Sanfusita was a common name derived 
from Tusita, the name of the celestial abode, whereas Setaketu was the proper 
name that specifically refers to the deva who would become Buddha Gotama.) 


The Request By Bodhisatta Deva 


On hearing the uproar announcing the advent of a Buddha, all deva kings belonging to the 
ten thousand world-system, such as CatumaharaJas, Sakka, Suyama, Santfusifa, Sunimmita, 
Vasavatti, and all Maha-Brahmas congregated at a certain universe to hold a discussion on 
the future Buddha whose divine life span remained only seven days by human reckoning, 
and whose approaching end of life had become manifest through five predicting signs 
(pubbanimiffas)'. Then they all approached Setaketu Deva with their hands joined ¡n 
adoration and requested him as follows: 


“O Bodhisatta Deva, you had completely fulfiled the Ten Perfections, not with the 
desire to gain the bliss of Sakka, of Mara, of Brahma, or of a Universal Monarch. 
You had fulfilled these Perfections, aspiring only after Omnisclent Buddhahood in 
orđer to acquire for yourself freedom from the three worlds as well as to liberate 
the multitudes of devas, humans and Brahmas. O Bodhisatta Deva, this 1s the most 
propitious time for you to become an Ommisclent Buddhal This 1s truly the right 
moment to become an Omnisclent Buddha! Therefore, may you take concepfion 1n 
the womb of your mother of the human abode. After attaning Supreme 
Enlightenment, may you liberate devas, humans and Brahmäãs from szwsãra by 
teaching the Dhamma on Deathlessness (N/bbãna).” 


The Bodhisatta made The Eive Great Investigations 


The Bodhisatta, Deva Setaketu, dịd not hastily give his consent to the request of the devas 
and Brahmas who had come together from the ten thousand world-systems. Ín consonance 
with the traditlon of previous Bodhisattas, he made the five great investigatflons as follows: 


(l) appropriate time for the appearance of a Buddha, 

(2) appropriate 1sland-continent for the appearance of a Buddha, 

(3) appropriate country for the appearance of a Buddha, 

(4) the family into which the Bodhisatta (1n his last existence) 1s reborn, and 
(Š) the life span of the Bodhisatta s mother-to-be. 


(1) Of these five great Investigations, the Bodhisatta considered first: "Is the time right 
or not for the appearance of a Buddha in the human world?” The time 1s not proper for the 
advent of a Buddha when the life span of human beings 1s on the Increase from one 
hundred thousand years. Owing to such longevity, suffering caused by bírth, suffering 
caused by disease, suffering caused by old age and suffering caused by death are not 
manifest. Veiled by their lengthy life span, human beings tend to be oblivious of all 
suffering. The Dhamma sermons to be delivered by Buddhas 1nvariably centre around the 
characteristics of Impermanence (zccø), suffering (dukkha) and non-self (anafía). IỶ 
Buddhas, who appear when the life span 1s more than one hundred thousand years, gø1ve 
sermons on the nature of amicca, dukkha and anaffa, the people of that period will be 
perplexed, wondering what the Buddhas are teaching. They wIll neither listen nor believe 
the sermons. Without listening or believing, human beings will surely wonder what the 
Buddhas' Teaching 1s. They will never realize the Four Noble Truths and never achieve 
Nibbana. I(t will be fruitless to teach the non-believers the discourse on the three 
characteristics which would liberate them from sư#sãra. Therefore, the period when the 
life span extends more than one hundred thousand years 1s not the proper time for Buddhas 


1. Pubbanimitía: See the Anudipanl in this book for detalls. 
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The period, when the life span of human beings falls below one hundred years, 1s also not 
proper for a Buddha to appear because beings belonging to such a period are abound 1n the 
defilements of sensual pleasures. The Dhamma sermons given to such people will not 
endure. In fact, they will fade away Insfantly Just as the scribbling with a stick on the 
surface of the water will disappear, leaving no mark whatsoever. Therefore, the short 
period of the declining life span below one hundred years 1s also not the proper time for 
the Buddhas to appear. 


Only the perlods ranging from one hundred thousand years' life span to one hundred 
years' life span are right for the appearance of a Buddha. These are the periods in which 
bìrth, old age and death manifest themselves easily, in which the teaching on the three 
characteristics and the teaching as to how beings can be liberated from sz/usãra 1s 
understood easily and in which beings are not so overwhelmed by the defilements of 
sensual pleasures. Hence, the appropriateness of the period for the most opportune arrival 
of a Buddha. Therefore, only the period below the one hundred thousand years' life span 
and the period above the one hundred years' life span, by human reckoning, 1s the most 
propitious time for a Bodhisatfa to attainn Buddhahood. (Incidenfally, when the devas and 
Brahmas made their entreatles to Sefaketu, the life span of human beings was In the one- 
hundred-year range.) Thus, Bodhisatta, Deva Setaketu, came to see the right time clearly 
and decided: ““This 1s the most propitious time for me to become a Buddha.” 


(2) Then he Investigated the Island-continent which serves as the place for the 
appearance of Buddhas. There are four large island-continents, each surrounded by five 
hundred smaller 1slands. Of these, one, which 1s called Jambudipa as 1t 1s distinguished by a 
Jambu (rose-apple or Eugenia) tree ørowing on 1í, was discerned clearly by the Bodhisatta 
as the only island-continent on which previous Buddhas had appeared. 


(3) Then he went on invesfigating thus: ““This Jambudipa 1s extremely vast measuring ten 
thousand yø/anas. Where did former Buddhas appear In this vast expanse of land?” Then 
he saw ÄM⁄aj/himadesa, the Middle Country, in Jambudipa as the place of appearance of 
anclent Buddhas. 


(Majjhimadesa, the Middle Country, 1s demarcated on the east by the great saÏfa 
tree east of the market-town of Gajañsala; on the south-east, by the river SallavatI; 
on the south, by the market town of Setakannika; on the west, by the brahmin 
villapge of Thũna; on the north, by Dsiraddhaja mountain. The Middle Country, 
having the said five demarcatlons, 1s three hundred yø/7aøas 1n length and two 
hundred and fifty yøjanas 1n breadth with the circumference of nine hundred 
yojanas. Regions outside this boundary are called border areas (pccaøa). Only in 
Majjhimadesa do Ommisclent Buddhas, Paccekabuddhas, Chief Disciples, eighty 
Great Disciples, Universal Monarchs and powerful, wealthy Khattiya, Brahmana 
and Gahapati clans live and prosper.) 


In the Middle Country was situated Kapilavatthu, the royal city of the kingdom of the 
Sakyas. Bodhisatta, Deva Setaketu, decided that he should be reborn 1n that royal city. 


(4) Investigating the family in which the Bodhisatta, In his last existence, should be 
reborn, he clearly perceived: “The former Bodhisattas 1n their respecfive last existences 
belonged netther to the merchant class nor to the poor class. They were born only in a 
royal or a brahmin family, whichever 1s considered superior by the people of the period. At 
the time when people show the highest honour to the ruling families, the Bodhisatta 1s born 
1n their class. At the time when people do so to the brahmins, he 1s born In one of their 
families. The present time witnesses the aristocrats being honoured by the people, I should 
be reborn In one of these families. Among them, King Suddhodana of Kapilavatthu 1s a 
direct descendent of Mahasammafa, the first elected primeval king, through an 
uninterrupted Khattiya lineage of pure Sakya clan. This King Suddhodana of pure noble 
birth shall be my father.” 


(5) Einally, he imnvestigated as to who should be his mother ¡n his last human existence. 
He clearly perceived: “ “The royal mother of a Buddha 1s a paragon of modesty and chastIty; 
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she never Iindulges 1n liquor or Infoxicants; she has accumulated merit and fulfilled the 
Perfections throughout one hundred thousand aeons to become the mother of a Buddha. 
From the momernt she 1s born as the future mother of a Buddha, she continuously observes 
and upholds the Five Precepts without any breach. Si Mahamaya Devi, the Chief Consort 
of King Suddhodãna, 1s fully endowed with all these qualitles. Thus, this Chief Queen, SirT 
Mahamayäa DevIi, shall be my mother.” Then Investigating further the remaining life span 
of Queen SirT Mahamaäyä, he perceived clearly that she had only ten months and seven days 
more fo Ïive. 


The Consent given to The Devas and Brahmas 


In this way, after making the five great Investigatlons, the Bodhisatta Deva Setaketu 
resolved: “I will descend to the human abode and become a Buddha.” Having so resolved, 
to the devas and Brahmas from the ten thousand world-systems who had assembled to 
request him, the Bodhisatta gave his consent thus: “O devas and Brahmas, now 1s the time 
for me to become a Buddha as requested by you. You may now take leave as you please, Ï 
will go down to the human abode to attain Buddhahood.” 

After delivering his pledge and bidding farewell to all devas and Brahmas, Bodhisatta 
Deva Setaketu, entered Nandavana Celestial Garden accompanied by Tusita Devas. 


NANDAVANA GARDEN 


An account of Nandavana Garden will be given here as described in Nandana Vagga, 
etc., of the Sagatha Vagga Sarhyutta Commentary. Nandavana Garden 1s so named because 
1t gives delight to all devas who visit 1t. 


Each of the six planes of the deva-world has 1ts own Nandavana Garden. All these 
gardens give the same delipht, whether they belong to lower or upper celestial pÏlanes. 
Therefore, only the Nandavana Garden of Tãvatimsa abode 1s described in detail in the 
Texts (as an example). 


This Nandavana Garden 1s a pleasant, splendid place with all kinds of precious celestial 
trees, flowers, pavilions, vehicles and a variety of enJoyable things which are enchanting, 
marvellous, awe-Insprring to the worldling. It 1s a true garden resort where devas can 
amuse themselves with singing, dancing and other entertainmenfs presented by dancers and 
ATfisftes Of VarlOUS ages, Vvarlous beaufies, Varilous vOolces, varlous forms and varlous 
colours. Each troupe of performers tries to rival and outplay the other in providing freely 
all kinds of sensual pleasures to those who come from all the four quarfters. 


This Nandavana Garden, considered by devas to be a great adornment of their abode with 
all 1s splendour and auspIcIousness, stands as the most charming resort, and those enfering 
1t foO seek the five pleasures of senses, namely, enjoyable sights, enJoyable sounds, 
enJoyable scents, enJoyable tastes and enJoyable touch, are all delighted and satisfied. 


Thịs Nandavana Garden 1s also a place of solace to those devas who are nearing the end 
of their life span. The five portents of impending demise which warn them of the coming 
fate Inevitably appear. Many devas break down, sobbing and grieving at their Imminenf 
predicament of losing the blissful life forever. But once they enter this enchanting garden, 
they feel transformed back Into persons of serenify, peace and happiness 1n an 1nsfant. 


On whatever account they are afflicted with despatr and lamentation, but once these 
devas step Inside Nandavana Garden, they are absorbed in pleasures. As the morning dew 
and mist evaporate at the touch of the rays of the rising sun, as the flame of the oil lamp 
flickers and dies out through a strong gust of wind, so the worrles of the dying devas are 
laid to rest. A saying has come Into existence thus: “He, who has not been to Nandavana 
Garden where all the best sensual pleasures of the world converge, cannot understand the 
real worldly happiness."” Such 1s the attraction of Nandavana Garden to all worldlings. 


In the exposition of Verañjakanda In the Vinaya Sãrattha Dipam, Volume One, 1s given 
the following description: “Nandavana Garden of Taãvatirhsa devas covers the area of sixty 
}yØojanas 1n extent. (According to some teachers, Ifs extent 1s five hundred yøj7aøas.) Ït 1s 
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splendidly decorated by celestial trees of one thousand specIes. ” 


The Jinalaikara Tika ¡n 1s comment on Tividha Buddha Khetta also says: “Nandavana 
Garden lies to the east of Sudassana City of Tãvatirnsa and 1s surrounded by walls, fire 
screens and arched gateways made of Jewels. The area measures one thousand yø7anas. Ït 1s 
a recreational resort for all devas. Two beautiful lakes, Mahananda and Culananda, are 
located between Nandavana Garden and Sudassana City. The environment of the lakes 1s 
clean. The surface water of the lakes 1s dark blue green, matching the sky free of mist and 
clouds.” 


Time for The Bodhisatta Deva's Demise 


When Bodhisatta, Deva Setaketu, entered Nandavana Garden, the accompanying refinue 
of male and female deifies addressed him: 


“On your demise from this abode of devas, may you proceed to a good abode, the 
destination of being accomplished in meriforious deeds!” 


The devas, who were accompanying Bodhisatta Setaketu also urged him to recollect again 
and again his acts of merit done In the past and moved about in Nandavana Garden, 
surrounding the Bodhisatta. While the Bodhisatta was roaming about in Nandavana Garden 
1n the company of the devas, who were urging him to reflect upon his previOus mer1fOrIOus 
life, the time of his demise arrived. 


THE CONCEPTION OE THE BODHISATTA 


At the precise moment of the demise of Bodhisatta, Deva Setaketu, Siri Mahamaya, the 
Chief Queen of King Suddhodana of the Kingdom of Kapilavatthu, was enjoying 
magnificent regal pleasures. She had now reached the third portion of the second sfage of 
Hfe” called maj/hima vaya. (The human life span then was one hundred years. Thus the age 
of SirT Mahamaya Devĩ was around fifty-five years and four months, This 1s elaborated In 
the Samanta Cakkhu Dipani.) 


The Festival of The Constellation Uttarasalha 


lí was the ninth waxing day of Äsälhã (June-July) in the year 67 Mahã Era, when the 
Chief Queen SirT Mahamayäa was fifty-five years and four months old. The people of the 
kingdom were joyously celebrating the festival of the constellaton Uitarasalha, a 
traditional annual event. Everyone participated hilariously in the festivity, outdoing one 
another In merry-making. 


SIrr Mahamaya Devĩ also took part in the festival which was celebrated from the ninth to 
the fourteenth waxing moon. The festival was distinguished by total abstinence from liquor 
and by beautification with flowers, perfumes and ornaments. On the full-moon day of the 
month, the Chief Queen woke up early, took a perfumed bath, made a most øenerous 
donafion by giving money and materials worth four hundred thousand. She then dressed 
herself and had breakfast of choicest food, after which she took the eight precepts (from 
her teacher hermit Devila), and proceeded to the exquisitely decorated royal chamber and 
spent the entire day on a couch of splendour, observing the eighft precepts. 


Mahamayä's Dream 
Observing the eight precepts and lying on the couch of splendour in the last watch of the 


full-moon night, SiriI Mahamaya Devi fell Iinto a short slumber and had a dream, which 
foretold the conception of a Bodhisatta, as follows: 


The four Catumaharaja devas lifted and carried her in her bed to Lake Anoftatfa In 
the Himalayas. Then she was placed on the flat surface of the orpiment slab 
measuring sixty yo/was under the shade of a sa tree which was seven yoj44s 
hiph. 


2. Third portion of the second stage of life: read AnudipanI of Chapter 1. 
216 


Chapter l 


Thereafter, consorts of the four Catumaharäaja devas came on the scene. They took 
the queen to Lake Anoftatfta and bathed her and helped her get clean. Then they 
dressed her In celestial costumes and applied celestial cosmetics to her. They also 
adorned her with celestial flowers. Then she was put to bed with her head towards 
the east, in the Inner chamber of a golden mansion 1nside a silver mountain, which 
was not far away from the lake. 


At that moment, in her dream, she saw a pure white elephant grazing around the 
gøolden mountain, which was not far from the silver mountain where there was the 
golden mansion, inside which she slept. Then the white elephant descended from 
the golden mountain, ascended the silver mounfain and entered the golden mansion. 
The white elephant then walked around the Queen clockwise, and effected entry 
1nto her womb from the right side by breaking 1t open. 


The Conception of The Bodhisatta 


At the trme when the Queen was thus dreaming, Bodhisatta Deva Setaketu, was goIng 
round Nandavana Garden 1n Tusifã enjoying delightful sighfs and sounds; while doing so 
he passed away from the abode of devas with full comprehension and awareness. At that 
very 1nstant the Bodhisatta was conceived in the lotus-like womb of his mother with the 
first øreat resultant consclousness (w„ahãwipãka cifía), one of the nineteen Initial thought 
moments (0z/isandhi ci4), a resultant of the first great wholesome consciIousness 
(nahãkusala ciffa) accompanied by Joy (somanassa sahagafa), combined with knowledge 
(ñãna sampayuf/a), unprompted (asaikharika) and caused by preparatory development 
(parikamma bhãvanđ) prior to the attainment of the /hãma of Loving-kidness (meffã 
jhana). Thĩs event took place on the morning of Thursday, the full moon of Äsã]hã, in the 
year 67 Maha Era, founded by King Añjana, grandfather of the Bodhisatta. The precise 
moment of his conception was marked by the conJunction of the moon with the 
constellation Uttarasalha. 


(The name of the year and the days of the Bodhisatta's conception and bírth are 
menfioned here In accordance with the calculations given 1n secular works of 
astrology and chronicles of kings. The Pali Texts, Commenfaries and Sub- 
commerntarles are silent about them. The GŒøfamapurãna gives the 2570th year of 
the kaliyuga as the date of birth of Buddha Gotama.) 


The Violent Earthquake 


Simulfaneous with the Bodhisattas conception, there occurred a violent earthquake. The 
ten thousand world-systems trembled and shook in the following six modes: 


(l)_ the earth surface rose up in the east and sank 1n the west; 
(2)  1rose up in the west and sank In the easf; 

(3) 1rose up in the north and sank in the south; 

(4Ó 1rrose up mm the south and sank 1m the north; 

()_ 1frose up In the centre and sank along the circumference; 
(6) 1frose up along the circumference and sank 1n the centre. 


The Thirty-Two Great Prophetic Phenomena 


Moreover, there appeared the thirty-two great prophetic phenomena that usually 
accompany the conception of a Bodhisatfa In his last existence. From these wonderful 
evenfs the wise could learn: “ “The Bodhisatta has been conceived.” The thirty-two prophetic 
phenomena, as enumerated In the Introduction to the Jataka Commentary, are as follows: 

At that momert: 

(I) a great light of unsurpassed brilliance spread throughout the entire ten thousand 
world-systems; 


(2) the blind gained eyesight, as 1Ÿ they were desirous of seeing the glory of the 


(3) 
(4® 
(5) 
(6) 
Œ) 


(8) 

@) 
(10) 
qT) 
(12) 
(13) 
(14) 
(15) 


(16) 


q7) 
(18) 
(19) 


(20) 


(21) 
(22) 


(23) 
(24) 


(25) 
(26) 
(27 
(28) 
(2) 


(30) 
(31) 
(32) 
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the deaf also gained hearing; 
the dumb also gained the ability to speak; 
the deformed also became normal; 
the lame also gained the ability to walk; 


the Imprisoned and the fettered (with handcuffs, chains, etc., for confinement) 
become free of all bondages; 


fires in every hell became extinguished; 

those suffering 1n the woeful state of øe/as were relieved of thirst and hunger; 
animals became free from danger; 

all beings afflicted with điseases were cured; 

all beings spoke endearingly to one another; 

horses neighed gleefully, in a sweet and pleasant mamner; 

elephants trumpeted 1n a sweet and pleasant manner; 


all musical Instruments, such as cymbals, harps, trumpets, efc., produced their 
normal sounds without being played; 


ornaments, such as bracelets, anklets, etc., worn by human beings tinkled without 
striking one another; 


open spaces and sceneries 1n all directions became distinct and clear; 
soft breeze blew gently, bringing peace and comfort to all living beings; 


unseasonal rain fell heavily, (although 1t was not the raining season, heavy rain 
fell roaringly); 


subferranean waters oozed out of earth and flowed away 1m this and that 
direcfions; 


no birds flew 1n the sky (at that moment birds did not fly In the ar at all); 


Tiver wafters that normally flowed continuously ceased to flow "as a frightened 
Servanf stops moving at the shout of hIs master”; 


natural salty water in the ocean became sweet at that momert; 


all directions were covered with five kinds of lotus in three colours, (all lakes 
and ponds had their water surface covered with five kinds of lotus); 


all aquatic and terrestrial flowers blossomed simultaneously; 
flowers on tree trunks (khandha paduma) bloomed exquIsitely; 
flowers on branches (sakha pađưma) bloomed exquisifely; 
flowers on creepers (/2/ø pađưma) bloomed exquisitely: 


inflorescent flowers (đawđa paduma), sprouting all over the land, appeared In 
seven flers after breaking through stone slabs; 


celestial lotus flowers dangled earthwards; 
lowers rained down continuously 1n the environs; 
celestial musical instruments made sound of music automatically. 


These thirty-two great prophetic phenomena can also be called the Thirty-two Great 
Wonders. The Thirty-two Wonders, which were mentioned in the Chapter on the Chronicle 
of the Twenty-Four Buddhas, were these thirty-two great prophetic phenomena. 


The entire ten thousand world-systems, being adorned with such great prophetic 
phenomena, appeared resplendent like a huge ball of flowers, or like a large bouquet 
massively made or a vast bed of flowers spread layer upon layer. The air around was laden 
with fragrance as though this were caused by the gentle movement of a yak-tail fly-flap. 


(Note on the Thirty-two wonders 1s mentioned in the AnudipanI of Chapter l.) 
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Interpretation of Mahamaya's Dream by Learned Brahmins 


'When Queen SirI Mahamayäa woke up, she reported her dream to King Suddhodaãna. 

On the following morning, King Suddhodãna summoned sixty-four leading brahmin 
gurus and offered them prepared seats which were fit for noble ones and the ground was 
besmeared evenly with fresh cow dung and strewed all over with rice flakes and the like, 
as an act of honour. The King also offered the Brahmins delicious milk-rice cooked with 
ghee, honey and molasses, filled to the brim of gold cups covered with gold and silver lids. 
And to make them pleased and satisfied, the King presented them with starched clothes 
(new clothes), milch cows, and did other forms of honour. 


After serving them with food, etc., and honouring them thus to ther pleasure and 
safisfaction, King Suddhodana had the Queens dream related to the Brahmins and asked 
them: “What does the dream mean, fortune or misfortune? Read it and give me your 
1nterprefations. ” 


The Brahmins replied to the King, giving thetr interprefatlons: “Great King, lay all your 
anxieties to rest. The Queen has now conceived. The baby 1n the womb 1s a boy, not a girl. 
A son will be born to you. If he chooses to lead a princely life, he will surely become a 
Universal Monarch reigning over the four continents. [f he renounces the household life as 
a recluse, he will surely become an Ommnisclent Buddha who destroys and removes the 
“oof” of defilements In the three worlds.” 


The Protection by Deva Kings 


From the moment the Bodhisata was conceived, the Catumaharaja devas, namely, 
Vessavana and others who lived In this universe, enfered the splendid chamber of Queen 
SIrTI Mahamayä and gave protection continuously, day and night, each holding a sword to 
ward off ghosts and ogres, and unsightly beasts and birds which could be seen or heard by 
the Bodhisatta and his mother. In this way, forty thousand Maharaja devas residing In the 
ten thousand world-systems (each system having four such deitles) guarded the entire space 
from the doors of the Queens splendid chamber up to the edges of the world-system, 
driving away the ghosts, ogres, efC. 

Such protection was afforded not because of the fear that someone would harm the lives 
of the Bodhisatta and his mother. Even 1f one hundred thousand crores of Maras were to 
bring one hundred thousand crores of gigantic Mount Merus to threaten the lives of the 
Bodhisatta In his last existence and his mother, all the Maras as well as the mounfains 
would surely be destroyed and the Bodhisatta and his mother would remain unharmed. The 
protection was Just fo ward off evil sights and sounds which could possibly cause anxIety 
and fear to the Queen. Another reason might be that deva kings protected the Bodhisatta 
through sheer veneration and devotion 1nspired by the Bodhisattas ølorIous power. 


The question may then arise, 1.e. whether the deva kings who came and kept guard inside 
the royal chamber of the Bodhisattas mother made themselves visible or not to her. The 
answer 1s: They did not make themselves visible when she was bathing, dressing, eating 
and cleaning her body. They made themselves apparent when she entered her chamber of 
splendour and lay down on her excellent couch. 


The sight of devas might tend to frighten ordinary people, but it dịd not scare the Chief 
Queen at all by virtue of the Bodhisattas glow and of her own. Seeing them was jJust like 
seeing familiar female and male palace guards. 


Mahamay8's Steadfast Observance of Moral Precepts 


The mother of a Bodhisatta in his last existence 1s usually steadfast in observing moral 
precepts. Before the appearance of a Buddha, people usually took precepts from wandering 
ascetics by bowing and sitting respectfully before them. Queen SirI Mahamayä, prior to the 
conception of the Bodhisatta, also used to receive the precepts from Hermit Kaladevila. But 
when the Bodhisatta was conceived in her womb, 1t was no longer proper for her to sit at 
the feet of any other person. Only the precepts received from somebody as an equal (not as 
a subordinate) were observed. From the time of her conception of the Bodhisatta, she kept 
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the precepts by herself. It should be noted that the precepts were kept not at all by 
submitting herself as a disciple to Hermit Kaladevila. 


Absence of Sensuous Desires 


The mother of a Bodhisatta In his last existence, from the time of pregnancy, becomes 
totally free of all sensuous desire for any man, even for the father of the Bodhisatfta. Ít 1s 
her nature to remain chaste and pure. On the contrary, 1t cannot be said the sensuous 
thoughts would not arise in worldlings at the sight of her person. Because, by virtue of her 
long fulfilment of Perfections and performance at acts of merit, the mother of a Bodhisatta 
1n his last existence 1s endowed with splendour or superb beauty, and elegance which could 
not be faithfully represented In any painting or sculpture of her by the most accomplished 
master arfists and sculpfors. 


Ớn seeing such a mother of the Bodhisatta, If onlookers are not satisfiled with the mere 
sight of her, and 1f they would attempt to approach her with passionate thoughts, their feet 
would become transfixed on the spot as 1f they were fettered with 1ron chaIns. Therefore, 1t 
should be well borne in mind that the mother of Bodhisatfa In his last exIstence 1s a noble, 
unique woman 1nviolable by any man or deva. 


The Mother's Womb likened to A Stữpa 


The auspicious womb, in which a Bodhisatta 1s conceived, 1s so sacred like a temple that 
no one else 1s worthy of occupying or making use of 1t. Besides, while the mother of a 
Bodhisatta 1s living, no woman other than herself can be raised to the highest position as 
Chief Queen. Therefore, seven days after giving bírth to the Bodhisatfa, 1t 1s a natural 
phenomenon that she should pass away to Tusita abode of devas. The lotus-like womb of 
Mahamaya DevI, in which the Bodhisatta remained, was as 1f filled with brilliant diamonds. 


The Arrival of GIfts 


On hearing the good tidings that Mahamaya Devi, Chief Queen of King Suddhodãna, 
ruler of the Kingdom of Kapilavatthu, had conceived a precious son of power and glory, 
kings from far and near sent most valuable gifts, such as clothings, ornaments, musical 
1nstruments, etc., which might delight the Bodhisatta. The gifts which arrived in tribute 
Írom varlous quarters, owing to the deeds of merIt performed 1n previous existences by the 
Bodhisatfa and his mother, were too numerous to be measured or counted. 


The Mother seeing The Child in Her Womb 


Although Mahamaya DevI had conceived the Bodhisatta, she had no suffering at all, such 
as swelling, pain, heaviness, etc., in the limbs, unlike other pregnant women. Being thus 
free of these discomforts, she easily passed through the first stage of her pregnancy. When 
she reached the advanced stage and the embryo took concrete shape with the development 
Of the five main branches of the body, she often had a look at her child to find out whether 
the child was 1n a proper, comfortable position and, 1f not, to do the needful as in the way 
of all mothers. Whenever she took a look, she saw the Bodhisatta clearly like Iridescent sIlk 
thread passing through the pure, clean, beautiful vejuriya gem of eight facets; or, she Saw 
him seated cross-legsed reposefully leaning on the backbone of the mother like a speaker 
of Dhamma, seated on the Dhamma throne, leaning on 1fs back-support. 


The Visibility of The Bodhisatta 


The reason why Mahamaya DevI was able to see, from outfside, the son remaining 1n the 
lotus-like chamber of her womb was by virtue of the deeds of merit performed by her in 
her previous existences which resulted In her skin texture and colour became extra- 
ordinarily clean and smooth, free from all impurtfIles. The skin around the stomach was 
also smooth, clean and translucent like a sheet of glass or that of a priceless ruby. Thus the 
embryo was plainly visible to the mother who could see the Bodhisatta with naked eyes 
through the skin of her stomach, like an obJect encased 1n a crystal clear glass box. 


Note: Though Mahamaya Devĩ could clearly see the son Iinside her womb but he, from 
inside her womb, could not see her because his eye consciousness (cakkhu-viññãna) had not 
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yet developed whilst in the mother s womb. 


THE BIRTH OE THE BODHISATTA 


'Women, other than the mother of a Bodhisatta in his last existence, are apt to gIve birth 
either after or before the ten-month period of pregnancy. They know no definite time when 
their babies would be born. Thetr childbirth takes place unexpectedly while they are In one 
of the four postures. Some deliver their babies while lying, others while sifting, still others 
while standing or walking. 


As for the mother of a Bodhisatta in his last existence, If 1s quite to the contrary. Her 
pregnancy lasts precisely ten full months or 295 days from the date of conception. 
Furthermore, a Bodhisatta 1s born only while the mother 1s assuming the standing posture. 
When he 1s born, he 1s immaculately clean, without even a speck of impurtty, like a ruby 
placed on a freshly woven cloth of Kãsi origin. 


An ordinary baby has to go through a very miserable ordeal at the time of bírth. When 
the first spasms of the mother signalling the Iimpending delivery begins, they set in motlon 
a sequence of evenfs, turning the baby Into a head-down position; he also has to force his 
way out through the tight grip of the hard muscles in the region of the birth-canal thus 
suffering excruciating pains in the process, which could be compared to a man falling into 
a fathomless pIf, or to an elephant being pulled through a narrow keyhole. 


But unlike such childbirth, Bodhisattas always comes out at bíth as easily as water 
filtered through a water stramer. Like a preacher of Dhamma slowly and calmly 
descending from the Dhamma throne after having delivered a sermon; or like a man slowly 
coming down to the covered stairways of a stupa; or like the sun with 1s one thousand 
brilliant shafts of light breaking through the golden mountain and peering out, the 
Bodhisatta emerges 1n ease and comfort with stretched legs, open hands, wide-opened eyes, 
with mindfulness and comprehension, totally without fear. 


Mahãamay8's Journey to Devadaha City 


When Queen Mahamaya reached the final stage of her pregnancy, carrying the Bodhisatta 
for ten full months in the lotus-like chamber of her womb, as though she were carrying oil 
1n a bowl, she felt the urge to visit Devadaha City of her royal relatives. She requested 
permission from King Suddhodãna, saying: “O Great King, I would like fo pay a visIt to 
my relatives in Devadaha.” 


King Suddhodãna gave his assent and had adequate preparations made for the Queens 
Journey. The entire stretch of road from Kapilavatthu to Devadaha was repaired and 
smoothed evenly, banana plants, betel palms, and water pofs filled to the brim were placed 
(on stand) lining both sides of the roadway; flags and banners were also hoisted on poles 
along the road. Having prepared and decorated the highway comparable to a divine one, the 
King had Mahamaya DevI seated in sfate on a newly made golden palanguin which was 
carried by one thousand royal servants, accompanied by guards and attendants to perform 
sundry duties on the way. With such pomp and grandeur, the Queen was sent off to 
Devadaha City. 


(Different versions regarding the jJourney of Mahamaya DevI from Kapilavatthu to 
Devadaha are given in the AnudTpam1.) 


LumbinI Garden of Sala Trees 


Between Kapilavatthu and Devadaha citles, there was a grove of sz/z trees by the name 
of Lumbini Garden, which was frequented by people from both kingdoms for recreation. 
When Mahamaya Devi reached 1t, every sđ/z tree In the grove was ïn full bloom, from the 
bottom of the tree to the topmost branches. 

Amidst flowers and twigs of sãÏa trees, swarms of bumblebees in five colours hummed, 
and flocks of birds of many specles chirped, producing sweet melodious sounds. The whole 
sãla grove was so delightful and enjoyable, with special features that it might be likened to 


THE GREAT CHRONICLE OF BUDDHAS 


Cittalata Garden of Sakka, the deva King. It was also like a place constantly filled with the 
sounds of mĩrth and merriment at a feast well organized by a powerful king. (This 1s the 
description of Garden given In the Jataka Commentary.) 


Ơn account of the melodious sounds emanating from the female bees, which were 
buzzing delightfully among the buds and flowers, the twigs and branches and which were 
excited with the intoxicating necftar produced by fragrant sz/z flowers (and which were 
hovering around and enjoying the nectar themselves and carrying 1t for others as well); 
LumbinT was very much like Nandavana Garden, the delight of devas. 


(For the note on the words within the brackets, read the AnudTpam.) 


Vibhiisitä baãlqjanaticalinT 

VibhiisitangT vaniteva mãÏinĩ 

Sadã janãnaáắ nayanälimalinr 

Vilumpimivativiroci lumbini. 
Just as a youthful maiden who can mnfatuate all men, who 1s possessed of 
limbs adorned with strings of beads and ear-ornaments, who 1s Wearing 
flowers, 1s exceedingly fair, even so LumbinT Garden with all 1ts ornamenral 
features, the ever delightful resort which human beings feast their bee-like 
eyes on, was exceedingly beautiful as though 1t could even vie 1n splendour 
with that fatr damsel. (These are the words in praise of Lumbinï Garden by 
the Venerable Buddhadatta, the author of the Buddhavamsa Commentary) 


Ớn seeing LumbinT Garden of such immense splendour, Mahamayãa Devi felt a desire to 
amuse herself In 1. 


The ministers sought permission from King Suddhodãna and with the royal consent they 
entered the garden carrying the Chief Queen on the golden palanquin. 


The Congregation of Devas and Brahmas 


The moment Mahamaya DevI entered LumbinT Garden, all devas proclaimmed with an 
uproar which reverberated througphout the ten thousand world-systems: “[oday, the 
Bodhisatta wIll be born from the lotus-like chamber of his mother's womb.” The devas and 
Brahmas from the ten thousand world-systems congregated, crowding the whole of this 
unIverse, bringing with them a large variefy Of auspICIous ftreasures as ø1ffs to pay homage 
and to celebrate the birth of the Bodhisatta. The vault of heaven was covered all over with 
theirr celestial white umbrellas and the entire universe resounded with their auspicious 
songs, celesfial music and the sounds of conch shells blown by them. 


As soon as Mahamaya Devr went into LumbinT Garden, she felt a sudden urge fo ørasp a 
branch of the fully blooming sđÏ2z tree, with her hand. The trunk of which was straight and 
round. AÀs 1Ÿ 1t were animate, the branch bent down 1tself like a cane stalk, made pliant by 
boiling, until it reached the palm of the queen. This 1s a marvellous event that stirred the 
minds of many. 


Queen Mahamaya stood holding the sđ/z branch that came down Into the palm of her 
oufstretched lovely right hand, which was adorned with newly made gold bracelets, her 
fingers were shapely like a lotus stem, her finger-nalls were bright red, like the colour of a 
parrots beak. The great beauty of Queen Mahamaya at that Instant resembled the moon that 
newly emerges from the dark, sombre clouds showing signs of impending rain or the 
lightmng that dazzles in a momerntary flash, or a celestial nymph who makes her 
appearance in Nandavana Garden. 


The Birth of The Bodhisatta 


Holding the sZ/a branch, Queen Mahamaya stood maJestically in a dress of gold-threaded 
brocade and draped down to the tip of her feet in a full-length white embroidered shawl 
with exquisife patterns resembling the eyes of a carp. At that very moment, she felt the 
unmistakable signs of the Impending bírth. Her retinue hastily cordoned off the area with 
curtains and withdrew. 
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Instanftaneously, the ten thousand world-systems together with the great ocean roared, 
quaked, and trembled like the potters wheel. Devas and Brahmas acclaimed In Joy and 
showered flowers from the sky; all musical Instrtuments produced mellifluous melodies 
automatically. The entire universe became unveiled with unobstructed visibility in all 
directions. These and other strange marvellous phenomena, thirty-two im all, occurred 
simulfaneously to herald the birth of the Bodhisatta. As the flying precious Jewel emerging 
from the top of Mount Vepulla hovers and then descends slowly on a readily placed 
receptacle, so the Bodhisatta magmificently adorned with maJor and minor physical marks, 
was delivered clean and pure from the stupa-like lotuswomb of Mahamaya Devĩi on 
Friday, the full moon of Vesakha, a summer month In the year 68 Maha Era, when the 
moon was 1n conJunctfion with the constellation Visakha. 


The moment the Bodhisatta was born, two founfains of pure spring water, warm and cold, 
flowed down from the sky and fell on the already pure and clean bodies of the Bodhisatta 
and his mother as a token of homage, thereby enabling them to adjust the heat and cold In 
their bodies. 


(Note on this 1s given in the AnudipanT.) 
Receiving The Bodhisatta by Brahmas, Devas and Humans 


The four great Brahmas, who were free from all sensual defilements, first received the 
Bodhisatta with a golden net the moment he was born Then they placed him before the 
mother and said: 


“Great Queen, rejJoice yourself, a son of great power has been born to you!” 


Next, the four Great Devas received the Bodhisatta from the hands of the four Brahmas 
with a black antelope skin, which regarded as an auspicious obJect. Again, from the hands 
of the four Great Devas, the human beings received the Bodhisatta with a piece of white 
cloth. 


Then, after leaving the hands of the people, the Bodhisatta stood firmly on his feet with 
the soles like those of a golden footwear, and touching the ground fully and squarely, he 
looked towards the eastern đirection. As he dịd so, thousands of world-systems In the easf 
became one confinuous sfretch of open space without any barrier or boundary between one 
another. The devas and human beings In the eastern quarter most respectfully paid homage 
to the Bodhisatta with perfumes, flowers, etc. and said: 


“O Noble Man, there 1s no one In this eastern direction who 1s your equal. How 
can there be anyone who 1s superIor to you?” 


Similarly, the Bodhisatta looked Imto the rest of the ten directions, which are the four 
cardinal, the four intermediate, the downward and the upward directions, one after another. 
He saw no one equal to him ¡1n all these quarters. Thereupon, he faced northward from 
where he stood and took seven steps forward. 


The Bodhisatta was followed by Maha Brahma, King of Brahmas who gave shelter over 
him with a white umbrella and by Deva Suyama who held a fly-flap made of a yak taIl. 
Other devas, with the remaining emblems of royalty, such as the footwear, the sword and 
the crown, also followed him from behind. The celestial beings in this procession were not 
visible to the people who could see only the regalia. 


Special points for nofe: 


When the Bodhisatta walked, he dịid so on the natural ground, but to the human 
beings, he appeared to be walking on the air. The Bodhisatta walked 'au natural 
without any clothes on, but to the human beings, he appeared to be walking fully 
clad. Only as a new born child, the Bodhisatta walked, but to the human beings, he 
appeared to be sixteen years old. 


(What has been heretofore narrated in connection with the Bodhisatta's taking the seven 
seps 1m the northern direction 1s in accordance with the Commentarles on the 
Buddhavarnsa, the Sutta Mahãavagga and the Jataka. In the Chapter on Vijata Mangala of 
the Jinalañikara, however, the birth of the Bodhisatta 1s somewhat more elaborately related 
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While the Bodhisatta took his steps, the great Brahmas followed and shaded him with the 
royal white umbrella measuring three yø/zwas. So dịd the great Brahmas from the 
remaining worlds with their white umbrellas of the same size. Thus, the whole universe 
was fully covered by white umbrellas resembling the garlands of white blooms. 


The ten thousand Suyama devas from the ten thousand world-systems, stood, holding 
individually their yak-tail fly-flaps; the ten thousand Santusita devas of the same world- 
systems, stood, holding their ruby-studded round fans, all swinging their fly-flaps and 
round fans right up to the mountfain sides on the edge of the universe. 


In the same way, the ten thousand Sakkas, residing In the ten thousand world-systems, 
s(ood, blowing ten thousand conches. 


AlII other devas stood In like manner, some carrying flowers of gold while others 
carrying natural flowers or scintillating glass flowers (flowers glittering like glass); some 
carrying flaps and banners, while others carrying gem-studded obJects of offering. Female 
detfles with varIous gIffs In their hands also stood, crowding the enfire universe. 


'While the phenomenal display of homage, which was like the rasãyana, gratlfying sipht 
for the eye, was in progress, while thousands of conches were being blown melodiously by 
devas and humans, while celestial and terrestrial musical Iinstruments were being played 
and female deiftles were Joyfully dancing, the Bodhisatta halted after taking seven steps In 
the northward direction. 


At that moment, all the devas, humans and Brahmas maintained complete silence, waiting 
expecfantly with the thoupht: “What 1s the Bodhisatta going to say?” 
The Fearless Roar 


'When he halted after taking the seven steps 1n the direction of north the Bodhisatta made 
a fearless roar to be heard simultaneously by all throughout the entire ten thousand world- 
systems as follows: 

(4) “Aggo' ham asmi lokassa!” 

l am the most superior among the living beings of the three worlds! 

(b) “Jeltho' ham asmi lokassa!” 

l am the greatest among the living beings of the three worlds! 

(c)_ “Settho' ham asmi lokassa!” 

lam the most exalted among the living beings of the three worlds!” 
(3 “Ayam antima jãHi!” 

Thịs 1s my last birth! 
(e)_ “NaHhi dani punabbhavo!” 

There 1s no more rebirth for me!” 

When the Bodhisatta made this bold speech, there was no one capable of challenging or 
rebutting him; the whole multitude of devas, humans and Brahmas had to tender thelr 
felicitations. 


The Bodhisatta°s Extraordinary Acts and Their Significance 


Out of the extraordinary acts at the time of the Bodhisattas birth, the following were 
omens, each with 1s significance. 


() The Bodhisattas firm standing, with both feet evenly on the earth's surface, was the 
omen signifying his future attainment of the four bases of psychic power (/đdhipad4). 

(2) The Bodhisatta's facing northwards was the omen sigmifying his future supremacy over 
all living beings. 

) The Bodhisattas taking seven steps was the omen sigmifying his future aftainment of 
the seven Constituents of Enlightenment, the Jewel of the Dhamma. 

(4) The Bodhisattas having the cool shade of the celestial white umbrella was the omen 
signifying his future attainment of the fruition of arahantship. 
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) The Bodhisattas acquisition of the five emblems of royalty was the omen signifying 
his future affainment of five kinds of Emancipation (Ƒ?muứfi), namely, Emancipation 
through performance of meritorlous deeds of Sensuous Sphere (7ađanga viữnuffi); 
Emancipation through attainment of jhãnas (Vikkhambhana vimuff); Emancipation 
through attainment of the Paths (Szmuccheđda vimuífi); Emancipation through 
attainment of Fruitions (Pa/ipnpassaddhi vimuffi); Emancipation through attainment of 
Nibbana (Nissarana vừnuffl). 


(6) The Bodhisatta's seeing In the ten directlons without any obsfruction was the omen 
signifying his future attainment of Unobstructed Knowledge (4nãvarana ñãna). 


(7) The Bodhisattas fearless roar: “I am the most superior, the greatest and the most 
exalted!”, was the omen signifying his future turning of the Wheel of the Dhamma 
(Dhamma Cakka) which no devas, humans or Brahmas beings are capable of halting or 
refarding 1fs process. 


(8) The Bodhisattas fearless roar: ““This 1s my last birth! “There 1s no more rebirth for me!” 
was the omen signifying his future attainment of NÑibbana with no remaining physical 
and mental agsregates (amupädisesa). 


The Three Existences in which The Bodhisatta spoke at Birth 


The Bodhisatta spoke Immediately after his birth, not only 1n this last existence as Prince 
Siddhattha, but also when he was born to become Mahosadha the wise, and when he was 
born to become King Vessantara. Hence there were three existences in which he spoke at 
bĩrth. 


Brief explanation: 


(1) In his existence as Mahosadha the wise, the Bodhisatta came out of the mothers 
womb, holding a plece of sandalwood which had been placed in his hand by Sakka, 
King of Devas. The mother on seeing the obJect in the hand of her newly born baby, 
asked: “My dear son, what have you brought in your hand?” “O mother, 1t 1s 
medicine,” answered the Bodhisatta. 


He was thus Iniially named Osadha Kumãra meaning “Medicine Boy.” The medicine 
was carefully stored In a Jar. All patlents who came with all kinds of allment, such as 
blindness, deafness, etc., were cured with that medicine, beginnng with the 
Bodhisattas wealthy father, Sirivaddhana, who was cured of his headache. Thus, 
because of the great efficacy of his medicine, the youthful Bodhisatta later came to be 
popularly known as Mahosadha, the young possessor of the most efficacious medicine. 

(2) In the existence of the Bodhisatta as King Vessantara also, the moment he was born, he 
extended his right hand with open paÌlm and said: “O mother, what do you have In your 
golden palace that I can give In charity.” The mother answered: “My dear son, you are 
born to wealth in this golden palace.” Then the mother took the chilđs open hand, 
placed 1t on her palm and put a bag of one thousand silver pieces. Thus, the Bodhisatta 
also spoke at birth in the existence of King Vessanfara. 


(3) As has been narrated above, 1n his last existence as Prince Siddhattha, the Bodhisatta 
made the fearless roar the moment he was born. 


These are the three existences in which the Bodhisatta spoke immediately after the 
mother had given birth to him. 
The Phenomenal Even(s at The Bodhisattas Birth and what they presaged 


Also at the moment of the birth of the Bodhisatta certain events manifested clearly. These 
evenfs and what they presaged will be explained below 1n accordance with the Mahapadana 
Sutía and Buddhavarhsa Commentaries. 


(1) At the time of the birth of the Bodhisatfta, the ten thousand world-systems quaked. 
This was the omen presaging his attainment of Ômniscience. 
(2) Devas and Brahmas living in the ten thousand world-systems congregated In this 
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UnIVe€FSe. 


Thịs was the omen presaging the assembly of devas and Brahmas for listening to the 
Discourse of the Wheel of Dhamma when delivered. 


(3) The devas and Brahmas were the first to receive the Bodhisatta at the time of his 
birth. 


This was the omen presaging his atfainment of the four R/avacara-jhãnas. 

(4) The human beings received the new born Bodhisatta after the devas and Brahmas. 
This was the omen presaging his attainment of the four 4riãacara-jhãna. 

(5) Stringed Instruments such as harps made sound of music without being played. 


This was the omen presaging his attainment of the nine 4mupubba vihãra samapdtti 
consisting of the four Rupãvacara-samãpafii, the four 4ripãvacara-samapaffi and the 
Nirodha-samapdtti. 


(6) Leather Instruments, such as big and small drums, made sound of music without 
being played. 


This was the omen presaging his beating the most sacred drum of Dhamma to be 
heard by devas and humans alike. 


(7) Prisons and fetters, which kept men 1n bondage, broke Iinto pieces. 
This was the omen presaging his complete elimination of the conceifed notion of “[”. 


(8) AlII kinds of diseases afflicting the sick disappeared, like the dirt on copper when 
washed away by acid. 


This was the omen presaging the attainment by human beings of the Four Noble 
Truths, eradication of all suffering oŸ samsãra. 


(9) The blind, since birth, could see all forms and colours, Just like normal people do. 


This was the omen presaging the acquisiion by human beings of the Divine Eye 
(Dibbacakkhu.) 


(10) The deaf, since birth, could hear all sounds just like normal people do. 


This was the omen presaging the acquisiion by human beings of the Divine Ear 
(Dibbasora). 


(11) The cripple gained healthy legs and could walk about. 
This was the omen presaging the acquisitlon of the Four Bases of Psychic Power 
(Iddhipadas). 

(12) The dumb since birth gained mindfulness and could speak. 


This was the omen presaging the acquisiion of the Four Methods of Steadfast 
Mindfulness (Safipafthana). 

(13)Ships on perilous voyages abroad reached their respective havens. 
This was the omen presaging the acqulisifion of the fourfold Analytical Knowledge 
(Patisambhida ñãna). 

(14) All kinds of preclous gems, both celestial and terrestrial, glittered most brilliantly. 


This was the omen presaging the acquisition of the light of Dhamma. It was also the 
omen presaging the brilliant glory of the Buddha who disseminated the light of 
Dhamma to those who were bent on rece1ving 1t. 


(15)Loving-kindness pervaded among all beings who were at enmify with one another. 
This was the omen presaging the attainment of four Sublime States (Brahmavihaãra). 
(16) The hell-fires were extinguished. 


This was the omen presaging the cessafion of eleven kíinds of fires, such as greed, 
anger, efc. 


(17) There appeared light in the Lokantarika hells which normally are in total darkness. 
This was the omen presaging the ability to dispel the darkness of Ignorance and to 
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shed the light of Wisdom. 
(18) The river water, which had been perennially flowing, ceased to flow. 
This was the omen presaging the acquisition of Fourfold Confidence (Cafu-vesãraj7/a 
ñãna). 
(19) All the waters In the øgreat ocean turned sweet 1n tasfe. 


This was the omen presaging the acquisifion of unique sweet taste of peace resulting 
from the cessation of defilements. 


(20)Instead of stormy winds, light winds blew cool and pleasant. 


This was the omen presaging the disappearance of the sixty-fwo kinds of wrong 
beliefs. 


(21 AlI kinds of birds in the sky or on top of trees or mountains alighted to the ground. 


This was the omen presaging the life-long taking of refuge (n the Triple Gem) by 
human beings after listening to the Teaching of the Buddha. 


(22) The moon shone forth, far brighter than ever before. 
This was the omen presaging the delighted mood of human beings. 

(23) The sun, being of moderate heat and clear radiance, brought clement weather. 
This was the omen presaging the physical and mental happiness of human beings. 


(24) The devas, standing at the doorways of their mansions, slapped their arms with the 
other hands, whistled and flung their clothes in merriment. 


This was the omen presaging his attainment of Omniscilent Buddhahood and making 
solemn utterance of Joy. 


(25) Torrential rain fell all over the four continents. 


This was the omen presaging the heavy Dhamma rain of Deathlessness which fell 
with the great force of wIsdom. 


(26) All human beings felt no hunger. 


Ths was the omen presaging their attainment of the Deathless Dhamma of 
kãyagafasaii which 1s mindfulness related to the body, or freedom from hunger for 
defilements after enJoying the Deathless food of k4yagafasaii. 


(27) All human beings felt no thirst. 


This was the omen presaging their attanment of the bliss of the Fruilon of 
Arahantship. 


(28)Closed doors burst open by themselves. 


This was the omen presaging the opening up of the gates of Nibbana which 1s the 
eightfold Noble Path. 


(29)Elower trees and fruit trees bore flowers and fruits respectively. 


This was the omen presaging the peoples bearing the flowers of Emancipation 
(Vimurii) and the fruits of the four Noble Ones (4riya-phala.) 


(30) AlI the ten thousand world-systems were covered with the one and only flower- 
banner. The ten thousand world-systems were covered with the banner of vicftory. 


This was the omen presaging the overspreading by the flower-banner, 1.e., the Noble 
Path. 


Moreover, the showering of exquisie flowers and exceedingly fragrant flowers, the 
brightness of sfars and constellatlons even 1n sunlight, the appearance of springs of pure 
clean water, the coming out of burrowing animals from their habitat, the absence of greed, 
hate and bewilderment, the absence of clouds of dust from the ground, the absence of 
obnoxious smells, the pervasion of celestial perfumes, the clear vIsibllity of rữpa-brahmas 
to human beings, the absence of bíth and death of human beings and other phenomena 
occurred distincfly. The occurrence of these phenomena constituted omens presaging the 
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Buddha's attainment of attributes other than those mentioned above. 
The Seven Connatals of The Bodhisatta 


At that precise moment of the birth of the Bodhisatta, the following seven were born 
simultaneously: 


(1l)  Princess Yasodhara, also named Baddakaccana, mother of Prince Rahula; 
(2) Prince Ananda; 

(4)  Minister” Channa; 

(4) Mimister KaludayT; 

(5) Royal stallion Kandaka'; 

(6)  Mahabodhi tree or 4ssư/ha Bodhi tree; and 

(7) Four jars of gold appeared. 


SIince they were born or coming 1nío being at the same time as the Bodhisatfa, they were 
known as the Seven Connatals of the Bodhisatta. Of these seven: 


(1) Princess Yasodhara Bhaddakaccana was born of Suppabuddha, King of Devadaha City, 
and Queen AmItt8; 


(2) Prince Ananda was the son of the Sakyan Amittodãna, younger brother of King 
Suddhodana; 


(3) The Mahabodhi tree grew at the centre of the site of victory where the Buddha attained 
Enlightenment in Uruvelä forest of the Middle Country; 


(4) The four large Jars of gold appeared within the precincts of the palace of Kapilavatthu 
City. Of these four: 


(a)  one was named Sankha, the diameter of 1ts brim was one øãVwf4; 
(b) another was named Ela, the diameter of 1ts brim was twO ØgãVwf4; 
(c) the third was named ppala, the diameter of Its brim was three gãvwa; 


(d) the last one named Pundarika, the diameter of 1ts brim was four ga, equivalenf 
{0O One yo/ana. 


'When some gold were taken out of these four Jars, they became replenished; there was 
no trace of depletion. (The account of these four Jars of gold 1s øg1ven In the exposition of 
the CankI Sutta of the Majjhima-pannasa Commentary, and also 1n the exposition of the 
Sonadanda Sutfa of the DIgha Nikaya STlakkhandhavagga Commentary.) 


The order of the name of the seven birth-mates of the Bodhisatta given above 1s that 
contained In the Commentarles on the Jataka and the Buddhavarnsa and also In the 
exposition of the Mahapadana Sutta of the DIigha Nikaya Mahavagga Commentary. 


In the exposition of the story of Ka]udayT in the Aäguttara Commentary and also in the 
exposition of the story of Rahula ¡n the Vinaya Sarattha Dipamï Tika. Ananda's name has 
been left out from the list. It includes: (1) Bodhi Tree, (2) Yasodhara, (3) The four Jars of 
gold, (4) Royal elephant named Arohaniya, (5) Kandaka the steed, (6) Minister Channa, 
(7) Mimister Kaludayl, in that order. 


lt should be noted that the order of the items 1s given according to their respecfIve 


3. Minister: Minister 1s the translation of an equivalent Myanmar word, which In turn 1s the author's 
rendering of the Pali amacca. Among the meaning of amacca given In the Tipifaka Pali-Myamnar 
Dictionary are minister, chief minister, king's advisor; friend, companion. In using the designation 
Minister' for Channa, the author obviously means one of these person of intimate relationship 
apart from the official rank as in Minister Kaludayï. Malalasekera describes Channa only as 
chariofteer. 

4. The name of the Bodhisattas steed 1s spelt in varlous ways: Kantaka, Kandaka and Kanthaka. Here 
1n this chapter the authors choice 1s Kantaka but later on he changes it to Kandaka. Since the 
second word usually overrules the first, we write Kandaka even here and stick to 1t throughout for 
the sake of consistency. 
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reciters (bhãnakas). 
Mahamay8's Return to Kapilavatthu 


The citizens from the two ciles of Kapilavatthu and Devadaha conveyed Queen 
Mahamayä and her noble Bodhisatta son back to the city of Kapilavatthu. 


The Story of Kaladevila The Hermit 


The very day the new born Prince and his mother were thus brought back to the city of 
Kapilavatthu, Tavatimsa devas, headed by Sakka, reJoiced on learning that “a noble son has 
been born to King Suddhodãna in Kapilavatthu City” and that “the noble son will definitely 
become an Enlightened Ône at the sacred grounds of the Assattha Bodhi tree,” and they 
threw up their garments In the air, clapped their arms with the other hands, etc., and 
1ndulged themselves 1n merry-making. 


At that time, Kaladevila the hermit, who had gained the Five Higher Knowledges and 
Eight Attainments and who was in the habit of frequenting the palace of King Suddhodana, 
took his meal there as usual and went up to Tãavatimsa to spend the daytime 1n that celestial 
abode. He sat on the throne of gems in the beJewelled mansion, enjoying the bliss of /hãna. 
When he emerged from his /Jhãna, standing at the mansions gate and looking around, he 
saw Joyous Sakka and other devas tossing up their headgears and costumes and exfolling 
the virtues of the Bodhisatta at the celestial main road of sixty-yø/ana length. He asked: “O 
Devas, what makes you so happy and so playful? Tell me the reason.” 


Thereupon the devas answered: “Venerable Hermit, a noble son has been born to King 
Suddhodana today. That noble son, sitting cross-legsed under the Assattha Bodhi tree at the 
most sacred spot, the centre of the universe, will attain Omniscient Self-Enlightenment. He 
will then deliver the sermon, the “Wheel of Dhamma'. We will thus get the golden 
Oopportumty of seeing the boundless glory of a Buddha and of listening to His supreme 
Dhamma-sermon. That 1s why we are Indulging ourselves in merry-making. ” 


Ơn hearing the devas' reply, Kaladevila speedily descended from Tãvatimsa and took his 
seaf, prepared In the palace of King Suddhodana. After exchanging words of greeting with 
the King, Kaladevila said: “O King, I have heard that a noble son has been born to you. I 
would like to see him.” Then the King had his fully dressed son broupht to hím, and he 
carried the son sftraight to Kaladevila to make hìm pay homage to the royal teacher. When 
he was thus carried, the two feet of the Prince flew aloft and rested on the hermif's matted 
harr, Just as a streak of lightning flashed on the top of dark blue clouds. 


Special note: There ¡s verily no one deserving of the homage by a Bodhisatta, who 
1s 1n his last existence. Should anybody, not knowing about this, places the 
Bodhisattas head at the feet of Kaladevila, Kaladevila's head would be split into 
SeVen pIeces. 


Kaladevila, realizing this astonishing and extraordinary glory and power of the Prince, 
decided: “I should not destroy myself.” Then rising from his seat he paid obelsance to the 
Prince with his hands clasped. Witnessing the marvellous scene, King Suddhodana also 
bowed down before his own son. 


Kaladevila Laughing and Weeping 

Kaladevila, having acquired the Five Higher Knowledges and the Eight Attainments, 
could recall events of the past forty #aøøas and also foresee those of the future forty 
kappas. Thus he was capable of recollecting and discerning the events of eighty &đøas 1n 
alL 

(A detailed account oƒ Kaladevila is given in the AnudipanmT.) 

Having Inspected the maJor and minor characteristics on the Prince, Kaladevila pondered 
whether the Prince would become a Buddha or not and came to know, through his 
foreseeing wisdom, that the Prince certainly would. With the knowledge that “Here 1s a 
superb man,” he laughed In great delipht. 

Agam, Kaladevila pondered whether he would or would not see the young Prince atfain 
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Buddhahood. He realized through his foreseeing wisdom that before the young Prince's 
attainment of Buddhahood, he would pass away and be reborn In an aipa abode of 
Brahmas where nobody would be capable of hearing the Deathless Dhamma even 1f 
hundreds and thousands of Buddhas were to go and teach 1t. “I wiÏl not øget an opportunity 
Of seeing and paying obeisance to this man of marvel who 1s endowed with unique merifs 
Of the Perfectlons. This will be a great loss for me.” So saying and being filled with 
1mmense grief, he wept bitterly. 


(An arữpa abode of Brahmas 1s a plane of existence which 1s totally devoid of 
material phenomena, there being only mental consclousness (c4) and 1s 
concomitants (ceísik2). In such an abode are reborn #-hefuka puthujjanas, 
worldlings with three roofs (roots of non-greed, non-hate and non-delusion) and 
such Noble Ones as Sø/ãpannas (Stream-winners), Sakadãgãmins (Once-returners) 
and 4nagamins (Non-returners) who have attained the arữpa /jhãna. The 
sofäpannas, sakadägãmins and anãgãmins who have reached that aripa brahmas' 
abode will no longer return to the lower planes of existence. As they are 
experIenced 1n practising medifation up to the stage of the Path and Fruition while 
1n the sensuous wholesome abodes (kØma sugaíi) and in the material (ra) abodes, 
they are able to pursue the same Vipassana (Insight) meditatlon which they had 
practised previously. They attan higher stages up to the Path and Fruition and 
Nibbana in the same abodes of arza, thereby terminating all suffering In szrisãra 
even though they do not hear the Dhamma from anyone. Worldlings of the three 
roofs, (who have atfained the ari2a-7jhãna in the human world) such as Hermits 
Kaladevila, Älãra and Udaka, were reborn in an arữpa abode upon their death. As 
this abode, by nature, 1s devoid of any kind of matter, those who are reborn there 
have absolutely no eyes (cakkhu-pasada) for seeing the Buddha and no ears (sø/đ- 
pasäda) for hearing His Dhamma. Thus they can neither behold a Buddha nor 
listen to His sermon even 1f one comes and teach 1t. Ôn thetr part, Buddhas do not 
pay a visift and give a sermon In an arữpa abode. And 1f worldlings have no chance 
to hear the Dhamma from others (2araío ghosa), they will never attain the Path and 
Fruition. 


(Kaladevila and Udaka, who reached Nevasafñfña-nasañfñayatana aripa abode as 
worldlings, would remain in sưsara for eighty-four thousand kaøpas. Alara who 
reached the ar»a abode of 4kifñcafññãyafana would remain In sưsãra for SIXIy 
thousand 7mahã-kappas. Therefore, even If a Buddha were to appear In the human 
world in the present &appa, they have no chance to realize Liberation. 


(In this connection, 1t may be asked as to whether Kaladevila could not have been 
reborn 1n a ra abode provided he directed his mind towards that existence. Since 
he had fully attained the eight mundane /Jhãnas, his rebirth could have taken place 
1n any of the ten ra Brahma-worlds up to the topmost Vehapphala 1ƒ he were so 
1nclined. This 1s the answer. 


(If there was such an opportunmty, It may be asked: “Why had Kaladevila no 
1nclination to be reborn 1n one of the ten ra abodes of his choice?” The reply 
should be that he had no such 1nclination because he was not skilful enough to do 
so. What 1t essentially means 1s this: An achiever of the eight mundane attainments 
1S likely to be reborn In one of the rữøa or arữpa abodes which attracts him. 
Kaladevila could have been 1n a zữøø abode only If he desired to be there. If he 
were there, he would have been In a position to pay homage as a ra Brahma to 
the Buddha. But his failure to be there was due to his lack of proper skill in 
directing his mind towards that particular abode which 1s lower than arữpa. 


(There still arises another argument: “Kaladevia, who had kept away grlef 
(domanassa) through his attainment of /hãnas, should not have succumbed to that 
displeasurable feeling and shed tears.” He dịd so because his was merely keeping 
grief away. To make 1t a liftle more explicit: Only those mental defilements, which 
have been completely eliminated by means of the Path, cannot reappear 1n one's 
mental continuum. But those defilements, which Just kept away from oneself 
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through sheer mundane /hãna attainmenfs, are apt to reappear when confronted 
with something strong enough to draw them (back to oneself). Kaladevila had not 
eliminated such defilements; he had only kept them away from himself by means 
Of /hãna attainments. Hence his weeping. 


(Stll another question may be asked as to how 1t was possible for Kaladevila to be 
reborn in an aria abode since he slipped from the /hãnas through grief when he 
wept. The answer should be that he could be so reborn because the same /Jãnas 
were regained by him effortlessly. To make 1t still more explicit: the defilements 
that have been Just removed from worldlings of mundane /hãna attainmenfs come 
back because of a powerful factor and thereby making them slip from thelr /hãnas, 
but 1f the defilements do not reach the extreme, the worldlings can readily regain 
the1r /hãnas as soon as the force of the emotion subsides; and 1t cannot be easily 
known by others that “These are the ones who have fallen off their attainments.” 


(In brlef, like Kaladevila and others, those who have gained the eight mundane 
jhãnas can be reborn In one of the ten ri Brahma abodes, which are lower, or In 
one of the four azữ»a Brahma abodes, which are higher, 1f they have prepared theIr 
minds to do so. If they have not, they will be reborn only in the abode that 1s 
determined by the highest of their mundane /hãnas since that particular /hãna alone 
can effect such a result. The knowledge that one can reach any abode that one sefs 
the mind on 1s acquired only through a Buddha's Teaching within His dispensation. 
Outside the dispensation, however, there can be no such penetration. Kaladevila 
was not a disciple of a Buddha, thus he did not belong to a Buddha's dispensation. 
Therefore, he was Ignorant of the means to train his mind. If he had known, he 
would have done so to be reborn In one of the ten ra Brahma-worlds, of which 
'Vehapphala 1s the highest. If he had done so, he could have been reborn there and 
might get the opportunity of seeing the Buddha. But now his ignorance had led to 
the failure of doing what would be proper for him. He would therefore be reborn 
1n Nevasafñfia-naäsañfñaydtana which 1s the topmost aripa abode, and reflecting on 
his forthcoming rebirth, he became so distressed that he could not help weeping; 
when he thus wept, he lost his /hãnas. But, since he had commitfed no serious evil 
deeds whatsoever, he regained the eilght mundane attainments by resuming the 
preliminary exercIses of a &asi„z meditation effortlessly, as soon as the tempo of 
his grievous defilements ceased, with nobody knowing his slip from the /hãnas. 
Therefore, 1t should be understood that Devila the Hermit was reborn In the ariipa 
Brahmãa abode of Nevasañfña-nãañfñayaftana on hịs death through Nevasañfña- 
nãsañfñayatana jhãna which 1s the highest of the eight mundane attainments.) 


The Enqurry by People 


'When the courtiers saw Kaladevila laughing and weeping, 1t occurred to them thus: “Our 
Venerable Hermit laughed first, and later he wept, which 1s strange Indeed.” So they 
enquired: “Venerable Sir, 1s there any danger that might befall to our master's son?” ““Phere 
1s no danger for the Prince. In fact, he wIll become a Buddha.” ““[Then why do you lament?” 
the people asked again. “Because I shall not get an opportunity to see the attainment of 
Enlightenment by an extra-ordinary man who 1s endowed with such wonderful qualities. 
Thịs wIll be a great loss to me. So thinking, T lament,” he replied. 


(The above narration has been made 1n accordance with what is described In the 
Buddhavamsa and Jataka Commentaries and the Jinalaikara Sub-commentary. In 
some works on the life of the Buddha In prose, the reading goes as follows: When 
King Suddhodãna asked: “At what age the Prince would renounce the world and 
attain Buddhahood?” Kaladevila answered: “At the age of thirty-five.” This passage 
1s a deduction from the words addressed by Kaladevila to his nephew (his sIster'S 
son), Nalaka the youth: “Dear Nalaka, a son has been born to King Suddhodãna. 
The child 1s the future Buddha; he will attain Buddhahood at the age of thirty-five.” 
The King was not pleased to hear that his son would become a Buddha. He wanted 
to see his son only as a Universal Monarch, not as a Buddha. Therefore, he must 
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not have asked about the time of his sons renunciaton and attainment of 
Buddhahood. That 1s the reason for the omission of such a passage 1n the aforesaid 
Commentaries and Sub-commentary. Here 1n this work, too, we therefore make no 
mention of 1(.) 


The Monkhood of Nalaka The Youth 


Having answered thus, Kaladevila the hermit pondered: “Though I will miss the Prince's 
aftainment of Buddhahood, I wonder whether somebody among my relatlons will have an 
Opportunity of wifnessing 1t.” Then he foresaw that his nephew, Nalaka, would. So he 
visited his sister and summoned his nephew and urged him, saying: 


“My dear nephew, Nalaka, the birth of a son has taken place 1n the palace of King 
Suddhodana. He 1s a Bodhisatta. He will attain Buddhahood at the age of thirty- 
five. You, my nephew, are somebody deserving of meeting the Buddha. Therefore, 
you had better become a recluse mmediately today. ” 


Though born to the parents of eiphty-seven crores worth of wealth, the young Nalaka had 
confidence In his uncle, and thought: “My uncle would not have urged me to do what 1s not 
beneficial. He did so because 1t 1s of benefit indeed.” With this conclusion, he had the 
robes and the alms-bowl bought and brought Immediately from the market himself:” 


“I have become a recluse with dedication to the Buddha, the noblest personage 1n 
the world. (I become a recluse being dedicated to the Buddha who will certainly 
appear.)” 

Having said thus, he faced to the direction of Kapilavatthu, where the Prince was, and 
made obeisance by raising his clasped hands in fivefold veneration. Thereafter, he put his 
bowl In a bag, slang 1t on his shoulder and entered the Himalayas. AwalIfing to receive the 
Buddha there in the forest, he devoted himself to asceticism. 


(In connection with the birth of the Prince, the history of his lineage together 
with the founding of Kapilavatthu City 1s mentioned in the Anudipan1.) 


The Prognostication of The Marks on The Prince at The Head-washing and Naming 
Ceremonies 


On the fifth day after the birth of the Prince, his father, King Suddhodana, held the head- 
washing ceremony, and with the 1dea to name his son, he had his palace pervaded with four 
kinds of fragrant powder, namely, /aøeara (Tabernaemontana coronaria), /avañga (cloves, 
S3yzygium aromaticum), ##kwma (saffron, Crocus sativus), and /maïa (Xanthochymus 
pIcforius) and strewn with the five kinds of “flowers”, namely, sưđđz/a (a kind of grass), 
rice, mustard seeds, jasmine buds and puffed rice. He had also pure milk-rice cooked 
without any wafter, and having Invited one hundred and eight learned Brahmins who were 
accomplished in the three Vedas, he gave them good and clean seats prepared In the palace 
and served them with the delicious food of milk-rice. 


(The enumeration of the four kinds of fragrant powder here 1s in accordance with 
that gIven In the exposition of the Sekha Sutta, Majjhima Pannasa Tika and ¡n the 
Tika on the Mahäaparinbbana Sutta. (a) In the exposition of the Mahasudassana 
Sutta, however, kikưma 1s replaced by /fwrukkha (in Myanmar). (b) In the 
expositon of the Avidure Nidana, etc., Jataka Tika, the enumeratlon 1s black 
sandalwood, /øgara, camphor and essence of sandalwood. (c) In the Magadha 
Abhidhana (Abhidhanappadipik8) the four are saffron, cloves, /agara and furukkha. 
(d) The exposition of the sixth Sutta of the Asivisa Vagga, Salayatana Sarhyutta 
Tika contains saffron, /rzukkha, cloves, and fzznala. (e) The Malalaikara Vatthu 
has sđla, mahãfagara, camphor essence and sandalwood essence, (f) The 
JinatthapakasanT mentions 4g (aloe wood), /agara, camphor and sandalwood.) 


Having fed them, the King honoured them by making excellent offerings to them, and out 
of one hundred and eight Brahmins, eight were selected and asked to prognosticate the 
marks on the body of the Prince. 


Among the eight selected Brahmins, seven, namely, Rama, Dhaja, Lakkhana, Jotimanta, 
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Yañña, Subhoja and Suyama, having examined the physical marks of the Prince each raised 
two fingers and made two alternative predictions with no decisiveness thus: “If your son, 
who 1s endowed with these marks, chooses to live the life of a householder, he wIll become 
a Universal Monarch, ruling over the four great Islands; 1f he becomes a monk, however, 
he will attain Buddhahood.” 


But Sudatta of the brahmin clan of Kondañña, the youngest of them, after carefully 
examimning the Princes marks of a Great Man raised only one finger and conclusively 
foretold with just one word oŸ prognostication thus: “There 1s no reason for the Prince's 
remaining In household life. He will certainly become a Buddha who breaks open the roof 
of defilements.” 


(The young Brahmimn Sudatta of the Kondañña clan was one whose present 
existence was his last and who had previously accumulated meritorious deeds that 
would lead him towards the fruition of arahantship. Therefore, he excelled the 
seven senlor Brahmins 1n learning and could foresee the prospects of the Prince 
that he would defimitely become a Buddha. Hence his bold reading with only one 
finger raised. ) 


This reading of the marks by young Sudatfa, a descendent of Kondañña family, with the 
raising of a single finger was accepted by all the other learned Brahmins. 


The Treatise on The Marks of A Great Man 


lt became possible for these Brahmins to read the physical marks of a Great Man, such as 
a Buddha and other Noble Ones, owing to the following events: At times when the 
appearance of a Buddha was drawing near, Maha Brahmas of Suddhavasa abode 
1ncorporated in astrological works certain compilatlons of prognosficafive maffers with 
reference to the marks, etc., of a Great Man who would become a Buddha (Puddha 
Mahapurisa Lakkhana). The Brahmas came down to the human world in the guise of 
brahmin teachers and taught all those who came to learn as pupIls. In so doïng their idea 
was: “[hose, who are possessed of accumulated merit and mature intelligence, wIll learn 
the works of astrology which include (the art of reading) the marks of a Great Man.” That 
was why these Brahmins were able to read the marks such as those Indicating the future 
afttainment of Buddhahood and others. 


The Thirty-Two Major Marks of A Great Man 
There are thirty-two major marks which Iindicate that their possessor 1s a Great Man 
(Bodhisatta). They are as follows: 


() The mark of the level soles of the feet which, when put on the ground, touch 1t 
fully and squarely; 


(2) The mark of the figures in the one hundred and eight circles on the sole of each 
foot together with the wheel having a thousand spokes, the rim, the hub and all 
other characterIstICS; 


) The mark of the proJecting heels; 
(4) — The mark of the long and tapering fingers and toes; 
() The mark of the soft and tender palms and soles; 


(6) The mark of the regular fingers and toes like finely rounded golden rail posfs of a 
palace window; there 1s narrow space between one finger and another as well as 
between one toe and another; 


(7) The mark of the slightly higher and dust-free ankles; 
(8) The mark of the legs like those of an antelope called e7; 


(9) _ The mark of the long palms of the hands which can touch the knees while standing 
and without stooping; 

(10) The mark of the male organ concealed im a sheath like that of a Chaddanta 
elephant; 
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(1) The mark of the yellow and bright complexion as pure sieïikkha gold; 
(12) The mark of the smooth skin (so smooth that no dust can cling to 1t); 
(13) The mark of the body-hairs, one 1n each pore of the skin; 


(14) The mark of the body-hairs with therr tips curling upwards as 1f they were looking 
up the Bodhisatta's face 1n devotion; 


(5) The mark of the upright body like a Brahmäãs; 


(16) The mark of the fullness of flesh in seven places of the body: the two upper parts 
of the feet, the two backs of the hands, the two shoulders and the neck; 


(7) The mark of the full and well developed body, like a lions front portion; 


(18) The mark of the full and well developed back of the body extending from the 
walst to the neck like a golden plank without any trace of the spinal furrow 1n the 
middle; 


(19) The mark of the symmetrically proportioned body like the circular spread of a 
banyan tree, for his height and the compass of his arms are of equal measuremert; 


0) The mark of the proportionafe and rounded throat; 


(21) The mark of the seven thousand capillarles with thetr fIps touching one another at 
the throat and diffusing throughout the body the taste of food even 1Ý 1t 1s as small 
as a Sesame seed; 


(22) The mark of the lion-like chín (somewhat like that of one who 1s about to smIile); 
(23) The mark of the teeth numbering exactly forty; 

(24) The mark of the teeth proportionately set 1n a row; 

(5) The mark of the teeth touching one another with no space 1n between; 

(26) The mark of the four canine teeth white and brilliant as the morning star; 

27) The mark of the long, flat and tender tongue; 

(8) The mark of the voice having eight qualities as a Brahma's; 

(9) The mark of the very clear blue eyes; 

@0) The mark of the very soft and tender eyelashes like a newly born calf; 

I) The mark of the hair between the two eyebrows; 


2) The mark of the thin layer of flesh that appears by nature like a gold headband on 
the forehead. 


These are the thirty-two marks of a Great Man. (Extracted from the Mahapadana Sutta 
and Lakkhana Sutta of the DIgha Nikãya as well as from the Brahmayu Sutta of the 
Majjhima Nikãya.) 


Explanations of The Thirty-Two MaJor Marks 


(LU The mark oƒ the level soles oƒ the ƒeet which, when put on the ground, touch it full and 
Squarely. 

'When other persons set foot on the ground, the tip of the foot or the heel or the outer part 
of the sole touches the ground first, but the middle portion of the sole does not. So also 
when the foot 1s lifted from the ground, the tip or the heel or the outer part of the sole 
comes up first. 


But when a superb man like the Bodhisatta puts down his foot on the ground, the entire 
sole touches 1t evenly the way the sole of a soft golden shoe does when placed on the 
ground. In the same manner, when his foot 1s raised, the different parts of the foot come up 
simultaneously. 

In case the noble Bodhisatta wants to set his foot on the uneven ground, with holes, 
trenches, deep crevices, ditches, pits, banks and the like, all the concave parts of the earth 
TIse at that very moment, like an inflated leather bag and the ground become even, like the 
face of a drum. 
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If he lifted his feet with intent to put 1t down at a distance, even the royal Mount Meru 
appeared underneath the sole of his feet in a momeit. 


(2) The mark oƒ the figures in the one hundred and eight circles on the sole oŸ each ƒoot 
together with the wheel having a thousand spokes, the rim, the hub and all other 
characterisfics: 


The figures in the one hundred and eight circles are: (I) a large spear, (2) a house of 
splendour, s7?vz/sa, (3) a buttercup flower, (4) three hor1zontal lines on throat, (5) a head- 
ornamert, (6) a laid out meal, (7) a royal couch, (8) a hook. (9) a palace, (10) an arched 
gateway, (II) a white umbrella, (12) a double-edged sword, (13) a round fan of toddy 
palm-leaf, (14) a fan of a peacock's tail, (15) a head-band like forehead, (16) a ruby stone, 
(17) a lustrous eating bowl, (18) a festoon of swmang flowers, (19-23) the five kinds of 
lotus, namely, blue, red, white, pưđưmna and punddarika, (24) a Jar full of mustard seeds, 
etc., (25) a bowl similarly full, (26) an ocean, (27) a Cakkavala mountain, (28) the 
Himalayas, (29) Mount Meru, (30-31) the disc of the sun and the disc of the moon, (32) the 
planets, (33-36) the four island-continents with two thousand minor surrounding 1slands, 
(37) a Universal Monarch with flowers and seven treasures, (38) a white conch with a 
clockwise sprral shell, (39) a couple of golden carps, (40) a missile weapon, (41-47) seven 
øreat rIvers, (48-54) seven surrounding mounftain ranges, (55-61) seven rivers (between the 
Seven mountain ranges), (62) a garula king, (63) a crocodile, (64) a bamner, (65) a streamer, 
(66) a golden palanquin, (67) a yak-tail fly-flap, (68) Kelasa, the silver mountain, (69) a 
lion king, (70) a tiger king, (71) a Valahaka horse king, (72) an posatha elephant king or 
a Chaddanaía elephant king, (73) BasukI, the Naga king, (74) a golden hamsaư king, (75) a 
bull king, (76) Eravana, the elephant king, (77) a golden sea-monster, (78) a golden boat, 
(79) a Brahma king, (80) a milch cow with her calf, (81) a ##narã couple (male and 
female), (82) a karavika (bird) king, (83) a peacock king, (84) a crane king, (85) a 
cakkavãäka (ruddy-goose) king, (86) a /wwn-jTvaka or partridge (pheasanf) king, (87-92) the 
six planes of celestial sensual existence, (93-108) the sixteen planes of rw„pãvacara Brahma 
©Xistence. 


These are the figures In the one hundred and eight circles on the Bodhisatta's soles. 


(Then the author quotes the enumeration of these figures composed 1n verse form by the 
Taunggwin Sayadaw, Head of the Sangha, as it appeared in his GŒwjhaffhadipam Vol L. We 
do not translate 1t, for 1t will be a repetition.) 


(3) The mark oƒ the projecting heels. 


By this Is meant all-round developed heels. To elaborate: With ordinary people, the 
forepart of the foot 1s long; the calf stands right above the heel; and so the heel looks cut 
and hewn. This 1s not the case with the noble Bodhisatta. The sole of his foot may be 
đivided into four equal parts, of which, the two front ones form the foremost sector of the 
sole. The calf stands on the third part. The heel lies on the fourth, looking like a round top 
(toy) placed on a red rug as though 1t has been treated on a lathe. (As for ordinary people, 
since the calf 1s situated on the top of the heel, the heel looks ugly, as though 1t were cut 
and hewn unsymmetrically. In the case of a Bodhisatta, however, the calf 1s on the third 
part of the sole. The rounded heel which occuples the fourth sector and which 1s 
conspicuous against the reddish skin 1s accordingly elongated and graceful.) 


(4) The mark oƒ the long and tapering ƒfingers and toes. 


'With ordinary people, some fingers and toes are long and others short. Their girths also 
differ from one another. But this 1s not so 1n the case of the Bodhisatta. His fingers and 
toes are both long and even. They are síout at the base and taper towards the tịp, 
resembling sticks of realgar made by kneading 1ts powder with some thick oil and rolling 1t 
1nto shape. 


(5) The mark oƒ the soƒt and tender palms and soles. 


The palms and soles of a Bodhisatta are very soft and tender, like a layer of cotton wool 
ginned a hundred times and dipped in clarified butter. Even at an old age they never change 
but remain soft, tender and youthful as when young. 
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(6) The mark oƒ the regular fingers and toes like finely rounded golden rail posfs oŸ a 
palace window,; there is narrow space befween one ƒfinger and another as well as 
between one foe and another. 


The four fingers (excluding the thumb) and the five toes of a Bodhisatta are of equal 
length. (If the reader raises his right palm and looks at 1t, he will see that his fingers are not 
equal in length.) The Prince's eight fingers of both left and right hands are of equal length; 
so are his ten toes of both left and right feet. Accordingly, the somewhat curved lines on 
the Joints taking the shape of barley seeds show no varlaftion ¡in length. In fact, they seem to 
form a row of curves, one fouching another. The marks of these barley seeds are like 
uniformly and vertically fixed balusters. Therefore his fingers and toes resemble a palace 
window with a golden lattice created by master carpenfers. 


(7) The mark oƒ the slightly higher and đust-free ankles. 


The ankles of ordinary people lie close to the back of the feet. Therefore their soles 
appear to be fastened with cramps, small nails and snags; they cannot be turned at will. 
Thịs being the case, the surface of the soles of theIr feet 1s not visible when they walk. 


The ankles of a Bodhisatta are not like this: they are about two or three fingers' length 
above the soles like the neck of a watering Jar. Therefore, the upper part of the body from 
the navel upwards mainfains 1fself motionlessly, like a golden sfatue placed on a boat: only 
the lower part of the body moves, and the soles turn round easily. The onlookers from the 
four đdirections, 1.e., front, back, left and right, can see well the surface of his soles. (When 
an elephant walks, the surface of the sole can be seen only from behind. But when the 
Bodhisatta walks, his soles can be seen from all four quarters.) 


(8) The mark oƒ the legs like those oƒ an antelope called eni. 


(Let the reader feel his calf and he wIll find the hardness of his shin bone at the front and 
see the muscles loosely dangling on the back.) But the Bodhisatta's calves are different; like 
the husk that covers the barley or the paddy seed, the muscles evenly encase the shin bone 
making the leg round and beautiful; 1t is thus like that of an antelope known as en1. 


(9) The mark oƒ the long paÌms oƒ the hands which can touch the knees while standing and 
withouf stooping. 


Ordinary persons may be hunch-backed or bandy-legged or both hunch-backed and 
bandy-legged. Those who are with bent backs have no proper, proportionate frame because 
the upper part of the body 1s shorter than the lower part, nor do those with bandy legs 
because the lower part of the body 1s shorter than the upper part. (It means that the former 
are shorter in their upper part and the latter are shorter In the lower part of the body.) 
Because of the improper, disproportionate development of the frames, they can never touch 
their knees with their palms unless they lean forward. 


Ït 1s not so in the case of a Bodhisatta. Neither the upper part of his body 1s bent nor the 
lower part crooked; both the upper and the lower parts are properly and proportionately 
formed. And so, even while standing and without stooping, he can touch and feel the knees 
with both the palms of his hands. 

(10) The mark oƒ the male organ conceadled in a sheath like that ofa Chaddamta elephant. 

The male organ of a Bodhisatta 1s hidden 1n a lotus-like sheath, bearing resemblance to 
that of the king of bulls or to that of the king of elephants and so forth. lí is the organ that 
has a cover as 1ƒ It were placed in a felt, velvet or thick-cloth pouch that 1s made to 
me€aSure. 

(L1) The mark oƒ the yellow and bright complexion as pure singTnikkha gold. 


Bodhisattas naturally have complexion of smooth solid gold, like a golden statue which 
has been polished with the powder of red oxide of lead (vermilion) and rubbed with the 
canine tooth of a leopard and treated with red ochre. 


(WIth reference to this characteristic, even though the Pali Texts and therr 
Commentaries stated “...swvannavanna kañcanasannibhaHaca ...” of which suvanna 
and kañcana mean ordinary gold, the translation by noble teachers into Myanmar 
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Of these words 1s “...like s/g?mikkha gold...”. This is due to the fact that the word 
singTmiRkha savanno” meaning “having the colour of s/gïmikkha pure gold” 1s 
confained in the gøgZ/hãs uttered by Sakka in the guise of a youth, when the 
Bodhisatta entered the city of RaJagaha for alms-food, and also due to the fact that 
Singï stands out as the best kind of gold. Among the different kinds of gold used by 
people, zsawiddha gold 1s superlor to yw//ika gold, ãkaruppaññä gold 1s superlor to 
rasaviddha gold, the gold used by devas 1s superlor to ãkaruppañña gold, among 
the variety of gold used by devas, sãfœkzmbha gold 1s superlor to cãmikara gold; 
jambunada gold 1s superior to sãfakumbha gold; and finally sing7 gold 1s SuperIor 
to that /ambunada gold. It 1s said so in the expositlon of the Pathama PTtha in the 
Vimanavathu (Commentary, and the exposition of the chapter on 
Bimbisarasamagama, Mahakhandhaka of the Vinaya Mahavagsa, Terasakanda 
Tika.) 
(12) The mark oƒ the smooth skin (so smooth that no dust can clïng to 1). 


The skin of the Noble One 1s so soft and smooth In texture that both fine and gross dust 
cannot cling to 1t. Just as a drop of water, which falls on a lotus leaf, cannot stay on 1t but 
falls away, even so all the dust that touches a Bodhisatta slips off 1nsfantly. 


If he 1s thus dust-free and clean, why does he wash his legs and hands or bathe? He does 
so for the purpose of adJusting himself to the temperature of the moment, for the purpose 
of enhancing the merit of the donors, and for the purpose of setting an example by entering 
the monastery after cleansing himself as required by the disciplinary rules so that his 
disciples might follow. 


(13) The mark oƒ the body-hairs, one in each pore oƒ the skin. 


Other people have two, three or more body-hairs growing In each pore. But this 1s 
different in the case of a Bodhisatta, only a single hair grows in each pore. 


(14) The mark oƒ the body-hairs with their tips curling upwards, as Uƒ they were looking up 
at the Bodhisatta's ƒace in devotion. 


The Bodhisattas body-hatrs, one in each pore, are blue like the colour of a collyrium 
s(one. These hatrs curÌ upwards clockwise three times as If they were paying homage by 
looking up at the Bodhisatta's face, fresh and graceful like a new paduma lotus bloom. 


(15) The mark oƒ the upright body like a Brahmas. 


Just as a Brahmas body which never Inclines forward or backward or sideways even 
sliphdly but assumes an upright attitude, so 1s the Bodhisattas body which 1s perfectly 
straight upwards. He has a body which 1s tender and beautiful, as though 1t were casf in 
siñgTmikkha gold. 

As for ordinary people, their bodies generally lean or bend In one way or the other at one 
Of these three places, v1z., the nape, the waIst and the knees. If bent at the walIst, the body 
leans backwards and I1f bent at the nape and the knees, the body stoops forwards. Some 
very fall people tend to lean sideways, either left or right. Those who lean backwards, have 
their faces turned upwards, as 1f they were observing and counting the consfellations 1n the 
sky; those who bend down, have therr faces turned downwards, as 1Ÿ they were studying the 
characteristics of the earth. Some people are lean and emaciated like spikes or sticks 
because they have not sufficient blood and flesh. 


Bodhisattas, however, are not like this, as they have upright bodies, they resemble a 
golden post of the arched gateway erected at the entrance to a celestial c1ty. 


In this matter, such features as an upright body like a Brahmas and some other 
characteristics of a Great Man are not yet fully manifest during his Infancy as an 
ordinary person of average intelligence. But, by examining the marks, features, and 
conditions as they existed at the time of his birth, the learned Brahmins, because of 
their expert knowledge In the Vedaytta Mantras of the Suddhãvasa Brahmas, have 
come to believe: “When the Prince grows older with greater Intellipgence, the 
characteristics of his body, such as being upright like a Brahmas and so forth, will 
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become manifest and seen by all.” Therefore they pondered and reckoned and 
offered their readings as though the marks were then already visible fully to them. 
(In the same way, the growth of exactly forty teeth, thelIr being regular and such 
other features đid not come 1nto exIstence 1n his Infancy yet but since the Brahmins 
foresaw that these features would appear later on at an appropriate time, they could 
predict by means of their learning in the mantras of the Suddhavasa Brahmas. ) 


(16) The mark oƒ the ƒullness oƒ flesh in seven pÌaces oƒ the body: the two upper parfs oƒ the 
ƒeet, the two backs oƒ the hands, the vo shoulders and the necĂ. 


Ordinary persons have thetr Insteps, backs of the palms, etc., where the arterles manmifest, 
swollen and distinct in wavy patterns and are like a network. The bone-joints are also 
visible at the edges of the shoulders and also 1n the neck. Ôn seeing them, therefore other 
people would think that they are like petas (ghosts), who are dwellers of the cemetery and 
have ugly shoulders, protruding neck-bones and swollen arferIes. 


Ï( is not so in the case of the noble Bodhisatta. There 1s fullness of the flesh In the 
aforesaid seven places. Fullness of flesh does not mean that the flesh has puffed up to the 
poInt of ugliness. lít 1s the fullness which 1s Just elegant, which Just makes the arteriles nof 
conspicuous and the bones not protruding. Therefore, the Bodhisatta has no arteries puffed 
up 1n the Insteps of the feet and on the backs of the palms, and also no bones thrusting out 
at the edges of the shoulders and in the neck. He has the neck that 1s like a small well- 
polished golden drum. Because of the fullness and elegance in the said seven places of the 
body, he appears 1n the eyes of the onlookers like a wonderfully carved stone image or like 
an exquIsitely painted porfraIt. 


(17) The mark oƒ the full and well-developed body like a lions ƒront portion. 


The front portion of the lion 1s fully developed but 1s” back part 1s not. Thus, the back 
part 1s not øgIven as an example here, and the comparison 1s only with the forepart. Though 
this example 1s given, 1t 1s not that there are such unseemly features in the Bodhisattas 
body as are found in the lions, namely, bending, rising, sinking, and protruding and so on 
1n certain parts of the body. In fact, the limbs of the Bodhisatta are as they should be, I.e., 
long where they should be long, short where they should be short, stout where they should 
be stout, lean where they should be lean, broad where they should be broad, round where 
they should be round, and thus his limbs are the most becoming and the most beautiful. The 
likeness of the Bodhisatta's body cannot be created by any master craftsmen or any renown 
arfISfS. 


(18) The mark oƒ the full and well developed back oƒ the body, extending from the waist to 
the neck like a golden pÏanh, without any trace oƒ the spinal furrow in the middle. 


Ths briefly means that the back of a Bodhisata 1s particularly developed and 
magmificent. The flesh over the ribs, the flesh on both left and right sides of the back and 
the flesh in the middle of the back are well formed and graceful from the waist up to the 
neck. 


The surface of the back of ordinary people appears spÏit Into two sectflons. The spine and 
1s flesh In the middle remain sunk and depressed or curved; or 1t comes out and becomes 
bulging. The flesh on either side of the middle backbone appears convex and straight, like a 
split bamboo placed In a prone posifion. The flesh at the edges of the back 1s thin and 
slight. 


As for the Bodhisatta, the flesh on either side and at the end of his spine, that on his rIbs, 
on the portion underneath his shoulders and along the middle of his spine, are all fully 
developed from his walst to the neck, without any traces of a long cut in the middle. And 
so, the surface of his back 1s full with layers of flesh, like an erected plank of gold. 


(19) The mark oƒ the symmetrically proportioned body like the circular spread oƒa banyan 
tree, ƒor his height and the compass oƒ his arms are 0ƒ equal measurement. 
Just as a banyan tree with 1s trunk and branches measuring fifty or a hundred cubits has 
1ís vertical length and 1s horizontal length equal, even so the Bodhisatta's height and the 
length of his arms when stretched out sideways are of equal measurement (which 1s four 
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cubits). (The height and the length of the two arms of other people are generally not equal.) 
(20) The mark oƒ the proportionate and rounded throat. 


Some people have necks, which are long like that of a crane; others have necks which are 
curved like that of a paddy-bird; still others have necks which are pudsy, swollen and large 
like that of a pig. When they speak, veins around the necks puff up, looking like a meshed 
netfting, and their voIces come out feebly and faintly. 


The neck of a Bodhisatta 1s like a well-rounded small drum. When he speaks, the network 
Of veins 1s not visible. His voice 1s loud and booming like the sound of thunđer or a drum. 


(21) The mark oƒ the seven thousand capillaries with their tips touching one another at the 
throat and diffusing throughout the body the taste oƒ ƒood, even Iƒ it is as small as a 
Ssesame seed. 


The Bodhisatta's seven thousand capillaries, whose upper ends interconnected forming a 
group, lie at his throat. They appear as though they are watting to send down the taste of all 
the swallowed food throughout his body. When the food, even as small as the size of a 
sesame seed, 1s placed on the tip of his tongue and then eaten, 1fs tfaste điffuses all over his 
body. That was why the Bodhisatta was able to sustain his body with a mere grain of rice 
or with Just a palmful of bean soup, efc., during his six-year long practice of ausferifles 
(dukkaracariy8). 


SInce 1f 1s not so 1n the case of ordinary people, the nutrifious essence of all the food 
eaten by them cannot spread all over their bodies. For this reason, they are much exposed 
to diseases. 


(22) The mark oƒ the lion-like chín (somewhat like that oƒone who ¡s abouf to smile). 


This mainly means to draw a comparison only with the lower chín of the lion. Only the 
lower Jaws of the lion has fullness, his upper Jaw 1s not so well formed. Both the upper and 
lower Jaws of a Bodhisatta, however, are full like the lions lower Jaw. They are also 
comparable to the moon which rises on the twelfth of the bright fortnight. 


(23) The mark oƒ the teeth numbering exactÌy ƒOrty. 


What 1s meant 1s that the Bodhisatta has twenty upper teeth and twenty lower tecth, 
making a complete set of forty teeth. 


As for ordinary people, those who are said to have a complete set of teeth possess only 
thirty-two 1n all. The Bodhisatta, however, excels others by having forty teeth, twenty 
upper and twenty lower. 


(24) The mark oƒ the teeth proportionately sef in q roW. 


Ordinary people have some teeth protruding and some short and depressed, thus forming 
an 1rregular set. Ôn the contrary, the Bodhisatta has even teeth, like pieces of mother-of- 
pearl uniformly cut by a saw. 


(25) The mark oƒ the teeth tơuching one another with no space in befWeeH. 


Ordinary people have the teeth which are separated from one another or which have øaps 
between one another like those of a crocodile. Therefore, when they eat and chew fish, 
meat, eí(c., the gaps are filled with particles of food that are stuck In them. This 1s not so in 
the case of the Bodhisatta. His teeth stand like diamonds properly fixed in a serles on a 
plank of gold or coral. 


(26) The mark oƒ the ƒour canine teeth white and brilliant as the morning star. 


Some canine teeth of ordinary people are in a decaying state, thus they are blackened or 
discoloured. But the Bodhisatta's four canine teeth are extremely white, they are endowed 
with the kind of brilliance which surpasses that of the morning sfar. 


(In this connection, 1t may be asked as to how the learned Brahmins knew the 
characteristics relating to these teeth, when 1n fact the teeth had not come out yet in 
the newly born Bodhisatta. The answer 1s: The learned Brahmins, who read the 
body-marks on the authority of their Brahmanical book, observed the likely place 
where the teeth would grow, and 1n anticipation of what would certainly take place 
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on the Bodhisatta's coming of age, they predicted as though the teeth had already 
8T0WH. 


(Here something about the treatise on the marks of a great man will again be told 
as gIven In the exposiftion of the Ambattha Sutta and others. On the eve of the 
appearance of a Buddha, Brahmas of Suddhavasa abode 1nserted the sclence of 
prognostcaton im the XVedic books, proclaming that “these form the 
prognosticaton about Buddhas”, they gave Instructions in the Vedas under the 
disguise of Brahmins. In the work on the marks of a great man that contains the 
prognostication about Buddhas, the physical marks of those who would become 
Buddhas, Paccekabuddhas, 4gea-savakas, Elghty Maha-savakas, the mother and 
father of a Buddha, His noble attendants or a Universal Monarch are mentioned 
completely. Therefore, the description of the marks of a great man directỈy Occurs 
1n these anclent Vedic texts. 


(But after the Buddha's attainment of Parinibbana, the treatise on the marks of a 
Great Man that came Into existence by virtue of the Buddhas glory gradually 
disappeared, starting with one or two gZ/hãs, In the same way as the light generated 
by the sun gradually disappeared after sunset.) 


(27) The mark oƒ the long, flat and tender tongue. 


The tongues of other people may be thick; they may be small, short, rough or uneven. 
Contfrasting with them, the Bodhisatta's tongue 1s very soft, long, broad and beautiful. 


To make the meaning more explicit: The characteristics of the Buddha's tongue could not 
be seen easily by those wishing to study them after His attainment of Buddhahood. So, In 
orđer to dispel the doubts of the youths, Ambattha, Uttara and others, who had come tfo 
1nvestigate them, the Buddha demonsftrated the softness of His tongue by curling and 
rolling 1t round to look like a hard pin (or to look like a rolled food coupon) and then by 
stroking with 1t the two sides of the nose; he demonstrated 1s great length by stroking with 
1t the passage of the two ears; he demonstrated 1ts breadth by covering with 1t the whole 
surface of the forehead right up to the edge of the ha1r. (The tongues of ordinary people 
cannot come out from the mouth more than one inch.) 


(28) The mark oƒ the voice having eight qualiies as a Brahmaãs. 

Other people have voices which are Intermittent, cracked and unpleasant like the caw of a 
crow. Ín contrast with them, the Bodhisatta 1s endowed with a Brahma-like voice. To make 
1t more explicif: the Brahmas voice 1s pure and clear because 1t 1s not effected by bile or 
phlegm. So also the Bodhisatta's organs of articulation, such as the throat, palate, efc., are 
purifled and cleansed by virtue of his accumulated acts of merit. Because of such purity 
and cleanliness, the sound that originates at the navel comes out with clarify, 1t pOSSeSSeS 
eight qualitiles, which are: 

(1) distinctness, 

(2) mtelligIbility, 

(3) sweetness, 

(4) pleasantness, 

(Š) roundedness, 

(6) compactness (it does not go beyond audience), 

(7) deepness (1t 1s not shallow but forceful), and 

(8) resonance. 

What 1s In fact extraordinary, marvellous and astonishing about this volce 1s that 1 1s a 
hundred times, maybe, a thousand times sweeter and more pleasant than the extremely 
melodious voIce of a karavika bird. To elaborate: The cry of the &karavika 1s slow, drawl, 
long protracted and pleasant; 1t is full, compact and sweet. While sitting on an upper branch 
Of a tree, 1t warbles, and then 1t moves onto a lower branch; yet 1t 1s able to hear the sound 
1t has made while on the upper branch: so slow and pleasant 1s 1s Cry. 

Having cut open a luscious rIpe mango by biting with 1ts beak and drinking the Juice that 
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flows out, the karavika warbles; then the four legged animals get intoxicated with the 
karavika s sound (as though they were rendered unconscious by drunkenness) and begin to 
gambol with great delight. Other quadrupeds too, they have gone to the grazing øground and 
are eafting and chewing the grass, forget the food In therr mouth and stand still, listening to 
the sound from the karavï*a. Small animals, such as deer, antelopes, etc., who are on the 
run 1n fear, fleeing for life as they are chased 1n great haste by beasts of prey, such as 
lions, leopards and tigers, having forgotten the danger to their lives, stop running only to 
listen to the karavika volce without lifting up the foot that has been put down and without 
putting down the foot that has been lifted up. In the same way, the wild beasts who have 
been chasing to pounce on their prey become unaware of the food which they are about to 
at, stop chasing and listen only to the &aravfka%s cry. Birds flying In the sky spread their 
wings and stop flying to listen. Fish in the water also keep their hearing organs steady and 
stop to listen to the song of the karavika. (Buddhavarnsa Commenftary) 


(Please see the story of the karavïkas sound and Queen Asandhimitfãa in the Anudipani: 
Chapter I.) 


(29) The mark oƒ the very clear bÏue eyes. 


This does not mean to say that both eyes of a Bodhisatta are blue all over. The expression 
1s mađe as a general statement. In fact, where they should be blue, they have the colour of 
aparđjifa flower; where they should be yellow and golden, they are like the colour of 
kanikara flower; where they should be red, they are like the colour of bandhuku flower; 
where they should be white, they are like the colour of the morning sfar; where they should 
be black, they are like the colour of black beads. The eyes of a Bodhisatta bear 
resemblance to an open window 1n a golden mansion — the window that has the motIf of a 
lion made of rubies at 1ts base. (According to the Jinalankara Tika, the likeness 1s that of a 
palace window that has a lions figure made of rubies and fixed at 1ts bottom on the golden 
wall.) 


(30) The mark oƒ the very soƒft and tender eyelashes like a newly born calƒ”s. 


This particular mark is termed gopakhuma lakkhana In the Päli Text. The Pali word 
gopakhuma refers to the eye (the whole eye) comprising the eye lashes and other parts of 
the eye. Of all kinds of calves, the eye of a black calf 1s thick and turbid. That of a red calf 
1s parficularly clear and bright. Here In the case of gopakhuma lakkhana, 1t sigmifles the 
eyes of the new born red calf. The eyes of ordinary people are not perfect. Like the eyes of 
elephants, rats or crows, some have profruding eyes, and others have eyes with deep 
sunken eye-sockets. The Bodhisattas eyes are different. They are like thoroughly washed 
and polished ruby stones and have soft and smooth tender, fresh, bluish eyelashes growing 
1n a row. This mark of the entire eye 1s characterized by the eyelashes. (This mark 1s In 
effect a description of the whole eye with reference to the eyelashes which form only a 
part of the eye. What 1s meant 1s that the Bodhisatta had the eyes which are not protruding, 
nor sunken but are clear like ruby stones kept well-washed and polished, with eyelashes 
which are soft, smooth, tender, fresh and bluish, growing 1n a row like those of a newly- 
born red-coloured caÏlf.) 


(31) The mark oƒ the hair between the two eyebrows (unnụa-loma). 


Thịs hair grows gracefully in the middle of the two eyebrows, đirectly above the ridge of 
the nose and at the centre of the forehead. It is pure all over, like the morning star. Ít 1s as 
SOft as the cotton wool ginned and refined a hundred times and dipped in clarified butter. lt 
1s white as the colour of snbai¡ silk-cotton. When it is stretched from the tip with one's 
hang, 1t 1s two cubits long. When 1t 1s released from the hand, it coils back clockwise with 
the tip curling upwards. It 1s of beauty that attracts and commands venerafion of every 
onlooker, like a silver star studded on a pure gold plate, or like pure milk flowing out of a 
golden vessel, or the morning star 1n the sky that reflects by the sun light at dawn. 


(32) The mark oƒ the thin layer oƒ flesh that appears by nature like a gold headband on the 
ƒorchead. 


'What 1s meant 1s that the Bodhisatta has a perfect forehead as well as a perfect head. 
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The Forehead 

The thin layer of the flesh on the forehead of the Bodhisatta covers the whole of 1f, rising 
from end to end, I.e. from the top part of the right ear to the left. This particular layer of 
flesh being soft, golden 1n colour, lustrous and extensive on the entire forehead 1s graceful 
like a gold band fastened to a royal forehead. In fact, the gold band on a king's forehead 
(the royal insigmia ) 1s an Iimitation of the forehead of a Bodhisatta which 1s use as a sign of 
royalty by kings who have no such natural feature). (This 1s an explanation of how the 
Bodhisatfa 1s eadowed with the perfect forehead). 


The Head 


The head of the Bodhisatta 1s perfect in all aspects. Unlike the Bodhisatta's, the heads of 
ordinary people are Imperfect. Some look like a monkeys, as though they were broken In 
two parts. Others seem to have cracks. Still others have so little flesh that they appear as 
skulls Just covered by the skin. There are also heads disproportionate like a gourd, and 
there are still others which are curved at the back or profruding (with the occiput bulging). 
In contrast with them, the Bodhisatta has the head of perfect fullness like a golden baluster, 
as 1 It had been carved out with a round chisel to make 1t round, smooth and beautIful. 


(This thirty-second mark 1s mentioned ¡in the Text as 7sasĩso. Its meaning can be 
taken In two ways: (a) having a head which looks as thouph 1t were wrapped by a 
thin layer of flesh on the forehead, or (b) having a round splendid head like a 
headband made by an expert. Because of 1ts dual meaning, the explanations of both 
the perfect forehead and the perfect head are g1ven here.) 


(The køzmma and other factors that bring about these thirty-two major marks are 
separafely discussed In the AnudTparI. ) 
The Eighty Minor Characteristics 


The Bodhisatta, a great man, 1s also endowed with eighty minor characteristics called as7¡ 
anuvyafjana, which accompany the major ones. These eiphty minor marks will now be 
briefly mentioned, as appear In the Jinalankara Tika and other texts. 


(1) Closely knitted fingers and toes with no intervening gaps (cifanguliia). 
(2) Fingers and toes tapering gradually from the base to the tIps (anwpwubb'angulita). 
(3) Round fingers and toes (vaffangulita). 
(These are the three characteristics concerning the fingers and toes.) 
(4) Red fingernails and toenalls (#amba nakhafã). 
(@)_ Tall, pointed and prominent fingernails and toenalls (nga nakhafä). 
(6)  Neat and smooth fingernails and toenalls (siiddha nakhaf). 
(These are three characteristics concerning the ƒfingernalls and toenails). 


(7) Neither receding nor protruding ankles, 1e. Inconspicuous ankles (migi|ha 
gøopphakaa). (Others' ankles are bulging and conspicuous.) 


(8) Evenness of the tips of all ten toes (sưma pãdaf). 

(Thịs is the one characteristic concerning the toes.) 
(9) _ Manner of walking gracefully like an elephant king (g4jasaman akkamaf). 
(10) Manner of walking gracefully like a lion king (s?hasaman'akkamafi). 
(11) Manner of walking gracefully like a harmsa king (hamsasaman akkamaf). 
(12) Manner of walking gracefully like a bull king (usa5hasaman 'akkamaf). 
(13) Manner of walking clockwlse (đakkhinatvaffa gafif3). 

(These are the five characteristics concerning the manner oƒwalking.) 
(14) Round knees that are beautiful on all sides (samanfato cãrujangu mandalata). 

(Thịs is the one characteristic concerning the knees.) 
(15) Well developed male organ (0aripua purisavyafijanaf.) 
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(Thịs is the one characteristic oƒ the male genitalia.) 
(16) Navel with uninterrupted lines (acchidda nãbhi1đ.) 
(17) Deep navel (gambhra nãbhif8). 
(18) Navel with a right turning ringlet (dakkhinavafta nãbhitä). 
(These are the three characteristics concerning the navel.) 
(19) Thighs and arms like an elephanfs trunk (đwiradakara sadisa-iirubhujat). 
(This is the one characteristic concerning the thiehs and arms.) 
(20) Well proportionate body (suwibhaffa gaffafa). (By this 1s meant flawless frame.) 


(21) Gradually rising body (anupubba gaffaí8). (By thĩs 1s meant agreeably formed upper 
and lower parts of the body.) 


(22) Eine body (maffha gaftaf3). 
(23) Neither lean nor plump body (a#wssann ãnanussanna sabbagatiat). 
(24) Wrinkle-free body (aÏna gaffafä). 
(25) Body free of moles, freckles, etc. (/lakadivirahita gattat). 
(26) Regularly lustrous body (anupubba rucira gaffaf). 
(27) Particularly clean body (suvisuddha gattat3). 
(More characteristics concerning the body will ƒollow later on.) 


(28) Physical strength equal to that of one thousand crores of Kziavaka elephants 
(kotisahassa hatthibala dhaãranaf). 


(Thịs is the only characteristic concerning the physical strength.) 
(29) Prominent nose like a golden goad („nga nãsaf). 
(Thịs is the only characteristic concerning the nose.) 


(30) Dark red gums (sưzaa dwjamamsaí3). (In the Samantacakkhu Dipani occurs 
rattadvjamukhaiä, red lips.) 


(Thịs is the only characteristic concerning the gums.) 
(31) Clean teeth (suddha danfar). 
(32) Neat and smooth glossy teeth (sinddha dantafä). 
(Two characteristics concerning the teeth.) 
(33) Pure faculties of sense, such as eyes, etc. (visuddh Tndriyafa). 


(Thị is the only characteristic concerning the sense-ƒaculties oƒ eyes, eqrs, nose, 
tongue, and body.) 


(34) Round canine teeth (vaffa dathatä). 
(Thịs is the only characteristic concerning the canine teeth.) 
(35) Red lIps (raff'offhaia). 
(Thịs is the only characteristic concerning the lips.) 
(36) Long mouth-cavity (yafa vadãnafã). 
(This is the only characteristic concerning the mouth.) 
(37) Deep lines on the palms (ganbhra pamlekhatä). 
(38) Long lines on the palms (ãyafa lekhafä). 
(39) Straipht lines on the palms („/w lekhaf3). 
(40) Beautifully formed lines on the palms (suzucira-santhãna lekhat). 
(41) Halo spreading around the body m a circle (parimandala kayappabhafvanitaftä). 
(42) Full cheeks (paripuuna kapolat). 
(Thịs is the only characteristic concerning the cheeks.) 
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(43) Long and broad eyes (yafavisala neffafä). 
(44) Very clear eyes with five kinds of colour (oañca pasãdavarmta net(afä). 
(Two characteristics concerning the eyes.) 
(45) Eyelashes with theïr tips curling upwards (kuñ/itagea bhamukatä). 
(This is the only characteristic concerning the eyelashes.) 


(46) Soft, thin and red tongue (mẩu tanuka rafta jivhaíđ). (The Samantacakkhu Dipanl, 
Volume I, says that by this characteristic should be taken three things: softness, 
thinness and redness, while other teachers wish to take only two: softness and 
thinness. Here in this book the characteristic 1s mentioned as one 1n accordance with 
the Jinalaikara Tika.) 


(Thịs is the only characteristic concerning the tongue.) 


(47) Long and beautiful ears (ãyđfa-rucira kannafa). (In this connection too, two things 
are taken by others.) 


(Thịs is the only characteristic concerning the ears.) 

(48) VarIcosity-free vein (m„igganfhi siraf8). (There are no varIcose veIns.) 

(49) Neither receding nor protruding veins (¡.e. InconspIcuous veIns) (0?geija siraf). 
(Two characteristic concerning the veins.) 

(50) Round elegant head like a circular umbrella (vaffa-chaftanibha cãru sĩsafa). 
(Thịs is the only characteristic concerning the head.) 

(51) Long, broad and graceful forehead (ãyafa-puthu nalata sobhaf). 
(Thịs is the only characteristic concerning the ƒorehead.) 

(52) Natural and beautiful eyebrows that need not be pgroomed (susanhana bhamukatf). 

(53) Soft eyebrows (sanha bhamukatf). 

(54 Eyebrows In regular order (anmuloma bhamukaf). 

(55) Large eyebrows (mahãmta bhamukaf). 

(56) Long eyebrows (ãyafa bhamukaf). 

(Five characteristics concerning the eyebrows.) 

(57) Supple body (sukumaäla gattat3). 

(58) Very relaxed body (afijya-somma gatiatä). 

(59) Very bright body (aviya-wjjalita gattafa). 

(60) Dirt-free body (absence of body secretion) (vửnala gaffafa). 

(61) Non-sticky body (the body skin always looks fresh) (komala gaffaf). 

(62) Neat and handsome body (siddha gattat). 

(63) FEragrant body (sugandha tanuf). 


(ỰIieen characteristics concerning the body including the above eight from No.20 to 
No. 27.) 


(64) Body hairs of equal length (no difference 1n length (sama lomafä). 
(65) Non-sticky halrs (kơmala lomaf). 
(66) Every body hair coiling clockwise (dakkhinavaffa lomaf). 


(67) Blue body hairs like the colour of broken stones of collyrium (bhinn'añjana-sadisa- 
ma lomar3). (The Samantacakkhu Dipam says that 1t is the blue hair on the head 
that has the splendour of a golden mounfain.) 


(68) Round body hatrs (vaffa lomaf3). 
(69) Smooth body halrs (sinmiddha lomai). 
(Six characteristics concerning the hairs oƒ the bodY.) 
(70) Very subtle inhaling and exhaling breath (đfisukhuma-assãsapassäsa dhãranaf). 
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(This is the only characteristic concerning the respiration.) 
(71) Eragrant mouth (sugandha mukhafä). 
(Thịs is the only characteristic concerning the mouth.) 

(72) FEragrant top of the head (sugandha muddhanatä). 

(This is the only characteristic concerning the top oƒ the head.) 

(73) Jet-black hair (sumia kesaf). 

(74) Harr curling clockwise (đdakkhinavaffa kesaf). 

(75) Naturally well groomed haïr (susan(hãna kesafä). 

(76) Neat and sort hair (siniddha kesatã sanha kesata). 

(77) Untangled haIr (alulifa kesafa). 

(78) Haïr of equal length (sưma kesa/3). (Other people have long and short hair mixed. 
This 1s not so in the case of the Bodhisatfa.) 

(79) Non-sticky halr (komala kesaf). 

(Seven characteristics concerning the hai.) 

(80) Aggregate of luminous rays called ke/umnala halo which shines forth from the top of 
the head. The Bodhisata ¡is marvellous by means of the kefmala halo 
(ketumalaratana vicittaf). 

(This is the only characteristic concerning the halo.) 


The Bodhisatta possesses the above eiphty minor characteristics. (The enumeration 1s 
made here 1n accordance with that contained ¡n the Jinalañkara Tika.) 


The Satapuñña Characteristics 


The aforementioned major and minor marks can also be termed as safapufñña 
characteristics. The Bodhisatta has performed a hundred-fold of the total number of times 
all other beings have performed In each kind of meriftorious deed throughout the 
innumerable world-systems. Hence, his merits are known as sz/apwuñña, “a hundred-fold 
merit”, whereby he acquires the thirty-two major and eighty minor marks as a result. 


The Naming of The Prince 


In this way, having examined the Prince's maJor and minor marks carefully, the learned 
Brahmins predicted saying: “The Prince will attain Buddhahood.” After điscussing among 
themselves the matter of naming of the Prince, they gave him the name of Siddhattha as an 
omen 1ndicating that he would successfully accomplish the task for the benefit of the entire 
world. 


The Story of The Eive Bhikkhus (Pañcavagg) 


(Regarding the Five Bhikkhus (PañcavaggT) headed by the Venerable Kondañña, 
the Sarattha DipanTI Vinaya Sub-Commentary on one hand and Jataka Commentary 
and the Buddhavarnsa Commentary on the other, narrate different stories. The 
story of the Five Bhikkhus will be Inserted here according to the versions of the 
said Sub-Commenfary and Commentaries.) 


The Sarattha Dipanï Version 


At the time of the birth of the Prince, out of the learned Brahmins who were the selected 
mark-readers, namely, Rama, Dhaja, Lakkhana, Manti, Kondañña, Bhoja, Suyama and 
Sudatfa, five, led by Kondañña foretold, saying: “The Prince would certainly become a 
Buddha.” Thereafter, having handed over to theIr families the remunerations they received 
at the prognosfication ceremony, they put on the robes, dedicating themselves to the 
Bodhisatta as they had come to the conclusion: ““That great man, the Prince, will not remain 
in a household life so he will definiely attain Buddhahood.” These Brahmins had been 
well-versed in the Vedas since their boyhood; they had been also treated as teachers since 
then. They agreed among themselves to renounce the world, for they thought to 
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themselves: “We will not be able to cut off the tangles of our families when we get 
married. It is therefore better for us to go forth early.” Hence ther dedication to the 
Bodhisatta mmmediately after their prognosfication when they were still young. Taking up 
their residence 1n forest dwellinss, they sometimes enqurred, asking lay people: “Friends, 
has the young prince renounced the world?” “How can you see the prince's renunciation? 
He 1s enJoying royal luxuries 1n the midst of female dancers In the three palaces, as though 
he were a divine being,” replied the people. Then the Brahmins, thinking that “The wisdom 
of the Prince 1s not mature yet,” went on waliting unworrledly for the moment of the 
Prince”s renunciatlon. (This 1s the version given in the third volume of the Sãrattha Dĩpani 
Tika.) 
The Version of The Commentaries on The Buddhavarhsa and The Jäataka 


After naming the Prince, Siddhattha, the select eight learned Brahmins went home and 
summoned therr sons and said: “Dear sons, we are now advanced In age. Prince Siddhattha, 
son of our King Suddhodana, wIll certainly become an Enlightened One. We do not know 
for sure, however, whether we will see the young prince attain Buddhahood. When he does, 
take up ascetic life in the đispensation of that Buddha.” 


Out of the eight learned Brahmins, seven lived tiÌl old age but expired before the Prince”s 
renunciation and were reborn 1n good or evil existences 1n accordance with their respecfIve 
deeds. Kondañña alone survived in good health. When the Prince atfained manhood and 
renounced the world, he went to Uruvela forest and mused: “Delightful 1s this region! Ït 1s 
agreeable to one who 1s ¡inclined to engage In medifation.” And while the Bodhisatta 
(Prince) was then devoting himself to đukkaracariyä asceticism 1n that forest, Kondañña, 
learmnng the news that “The Prince has become a recluse,” went to the sons of the late 
seven Brahmins and said: “Young men, Prince Siddhattha 1s said to have become a recluse. 
The Prince will cerfainly attain Buddhahood. If your fathers were still alive, they would 
have gone forth and taken up an ascetic life themselves today If you are desirous of 
becoming recluses yourselves, do come along. I am going to follow the Prince and become 
an ascetic.” Of the seven Brahmins' sons, three remained lay men as they did not agree to 
go forth. 


Only the remaining four agreed and became recluses with Kondañña as therr leader. 
These five persons came to be known as PañcavageT Theras. (This 1s the narratlon given In 
the Buddhavarhsa and Jäataka Commentaries.) 


Measures taken to prevent The Prince from seeing The Four Omens 


After King Suddhodana had his son prognosficated, he was reported by the Brahmins that 
“the son will renounce and become a recluse.” So he asked, “On seeing what will my son 
go forth?” “On seeing the four omens of an old man, a sick man, a dead man and a recluse, 
your son will renounce the world and become a recluse,” answered the Brahmins 
unanimously. 


On hearing the Brahmins' reply, King Suddhodana ordered, saying: “Ilf my son wIll 
Tenounce after coming across these four omens, from now on, do not permit any person 
who 1s aged, ailing or a reclÏuse to visit my son. They would create sđ/„vega 1n him and 
make him bent on renunciation. I[ do not want my son to become a Buddha. I want to see 
him only as a Universal Monarch ruling over the four great ¡slands with two thousand 
surrounding smaller ones and travelling in the sky by means of the Wheel-Treasure in the 
company of followers, thirty-six yøjanas 1n extent.” Then guards, in sufficlent number, 
were placed around the four quarfers at every đistance of one øãwz/a to ensure the absence 
of the aged, the sick, the dead and the recluse within the sight of the Prince. 


That very day, an auspicious head-washing ceremony was held at which eighty thousand 
royal relatilves were present and they discussed among themselves thus: “Whether the 
Prince will become a Buddha or a Universal Monarch, each of us wIll give a son fo walt 
upon him. If he becomes a Buddha, he w1ll travel magnificently in the company of recluses 
who are of royal blood. Or, 1f he becomes a Universal Monarch, he will tour majestically 
being accompanied by eighty thousand princes.” Then each of them promised to present a 
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son (to the Prince). 
The Death of Queen Mahamaya Devi and Her Rebirth in Tusifã 


Ơn the seventh day after the bĩrth of the Prince, his mother, Mahamäaya DevIi, reaching 
the end of her life span, passed away and was reborn 1n Tusita abode as a deva bearing the 
name of Sanfusita. 


(The mother died not because she had given birth to a Bodhisatta, but because her 
le span had come to an end. It may be recalled that even when the Bodhisatta 
Deva Setaketu made the five great Investigations, Mahamayä had only ten months 
and seven days left to live. Nobody else 1s worthy of occupying the lotus-like 
womb of a Bodhisatta's mother, for 1t 1s like the perfumed chamber which has 
housed a Buddha or His statte or an object of worship. Besides, while a 
Bodhisatta`s mother 1s still alive, 1t 1s not appropriate to keep her aside and make 
another woman Chief Queen. So 1t ¡s the usual course of event (đ2nara) that a 
Bodhisatta's mother should remain alive for only seven days after giving bìrth to 
her son. Hence the passing away of the mother at that time.) 


The Age of Mahamaya Devi at The Time of Her Demise 


To the query, “In which period of life dịd Mahamaya die?”, the answer 1s: “She đied in 
the middle period.” To elaborate: Since desires and passions abound In sentient beings In 
the first period of life, a woman who conceives 1n this period cannot take good care of her 
pregnancy. Accordinply, the baby at that time 1s susceptible to many diseases. But the 
womb of the mother remains clean when she passes two thirds of her middle period and 
reaches the last third. And whoever takes conception 1n such a clean womb 1s free from 
diseases. Therefore, the Bodhisattas mother, after enJoying palatial luxurles In the first 
period of life, gave birth to a son and đied when she came to the third and last stage of her 
middle period of life. (Digha-Nikaya Commentary, Vol. II, in the expositlon of Bodhisatta 
dhammatfä.) 

Strictly following the exposition of this Commenfary, famous teachers of old have 
composed an aphorism 1n a verse form to sfate that the mother of the Bodhisatta passed 
away when she was preciIsely fifty-six years, four months and twenty-seven days old. There 
1s also another one saying that the royal mother conceived at the age of fIfty-five years, s1x 
months and twenty days. 


Further explanation in brief: At the time when the mother Maya was born as a human 
being, the general life span was one hundred years which may be equally divided 1nto three 
periods, each consisting of thirty-three years and four months. She enjoyed her luxurIous 
life in the first period of thirty-three years and four months. If the second period of thirty- 
three years and four months are made Into three portions, each portion covers eleven years, 
one month and ten days. The sum of the first two portions will then be twenty-fwO years, 
two months and twenty days. To this, add the number of years and months of the first 
period, and the result 1s fifty-five years, six months and twenty days. At this age, 
Mahamayä conceive the Bodhisatta. Hence the second aphorism. 


lf and when the ten months duration of pregnancy as well as the seven days that followed 
the Princeˆs birth are added to the fifty-five years, six months and twenty days, the sum 
total wIll be fIfty-six years, four months and twenty-seven days. Hence the first aphorism. 


(An elaboratlon of the meaning of the subJect-matter under discussion 1s gIven 1n the 
Samantacakkhu Dipani, Vol. I.) 
Was Royal Mother Mayaä reborn as A Male or A Female Celestial Being 


To the question as to whether the royal mother, Maya, was reborn as a male or a female 
celestial being 1n the abode of Tusifa, the answer, no doubt, should be that she was reborn 
as a male. 


In this matter, after superficially studying the Pali statement “mãfaram pamukham kana” 
some scholars say or write that she was reborn as a female deity; but such reliable works as 
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the Theragatha Commentary and others hold that “Mayã was only a male deity in Tusitä 
world of gods.” Concerning Thera KaludayTs verses in the Dasaka Nipata of the 
Theragatha Commentary, Vol. II, 1t 1s said: “deviipapaffi pana purisabhãven eva jãfã — 
(Mãyäs) rebrrth in the abode of gods took place only in the form of a male.” 

Also In the section on the Bodhisatta's auspicious birth, the Jinalaäñkara Tika mentioned: 
“Yasma ca Bodhisattena vasitakucchi nãma cetiyagabbhasadisa hotl, na sakkã afñfiena 
saHena ävasitumn vã paribhufjitum vã. Tasmä Bodhisattamatä gabhhavufthanato saHfame 
divase kãlam katwa Tusitapure devapultO hufva mibbaffi — The womb in which the 
Bodhisatta had stayed was like the chamber of a cefiya: other beings did not deserve to stay 
there or to use 1t. Therefore, seven days after giving birth, the Bodhisattas mother died and 
became 'son of a god in the celestial city of Tusifa.” 


Still in the exposifion on the VTsatigatha of the ManidTpa Tika, Vol. L, 1t 1s asserted: “Sïr7 
Mahamayä hỉ Bodhisatam vjayiva satahamaftam thatevã ito caviva Tusitabhavane 
purisabhaveneva nibbattä na iithibhaãvenäa tỉ — Having lived only for seven days after 
giving birth to the Bodhisatta, SirT Mahamayä passed away from this world and was reborn 
only as a man (male detty), not as a woman (female detty). Ít 1s a regular incident that all 
the mothers of Bodhisattas should live only seven days after childbirth and that they should 
all die and reborn in Tusitã Deva abode only as a god and never as a goddess.” Therefore, 
the fact that Mahamaya was born only as a male deity (deva) in Tusifa should be accepted 
without doubt. 


Attendants for The Prince 


For his son, Prince Siddhattha, King Suddhodãna selected and appointed two hundred and 
forty female attendants who were clean and fair, skilled in carrying out their duties such as 
breast-feeding, by giving sweet milk free of pungent, salty and other unpleasant tastes, 
bathing, carrying and nursing. 

The King also appointed sixty male servants to help the female attendants and further 
appormnted sixty officers who would oversee the duties of these men and women. 


Of the two hundred and forty female attendants, sixty were to breast-feed the Prince; 
another sixty were to bathe him with scented water and dress him; still another sixty were 
to carry him, supporting and clasping with their hands, or in their laps and so on for long; 
and the remaining sixty had to share the same duty by taking over the Prince In turn. Thus 
the nursing work was distributed among two hundred and forty female attendants. With the 
sixty male servants and sixty officers, there were altogether three hundred and sixty 
persons responsible for looking after the little prince. 


All this 1s given In accordance with the Sutta Mahävagga and Its Commentary, 
where menfion 1s defimely made of appointment of attendants by King Bandhuma 
for his son Prince Vipassi (the Bodhisatta). On this basis, the appointment by King 
Suddhodana has been described. 


In the Swezon Kyawhtin. (Question No.33 of Volume ]), this is asked in verse 
form by Shin Nandadhaja, the celebrated Samanera of Kyeegan villase. The answer 
gIiven by Kyeethai Layhtat Sayadaw 1s: “There are 60 Myanmar hours in one day 
and one night; since four nurses had to take charge 1n turn every one hour, multiply 
60 by 4, and the result 1s 240.” 

If we take the reckoning made in the Swezon Kyawhtin; “four nurses had to take charge 
1n turn every one hour” 1n the sense that one was to feed, and another one was to bathe and 
dress, still another one to tend to him, supporting and clasping with her hands or in her lap, 
and the last one to carry on the same task after taking over the Prince 1n turn, then 1t 1s 
quife in consonance with what 1s contained in the exposition of the Mahapadana Sutta of 
the aforesaid Sutta Mahavagsa Commentary. 


The Selection of Attendants as described in The Temiya Jataka 


In the expositlon of the Temiya Jataka, Jataka Commentary, the detailed description of 
how the King of Kasi chose attendanfs for his son Temiya (the Bodhisatta) 1s recorded as 
follows: 
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() A tall woman was not appointed nurse because the childs neck 1s apt to become 
elongated for having to suck milk while remaining close to her bosom. 


(2) A short woman was not appointed nurse because the childs neck 1s apt to become 
stunted for having to suck milk while remaining close to her bosom. 


) A thm woman was not appointed nurse because the childs limb, such as thighs, etc., 
are apt to be hurt for having to suck milk while remaining close to her bosom. 


(4) A fat woman was not appointed nurse because the child 1s apt to become crippled with 
1s thipghs, knees and legs deformed for having to suck milk while remaining close fo 
her bosom. 


@) A long-breasted woman was not appointed nurse because the childs nose 1s apt fo 
become snub as 1t might be pressed by her long breasts as he sucks milk while 
remaining close to her bosom. 


(6) A woman with too dark a complexion was not appointed nurse because her miÌk 1s 
very cold and not suitable for the child in the long run. 


(7) A woman with too white a complexion was not appointed nurse because her miÌk 1s 
very warm and not suitable for the child in the long run. 


(8) A woman suffering from cough was not appointed nurse because her mIÏÌk 1s very sour 
and not suitable for the child. 


(9) A woman suffering from phthisis was not appointed nurse because her miÏk 1s pungent 
and bitter and not suitable for the child. 


Thus such women were not appointed attendants; only those free from the above defects 
were appoinfed, so says the above mentioned Commentary. 


Relying on the statement of the Commentary, Manli Sayadaw describes the same 
selection of attendants in verse form (v.498) in hls MahãsuftakharT Magha Deva Linkã Thịt. 
(The author then quotes the whole verse 1n toto, but we have skIipped 1t over.) 


Mahãpajapati GotamI brought up The Prince 


Though attendants were selected and appointed for Prince Siddhattha In the said manner, 
1t was his aunt (or step mother) Mahapajapati Gotamïi who more often than not breasf-fed 
him. To explain: After the demise of Mahamayä Devi, King Suddhodãna raised the Prince's 
aunt to the status of Chief Queen. Two or three days after the birth of the Prince by Queen 
Maya, his aunt Mahãapajapati Gotam1I bore Prince Nanda. When Queen Mayã passed away 
on the seventh day after the Prince”s birth, Mahapajapati GotamI enfrusted her own son 
Prince Nanda (who was only three or four days old) to nurses, and she herself breast-fed 
Prince Siddhattha and looked after him. It was in the lap of his aunt (and step mother) that 
Prince Siddhattha stayed most of the time. (From the exposition of the Dakkhinavibhanga 
Sutta in the Ủparipannasa Commentary.) 


In this way, Prince Siddhattha, the Bodhisatta, grew up blissfully in a gradual manner 
undđer the care and treatment of hosts of attendants and in great pomp and splendour. 
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Chapter 2 
THE PERFORMANCE OF THE PLOUGHING CEREMONY 


King Suddhodana saluting The Bodhisatta for The Second Time 


he day arrived for King Suddhodãna to perform the ploughing ceremony which was an 

annual seasonal festival. On that day, the whole royal city of Kapilavatthu was 
decorated like the abode of devas. All the people of the city including workers dressed in 
their best attires, having perfumed and adorned themselves with flowers, assembled 1n the 
palace square. In the fields where the ploughing ceremony was to be held, one thousand 
ploughs were kept In readiness, eight hundred of them were meant for the King and his 
ministers. Seven hundred and ninety-nine ploughs to be manned by the ministers were 
decorated with silver ornamenfs and equipped with ploughshares together with yokes, oxen 
and driving rods The plough to be ridden and driven by the King was fully ornamented 
with red gold. 


When King Suddhodana left the royal city with a great retinue of minisfers, COUTfIers, 
bodyguards and other followers, he brought his son, the Bodhisatta, to the ceremonmial sites 
and kept him under the delightfully cool shade of a big rose-apple (Syzgium Jambos) tree 
1n full foliage. The ground underneath the tree was well-carpeted with the best velvet cloth, 
on which the royal child was placed. And above him was fixed a crimson red velvet canopy 
embroidered with gold and silver stars. The whole place was screened off with heavy 
curfains, and guards were posted for security. The King then dressed himself in the regal 
accoutrement, which was customartly put on for the ploughing ceremony. Accompanied by 
ministers and courtiers, he proceeded to the auspicious field where the ploughing ceremony 
would be held. 


Ớn arrival at the auspicious field, King Suddhodana mounted the golden plough which 
was specially prepared for him. The seven hundred and ninety-nine courtiers taking part in 
the ceremony also rode and drove their respective silver ploughs. The remaining tfwo 
hundred ploughs were handled by two hundred royal farm workers who proceeded to 
plough the field thoroughly, going back and forth many times across the field. King 
Suddhodana ploughed the field only once to bring auspicious blessing to the ceremony by 
driving across the field from one side to the other. The ceremony was magnificently 
performed 


The nursing atfendants and security guards, who were assigned to look after the Prince, 
left ther posts and went out of the royal enclosure, saying, “Lefs us watch the grand 
spectacle of our lord performing the ploughing ceremony.” 


The Prince's Attainment of The First Anapana Jhãna 


In the meanwhile, the Prince, on looking around and seeing no one, quickly rose and sat 
cross-legsed quietly and calmly. He then practised ãnãpãna meditation, concentrating on 
the inhaling and exhaling breath, and thereby atfained the first rữavacara jhãna. (In this 
matter, 1t should be understood that the Bodhisatta achieved the first rữavacara jhãna 
within a short time as a result of the habitual practlce of ãnãpãna meditation throughout 
many eXIsfences of successIVe aeons.) 


The attendants, who left their charge, loitered around the food stalls enJoying themselves 
for quite a while. All the trees, with the exception of the rose-apple under which the 
Bodhisatta was siftIing, cast theIr shade 1n a natural mamner, 1n line with the movement of 
the sun. When past noon, the shades of the trees fell on the east. However, the shade of the 
rose-apple tree, under which the Prince was resting, did not move with the sun, even after 
noon-time, strangely remaining 1n a round shape as before. 


The nursing attendants, eventually remembering: “Oh, the son of our lord has been left 
behind alone”, hurried back and on gettng inside, after parting the curtains of the 
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enclosure, saw with their own eyes and to their amazemert the Prince sifting cross-legged 
1n the place of glory; and saw also the miracle (pa/ihãriya) of the shade of the rose-apple 
tree remaining fixed in the same position and in the same round shape. They went speedily 
to the King and reported: “Your MaJesty, your royal son 1s sifting quietly and calmly In a 
cerfain strange posture. And though the shadow of other trees moved with the changing 
posilon of the sun, the shade of the rose-apple tree, under which the prince reposed, 
remained unchanged even after noon-time, retaining 1s circular shape.” 


King Suddhodãana quietly went and observed. Ôn seeing with his own eyes the †wo 
strange miracles, he uttered: “O Noble Son, this 1s the second time that I, your father, salute 
you,” and made obeisance to his son lovingly and adorinply. 


Visukamma Deva created An Auspicious Royal Lake for The Prince 


In this manner, when the Prince reached the age of seven, having grown up happily 
amidst the luxury like that of devas, King Suddhodana one day asked his ministers: “O 
men, what kind of sport pleases the children of tender age?” When the ministers Informed 
him: “Your MaJesty, young children like to play 1n the water,” King Suddhodãna sent for 
artisans and ordered them to select a suitable site to dig a magnificent royal take. 


Thereupon, Sakka, the deva king, becoming aware through reflection that steps were 
underway to select a lake-site, thought to himself: “It 1s not proper at all for the Bodhisatta 
to use a lake built by human beings; only the lake created by devas will be appropriate for 
him.” He summoned Visukamma Deva and assigned him the task of digging a lake, sayIng: 
“Go now, to the human abode, O deva, and create a suifable lake for the Bodhisatfa to play 
about.” To the question: “What kind of lake would you like me to create?” Sakka replied 
thus: “The lake that you will create should be free of mud and slime; 1s bed should be 
strewn with rubies, pearls and corals; 1t should be surrounded by walls made of seven kinds 
Of precious stones. The descending steps leading 1nto the lake should be made with planks 
of gold, silver, and rubies; the hand-rails should be of rubies and the main balusters 
supporting the rails should have therr tops encrusted with corals. Inside that celestial lake, 
for the Bodhisatta to play water-throwing, you should create a golden boat equipped with a 
silver throne, a silver boat with a golden throne, a ruby boat with a coral throne and a coral 
boat with a ruby throne. They should also be furnished with golden bowls, silver bowls, 
ruby bowls and coral bowls for water-throwing. The said lake should be beautifully 
covered and graced with five kinds of lotus.” 


Visukamma Deva, after giving assent, descended to the human abode that very night and 
created a lake, complete In all details of the Sakka's Instruction, on the site chosen by King 
Suddhodana. (Here, 1t may be quesfioned as to how the five kinds of lotus could grow and 
blossom 1n the lake which was devoid of mud. The answer 1s as follows: Visukamma Deva 
created small golden boats, silver boats, ruby boats and coral boats in such and such places 
1n the said mud-free lake and made the solemn wish: “Let these small boats be filled with 
slime and thick mud and let five kinds of lotus grow and bloom 1n these mud-filled boats.” 
Thus created and resolved by Visukamma Deva, five kinds of lotus thrived and bloomed 1n 
the royal lake.) The pollen from the lotus flowers spread over the surface of the lake 
moving with the gentle breeze and rippling waves. Flve specles of bees In five different 
colours buzzed and droned merrily as they bustled from flower to flower. In this manner, 
Visukamma Deva created the royal lake as Instructed by Sakka and returned to the celestial 
abode. 


'When the new day dawned, thousands of citIzens saw the awe-Inspiring magnificent lake, 
they exclaimed Joyously: “Surely, this lake must have been created by Sakka and devas for 
the Prince!” And so, with Joy and delipht, they went and reported the matter to King 
Suddhodana. King Suddhodana, accompanied by a vast refinue, went to see the lakes. When 
he saw the magnificence and splendour of the lake, he exclaimed with delight: “This lake 
verily 1s the creation of divine beings because of the power and glory of my son!” 


Thereafter, the Prince went to play 1n the water of the lake which was a requisife 
for celestial pleasures. (These are the words quoted from the exposition of the 
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Sukhumala Sutta, Devaduta Vagga, Tikanipata, Aiguttara Commenfary, Volume 
I.) 


The Construction of Three Palaces for The Prince 


The Bodhisatta, Prince Siddhattha, grew up in great comfort and luxury, enJoying such 
delights as playing 1n the water of the celestial lakes covered and graced with five kinds of 
lotus as said above, wearing very soft and smooth garments which were newly made and 
produced in Kasi counfry, being at all times gIven cover and protecfion against heat, cold, 
dust, mist and snow, with white umbrellas of devas and humans. 


When he had grown to the age of sixteen years, King Suddhodana thought: “lí is time to 
build mansions for my son,” and he had the most celebrated and skilled architects, 
carpenfers, masons, sculptors and painters summoned to the palace for discussion. He then 
gave orders for the consfruction of three palaces named Ramma Golden palace, Suramma 
palace, and Subha Golden palace which were specially designed to suit the weather 
conditions of the three seasons, after making necessary preliminary preparations such as 
ground breaking at the chosen site and at the time Indicated as propitlous by the sfars. 


These three palaces were of equal length, breadth and height. They differed only In the 
number of tlers In the spIres. 


(These three palaces are not described In detail in the Commentaries on the Buddhavarnsa 
and Jataka. They are described at length in the expositions of the Sukhumala Sutta of the 
above Añguttara Commentary, in the exposiflon of the Magandiya Sutta of the Majjhima 
Pannasa Commentary and that of the Agarikasampatti chapter ¡in the Jinalañkara Sub- 
Commenftary. What 1s presented here 1s the combined account of the expositions 1n these 
VaTIOUS f©eXfS.) 


() Ramma palace was bullt for residence during winter, 
(1) Suramma palace was bullt for residence during summer, and 
(mm) Subha palace was bullt for residence during the rainy season. 


() Ramma (Winter) Palace 


The Ramma Palace had nine tiered-spire. The sfructure and room formaflons were 
designed to keep the floors somewhat low so as fo retain warmth. And meticulous care was 
taken, in the arrangement of lion-propped windows and venfilators, to prevent elements of 
cold from outside, such as snow, mist, and breeze, from entering 1nside. Painters also drew 
pictures of blazing fires and flames on the walls, central planks, roofs, etc, of the said 
palatial mansion to dispel coldness on seeing them. Festoons of perfumes, flowers and 
pearls were hung dangling here and there at appropriate places. The ceilings were canopied 
with fabrics of pure wool and silk which were very soft and smooth and warmth-gIving 
and which were adorned with sfars of gold, silver and rubies giving out bright and flaming 
colours. Besides, there were woollen partitions and gauze curtains adorned with velvet and 
woollen shawls which were very soft and smooth to the touch. Velvet garments and 
woollen apparel approprlate for the cold season were also kept in readiness for wear. In the 
Winfer season, nourishing seasonal food, such as hot, spicy delicacies, were well prepared 
1n readiness. To keep the room warm, windows were kept open 1n the day and closed at 
nipht. 


() Suramma (Summer) Palace 


There were five tlers in the spire of the Palace named Suramma. The sfructure and room 
formations were so designed as to provide ventilation; the tlers were built high, windows 
and shutters kept spaclous and wide, and to procure as much breeze and coolness as 
required from outside, the main doors and windows were kept not ftoo secure; some doors 
had perforations and others had nettings (made of rron, gold, silver). The walls, central 
pOSfS, rOOfs, etc., were đdecorated with paintings of blue, red and white lotus fo give 
soothing Impressions to the observers. Newly made po(s filled with water to the brim were 
1nsfalled near the windows and placed therein were aquatic flowering plants such as blue, 
red, white lotus, and lotus with a hundred petals. Mechanical devices, such as fountains and 
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showers, were Installed to cool and freshen appropriate places simulating the rainy season 
when greenness pervaded the scenery. Inside the mansion, flower pots and barrels filled 
with scented mud and slime were placed at suitable corners and In them were planted five 
variefles of lotus. The ceilings were canopied with pure cotton fabric, which were soft and 
smooth and capable of generating a cooling effect. Besides, there were golden partifions 
and soft, thin curtains which were beautifully and marvellously decorated. Floor carpets of 
very white cloth, which were capable making the atmosphere cool. Sets of very thin white 
garments suitable for summer wear were also kept ready to wear. Cold and savoury food, 
having the quality of coolness (s7fa-virira), were also well prepared. 


Ơn the roof of the Suramma palace were hung a network of small tinkling golden bells 
producing sounds which were sweet, soft and pleasant and excelling the sounds of the five 
kinds of celestial music. Ceilings made of fine gold sheets with very tiny holes were fixed 
unđer the roofing. When the water from the four ponds (to be described later) on the four 
sides of the mansion was pumped up by mechanical devices on to the ceilings 1t fell on the 
ceilings and trickled down through the tiny holes like rain drops as 1Ÿ 1t were raining. 


Above the ceilings of golden sheets were spread out dried sheets of buffalo hide; then 
pebbles were lifted aloft by machines to the rooftop and from there released to fall on the 
sretched buffalo hides. The sound produced by these falling pebbles resembled the 
rumbling of thundđer during the rainy season. 


One hundred and eight huge pots made of gold and silver were filled with perfumed 
wafer and placed around the royal bed which was In an enclosure of embroidered netting 
with blue lotus designs. To have the effect of cool and pleasant atmosphere, blue, red and 
white lotus were planted in large bronze barrels filled to the brim with scented mud and 
placed everywhere. The lotus bloomed when touched by the rays of the sun. All specles of 
honey bees came Inside the mansion and hovered around these lotus flowers sucking their 
sweet nectar. Thus, Suramma Palace, the summer resort of the Prince, was always pervaded 
with sweet fragrance of the flowers. The main door and the windows of that summer 
residence were kept closed by day and open by night (to have the cool wind element). 


'When the Prince took up his residence 1n this palace, and when 1t was time for playing In 
the water, pebbles were thrown on to the sheets of buffalo hides, as has been mentioned 
above, fo produce roaring sounds similar to that of thunder; water pumped up to the 
ceilings trickled down in drops through the fine holes therein as 1f it were raining. At that 
time, the Prince, wearing blue garment and robe and adorning himself in blue, revelled In 
wafer, enJoying 1s coolness for the day in the company of forty-thousand attendants and 
followers who were also dressed and adorned in blue with their bodies perfumed. 


Ơn the four sides of Suramma (Summer) Palace were four ponds in which the water was 
emerald green, cool and clean and covered all over with five kinds of lotus. Aquatic birds, 
such as swans, ducks, herons, etc., of varilous hues, rIsing from the ponds on the east, flew 
across the palace making melodious sounds continuously, and went down and gambolled in 
the pond on the west. In this manner, these water birds from the west pond flew to the east, 
those from the north lake to the south and those from the south pond to the north and so on 
The summer palace, even during the sumnmer months, was pleasant as 1n the rainy season. 


(1i) Subha (Rainy Season) Palace 


There were seven tiers In the spire of the palace named Subha. The structure and room 
formations were so designed as to be of medium size, neither too low nor too hích and 
neither too wide nor foo narrow 1n orđer to generate both heat and cold. The main door and 
windows were designed to suit both the cold and hot seasons, some fitted with closely kmit 
planks and some with holes and wire meshes. There were paintings of blazing fires and 
flames and also pictures of lakes and ponds. Garments, robes and carpets, which would suit 
both the cold and heat, forming an assortment of apparels used in the two previously 
mentioned palaces, were kept ready to be used. Some of the doors and windows were open 
by day and closed by night; and others were kept closed by day and open by night. (The 
beauty and perfection of this palatial mansion for the rainy season was I1denfical with that 
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of the summer and winter residences.) 
THE ARCHERY DISPLAY 
The Prince displayed His Archery Skill 


After King Suddhodana, the royal father, had the three palatial mansions consfructed for 
his son in such grandeur and magnificence which no succession of kings had ever enJoyed 
before, he thought to himself: “My son has reached the age of sixteen. After crowning him 
kíng with the white umbrella raised, I shall watch him enjoying the luxury and glory of 
kingship.” He then ordered messages to be sent to his eiphty thousand Sakyan relatives 
thus: “Dear Sakyan princes, my son has come of age and 1s sixteen years old now. I will 
crown him king. All Sakyan princes should bring their daughters, who have come of age, fo 
my palace. ” 


When the Sakyan princes received the royal message from King Suddhodãna, they 
refused to comply with his request, replying In derogatory terms: “Prince Siddhattha lacks 
education, although possessing a pleasant personal appearance. Not having acquired any 
skill of a livelihood, he will not be able to discharge his obligation to support a family. So 
we cannot accede to the demands of King Suddhodaãna and give our daughters.” 


(These words are as given in the Commentarles on the Buddhavarnsa, the 
Aniguttara and also im the Jinalaikara Sub-Commentary. However, in the 
Introduction to the Jataka Commentary, in the section on the Buddhavarnsa, If 1s 
mentioned that Sakyan royal relatives made the derogatory remarks about Prince 
Siddhattha at one of their assemblies only, when the Bodhisatta, Prince Siddhattha, 
had already been living in luxury in the three palatial mansions amidst forty 
thousand attendants headed by his Chief Queen Yasodhara Devi.) 


Ơn receiving the replies from the Sakyan princes, the fathers of the princesses, King 
Suddhodana wernt to the Prince and related the matter. The Prince asked: “My dear father, I 
do not have to learn anything. What skill do you want me to display?” King Suddhodãna 
replied: “Dear son, you should demonstrate to the royal relatives the art of archery with a 
bow which requires one thousand units of weight (?z/2) to draw.” Prince Siddhattha then 
said: “In that case, royal father, have 1t proclaimed by the beat of drums im the royal c1ty 
that on the seventh day from today, there will be a display of archery by me.” King 
Suddhodaãna accordingly had 1t proclaimed widely all over the kingdom of Kapilavatthu by 
the beat of drums. 


(With regard to the PalI term “sưhassafhamadhanmu”, the Samantacakkhu DIpanI, 
Vol. I, says that It can also mean “a bow which requires one thousand men to 
draw” ín accordance with the expositions of the Tika-nipata of the Aäguttara 
Commentary and 1ts Sub-Commenftary and the Commentary on the Buddhavarhsa). 
li adds: “If, however, the Pali word 1s taken to refer to the force or weight, 1t 
should be translated “a bow which requires a force equal to one thousand unts of 
welight (24/2) to draw.” ” 


(The author continues to discuss the units of weight, øzia, differently stated In 
Commenftaries and Sub-commentfaries and In the CandakinnarT Pyo and Míaghadeva 
Linkã, which are famous works in Myanman literature. We have left them out from 
our franslation.) 


After the proclamation had been made by means of beating the drum, arrangements were 
made to prepare a site for the Princes demonstration of archery skills and to consfruct a 
decorated viewing panel for the mimsters, palace ladies, retinue, service personnel, 
soldiers, and distinguished royal relatives. On the seventh day, when all the arrangemenfs 
were completed, the King with his mimsters, milifary commanders and guests were all 
seated In their respective places. The Prince, after taking his seat on the gem-studded 
throne 1n the centre of the open ground, took hold of the big bow handed to him by the 
royal aftendanfs. (The bow required one thousand men to draw; or the bow required one 
thousand unifs or two thousand unmits of weight, paia, to draw.) 


Sifting cross-legged on the throne, the Prince held the bow 1n his left hand, twisted the 
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bow string round one big toe with which 1t was pulled to make 1( taut, then he struck the 
bow string with his right hand to adJust 1t. The vibrating sound emitted from the string was 
so loud that 1t echoed throughout the city of Kapilavatthu which appeared as 1 it was on 
the verge of flying up Into the sky. 


Thereupon, some people asked: “What 1s that sound?”; and some people replied: ““This 1s 
the roaring sound of thunder.” Others, however, said: “Oh, you do not know, this 1s not the 
sound of thundđer. lí 1s the sound produced when the Sakyan Prince Siddhattha, so graceful 
1n form and resplendent in complexion, drew the bow which requires one thousand men (or 
two thousand units of weight, 7/4s) to stretch, and struck the bow string.” 


AlI the eighty thousand Sakyan princes and royal relatives wIfnessing the specfacular 
display by the Prince of striking and adjusting the bow strings were exceedingly delighted. 


The Demonstration of Twelve Minor Types of Archery 


The Prince sent for the most famous master archers of Kapilavatthu by the name of 
Akkhanavedhi, Valavedhi, Saravedhi, and Saddavedhi and assembled them In the palace 
ground. As for himself (much like In a previous existence, when the Bodhisatta was born as 
young Jotipala, as mentioned in the Sarabhanga Jataka of the Cattalisa Nipata), he stood In 
the midst of the four kinds of audience with a majestic bearing like a serpent prince 
emerging from the earth or Sakka, the King of Devas, at a military parade. He was clad in 
martial aftire studded with rubies, wearing on his head a diadem adorned with nine kinds of 
multi-faceted precious gems and girdled around his walst was a sash massively finished 
with seven kinds of gems. He was holding a crescent-shaped bow, made of an animal horn, 
with coral-coloured strings and slung over his shoulder was a quiver of emerald colour. 


The four aforesaid master archers were made to take up their positions at the four 
corners, as those of a recfangular tank, with their personal attendants carrying a supply of 
thirty thousand arrows each. He himself, however, held an arrow with a v47 điamond tip 
and called upon the four master archers to shoot at him simultaneously. 


(I) The master archers pleaded: “Son of our Lord, we are the most accomplished 
archers who can shoot and hit the target many times 1n a flash of lightnng 
(akkhanavedhi); who can split into two halves a target as small as the tail halr or 
feather of an animal as 1Ÿ it were a target such as a brinjal (valavedJi); who can 
shoot an arrow to hit another arrow which was shot ahead of 1t (saraveđ”¡); and who 
can shoot to hit the target without seeing with the eyes but by listening to the sound 
(saddavedhi). Your Highness is young and tender In age; we cannot have the heart 
to shoot at you.” 


Replying: “Fear not! If you can shoot to hit, keep on shooting me,” he stood erect, 
fearless like a golden lion in the centre of the open court. Thereupon, the masfer 
archers started shooting simultaneously thousands of arrows in a flash of lightnng 
wifh all their might. The Prince stopped all the incoming arrows, repulsing them by 
strikinng them only with a single arrow tipped with a va/zrz diamond and 
manipulating them not to fall im disarray but making the arrow heads, tails, leaves 
and stems group together 1n a regular pattern to form a large chamber of arrows 
(saragabbha). In this manner, the four master archers had exhausted the thirty 
thousand arrows allotted to each of them. When the Prince knew full well that all 
the arrows had been used up, he jumped out of the chamber of arrows without 
disturbing 1t. 
At this demonstratlon of archery skill of stopping and warding off the incoming 
arrows (sarapafibahana), the spectators consising of princes and princelings, 
brahmins and rich people, etc., who filled the whole of the surrounding expanse, 
made JjJoyous exclamations of praise and wonder, by the beating of breasts; and theIr 
tumultuous applause reverberated 1n the sky almost causing the earth to tremble. 
(This 1s in fact the kind of archery skIll whereby all the incoming arrows 
from the enemies are stopped and struck down by one defending arrow, 
sarapafibahana.) 
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Thereupon, King Suddhodaãna asked his son: “Dear son, what do you call the archery 
skill that you have Just demonstrated?” “Respected father, what I have demonstrated 
1s the art of defending the incoming arrows of the enemy with one's own arrow, 
sarapafibahana.” King Suddhodana asked again: “Dear son, 1s there anyone other 
than you who had mastered this skill?” In reply, the Prince said: “Respected father, 
there Is no one who has skill in this art in the whole Jambudipa Island besides 
myself.” King Suddhodana then said: “Dear son, proceed to demonstrate to us other 
kíimds of archery skill.” Thereupon the Prince said: “hese four master archers 
standing at the four corners were unable to shoot and hit my single self. Now T shall 
shoot with a single arrow and hit all the four master archers.” Hearing these words 
of the Prince, the four master archers could not control themselves, shuddering with 
great fripht. 


Then the Prince had four banana plants to be planted In the four corners where the 
four master archers were previously posifloned; tying a piece of red silk thread to 
the tail of the arrow tipped with a va/irã diamond, he aimed at one banana trunk and 
released the arrow. The arrow bore through the first banana trunk but without 
sfopping proceeded to the second banana trunk which 1t pierced; again continuing to 
plerce throuegh the third and the fourth banana trunks, 1t finally hit and bore agaIn 
the banana trunk he had first atimed at and came to rest 1n the hand of the Bodhisatta 
Prince. The four banana trunks each pierced through with red silk thread stood 
interconnec(ed by it. The specfators resoundingly exclaimmed and shouted in 
approbation. 
King Suddhodana again asked his son: “Dear son, what 1s the name of the archery 
skill that you have just demonstrated?” “Respected father, what I have Just 
demonstrated 1s the archery skill of hitting all the Iintended targets 1n the form of a 
circle with a single arrow which returns (to the archers hand). It is named 
cakkavedhi.” 

(This 1s in fact the kíind of archery skill whereby a single arrow bores 

throueh all intended targets in a circular position and return to the hand of 

the archer, cakkavedhi.) 
Then King Suddhodana said: “Dear son, proceed with the demonstration of other 
kimmds of archery skill.” The Prince proceeded to display the following varlefles Of 
archery skill one after another: 
Saralafthi skill, shooting the arrows continuously to form a stream resembling a 
long stretched vine or creeper. 
Sarara/7u skill, shooting the arrows continuously to resemble a serles OŸ strings. 
Sarapasada sKIll, shooting the arrows Into a formation resembling a terrace. 
SarasopZna skill, shooting the arrows Into a formation resembling a stairways with 
tiered roofs. 
Saramanyapa skIll, shooting the arrows Into a formation resembling a pavilion. 
Sarapakãra skill, shooting the arrows Into a formation resembling a circular walling. 


Sarapokkharar skill, shooting the arrows Into a formation resembling a rectangular 
lake. 


(10) Sarapaduma skIll, shooting the arrows In successive flers Inít0 a formation 


resembling a multi-petal Paduma lotus flower. 


(11) Saravedhi skill, shooting the arrows in such a way that the preceding arrow 1s hit by 


the succeeding one. 


(12) Saravassa skill, shooting the arrows fo cause a shower oŸ arrows resembling the 


falling of rain. 


These are the twelve minor skIlls in the art of archery. 
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The Demonstration of Four Major Archery Skills 


In addition, Prince Siddhattha demonstrated the following four major archery skills to his 
royal father, King Suddhodana, and the assembled royal guesfs: 


(1) The major skill of akkhøanavedhi, shooting volleys of arrows Instantaneously In a 
flash of lightming at a target without any mIss. 


(2) The maJor skill of vafavedhï, shooting, to split into two halves, a tiny target such as a 
feather as 1 it were a brinjal. 


(3) The major skill of saravedhi, shooting to hít every preceding arrow by the 
subsequenf arrows. 


(4) The major skill of sœđđavedhi, shooting to hit a target not by sight but by listening to 
the sound. 


Demonsfration of Archery Skill in piercing through Seven Kinds of Massive Bodies 


Besides, the Prince also demonsftrated to the assemblage of people, presided over by King 
Suddhodana, the skill of shooting to plerce through seven kinds of massive bodles (saí/a 
mahãkãyapadälana). 

The seven kinds of massive bodies are enumerated as follows: (l) camna-kãya, a great 
mass of hide; (2) đãruaya, a great mass of wood; (3) loha-kaya, a great mass of bronze; (4) 
ayo-kãya, a great mass of Iron; (5) valika-kãya, a great mass of sand; (6) đaka-kãya, a 
great mass of water; (7) phalaka-kãya, a great mass of planks. 

Of the seven kinds of massive bodies: (I1) Other archers, at ther best, could shoot 
through only one sheet of buffalo hide. But the Prince demonstrated by shooting through 
the mass of one hundred sheets of buffalo hide. 


(2-7) Whereas other archers could shoot to penetrate through one plank of Uđumbara 
(Ficus Glomerata) of the thickness of eight finger-breadth, or one plank of Panasa 
(Pentaptera Tomenfosa) of thickness of four finger-breadth, the Prince could shoot to 
plerce through one hundred such planks. Similarly, whereas other archers could shoot to 
plerce through only one copper sheet of two finger-breadth thickness or an iron sheet of 
one finger-breadth thickness, the Prince could shoot to penetrate many layers of such 
copper and iron sheets. Although other archers could shoot an arrow from the front 
throuegh a cart loaded with sand or planks or hay to let 1t come out from the rear, or from 
1S rear tO let 1t come out from the front, the Prince could shoot to penetrate through many 
such carts either from the front or from the back. Whereas other archers could shoot to 
cover a distance of Just four sœbhas' in water and just eight sabhas on land, the Prince 
demonsfrated shooting could cover many sa5has (or even yøjanas, 1ƒ desired, In water or 
on land). (Reproduced from the Asadisa Jataka of the Dukanipäta). 


(This, in fact, 1s the demonsfration of archery skIll of shooting through seven 
kinds of massive bodIles, Sa#a Mahakãyapadalana.) 


The Marvellous Archery Skill of The Bodhisatta as Prince Asadisa 


The Prince, a Bodhisatta, demonsftrated his skill In archery not only 1m his last human 
existence as Prince Siddhattha, but also while he was still in the early stages of Pãramï- 
fulfilment, in his existence as Prince Asadisa. Here follows a brief account of this episode: 


While stil fulfilling the Perfections, he was born In one of the existences as Prince 
Asadisa, the eldest son of King Brahmadatta of the City of Varanasi. When he attained the 
age Of sixteen, he proceeded to the Ủniversity town of Takkasila where under the world- 
famous teacher, Disapamokkha, he learned the three Vedas together with the eighteen 
branches of learning to the highest stage of perfection. In particular, he had mastered, 
without any equals, the archery skills. When he returned to Varanasï after completion of 
his study, he refused the kingship offered to him as the elder son, in accordance with the 


1. sabha: a measure of length=140 cubits. 


THE GREAT CHRONICLE OF BUDDHAS 


dying wishes of his father, King Brahmadatta. The ministers then elected his younger 
brother, Prince Brahmadatta, to be king. The elder Prince Asadisa continued to live the 
princely life in a peaceful mamner. But the sycophants and opportune seekers serving the 
King, in order to sow the seeds of discord, maligned Prince Asadisa, saying to the King: 
“Prince Asadisa 1s planning to se1ze your throne.” Believing these slanderous words, the 
King ordered the arrest of his elder brother, Prince Asadisa. 


On being informed of the said matter by a well-wishing palace attendant, Prince Asadisa 
felt deeply hurt and left the kingdom of VaräanasT for another country. From there, he had 
words sent to the King that a master archer had arrived at the palace gate, seeking 
permission to be in the King's service. Summoning the master archer to his presence, the 
King questioned him as to the remuneration he sought for his services. Agreeing to be 
employed on a salary of one hundred thousand pieces of silver per annum, Prince Asadisa 
remained henceforth In the service of the King as an archer. The Iincumbent archers were 
Jealous of the newcomer being thus paid a salary of one thousand a year, and spoke 1n 
disparagement of him. 


One day, while in the royal garden near the auspicious stone slab, the King saw a bunch 
of mangoes high up on the top of a big mango tree. Considering: “Ït 1s Impossible to climb 
up and pluck the mango bunch,” the King summoned the old archers and asked them: “Can 
you shoot down that bunch of mangoes with an arrow?” They submifted unanimously: 
“Your MaJesty, there 1s no trouble for us to shoot 1t down; but Your MaJesty has seen our 
performance many a time. Let the new archer, who 1s earning much more than us, bring 1f 
down.” 


The King then sent for Prince Asadisa, and asked him: “My son, can you shoot down that 
bunch of mango with an arrow?” The Prince replied: “Your Majesty, If I have the 
permission to use the place where you are reclining, the Job can be done.” (He made this 
request as the sfalk of the mango bunch was directly above the place where the King had 
been reclining.) The King moved out from his reclining position and permitted the Prince 
to shoot from there. 


Unlike other archers, Prince Asadisa dịd not go about carrying his bow mm his hand 
Ostenfatiously. He moved about with his bow folded and wrapped up In cloth. He had an 
enclosure formed of screens and curtains. Then entering the enclosure to take off the white 
outer garment, he changed Imío red attire. He also then girded up his loins and had a red 
sash wrapped tightly round his chest. After which, he took out the sword from i1nside the 
bag and hung 1t on the left shoulder. He then put on a cloak of the colour of gold and with 
the quiver slung on the back, held the large bow made of a ram's horn, each sector of 
which was fastened properly at the Joints and set the bow strings of coral red colour. And, 
with a frontlet of precious gems adorning his head, and rotating the sharp arrow with his 
finger nails, he parted the curtain and came out like a Naga youth emerging from the earth. 
Then going sfraight to the place for shooting, he asked the King: “Your Majesty, shall I 
shoot down the bunch of mangoes with the ascending arrow or with a descending one?” 
The King replied: “My son, I had seen many archers bring down (fruit) with the ascending 
arrow, but I have not seen archers shoot them down with the descending one. Ï want you to 
shoot and cut the stem with the descending arrow.” The Prince replied: “Your Majesty, this 
first arrow I am shooting will go up as far as Catumaharajika abode of devas, I beseech 
you fo be patlent and walt for the arrow's descent from the said deva abode.” “So be 1t,” 
said the King. 


He further explained thus: “Your MaJesty, this first arrow I am shooting, on 1fs way up 
will cleave half the stalk of the mango bunch and when 1t descends from the sky, 1t will cut 
the remaining half precisely without missing 1t, even by a hairs breadth, and bring down 
the bunch. Behold now, Your Majesty.” Uttering these bold words, the Prince shot the 
arrow which went skywards at an accelerating speed. 


The said arrow went up after cleaving half the mango sfalk (as the Prince had said). The 
Prince, Judging “the arrow may have reached the Cãtumaharajika Deva abode by now,” 
shot a second arrow with greater force and speed than the first one. The second arrow went 
up and struck the tail-feather of the first arrow to make 1t turned and fall downwards; and 
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1fself went up and up till it reached the Tavatimnsa abode of devas where 1t was caught by 
the Tavatirnsa devas. 


The sound, produced by the descending arrow cutfting through song winds 1m the 
atmosphere, roared loudly like that of thunđer as 1f to make the earth tremble. When people 
asked: “What is that sound?” the Prince replied: “lt 1s the sound of the first arrow 
descending.” He calmed the fears of the people who were feeling anxious lest the arrow 
might fall on them, saying: “Do not be afraid; the arrow will not be allowed to fall on the 
ground, I will catch it without causing harm to anyone.” 


The said arrow, on coming down, cut the remaining half of the stalk of the mango bunch 
without veering even a halrs breadth from 1t, im the full view of the spectators, and fell 
downwards carrying the bunch of mangoes with 1t. Prince Asadisa clutched In midalr the 
falling arrow with one hand and the mango bunch with the other, not allowing them to fall 
to the ground. 


The King and thousands of spectators marvelled at the astonishing and magnificent 
display and exclaimed: “We had never before witnessed such a wonderful demonstratfion.” 
They applauded and praised the Prince by clapping their arms with open hands, snapping 
theIr fingers and throwing up Into the air therr turbans and headgears. The King's audience, 
being pleased and delighted, lavished him with presents and rewards worth a crore of 
money. The King showered on the Prince archer much bounty and a large retinue which 
may be likened to a heavy downpour 0Ÿ rain. 


(Thịs is a đescription oƒ the wonderfHl skill in archery oƒ Prince Asadisq). 


In this manner, the Prince Siddhattha, the Bodhisatta, had demonstrated the extraordinary 
wonderful skill in archery also at the time when he was born as Prince Asadisa. In this last 
existence as Prince Siddhattha, he also demonstrated to the same assembly not only the 
aforesaid skIll in archery, namely, the twelve minor skills, the four major skills, the seven 
kímds of shooting to plerce through massive bodies, but all skills, dexterity and 
accomplishments which a prince should learn and master. Only then the doubts and 
suspIlclons of the eighty thousand royal relatives, “Does he ever have manly 
accomplishments?”” were cleared away. 


THE ACCESSION TO THE THRONE 
The Assumption of Kingship attended upon by Forty Thousand Sakyan Princesses 


In this manner, Prince Siddhattha displayed his skiHl In archery to dispel all distrust, 
disdain, slander and reproach heaped upon him by his royal relatives. His was a feat of 
skill which had no equal, 1t was so marvellous and rare to witness. Thereupon, all the royal 
relatives, being cleared of the doubts and misgivings which they had entertained earlier, 
Joyously proclaimed: “Never before In the royal annals of the Sakyan dynasty had anyone 
Wifnessed such feafs of mastery as we have wifnessed now,” and thus showering praises on 
the Prince. They were so fully delighted with such incomparable prowess and all-round 
accomplishments of the Prince, that they willingly sent him therr own royal daughters, who 
were beautifully dressed and adorned, for royal betrothal. The princesses of pure birth and 
matchless beauty sent to the royal court numbered forty thousand. 


The Beauty of Queen Yasodhara 


Among the forty thousand Sakyan princesses, the crown, the crest, and the foremost was 
Princess Yasodhara whose maiden name was Bhaddakaccana. 


Yasodhara DevIi was, as has been said above, one of the connatals of the Prince. She was 
born out of the union of the Sakyan ruler Suppabuddha, the son of the Princes grandfather, 
King Afjana of Devadaha Kingdom, and Princess Amitta, who was the younger sIster of 
King Suddhodana. The Princess earned the name of Yasodhara for being endowed with 
pristine fame and great retinue. (Yøso = great retinue and high repute; đharã = bearer. 
Hence, Princess who 1s endowed with great retinue and high repute.) 
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She was of golden colour, permanently eye-catching and beautiful, like an Image cast of 
solid gold or as If the natural flesh and body was made of gold. With her matchless, 
proportionate body, and of dazzling radiance, she was comparable in beauty and 
comportment to the victory flag-post erected 1n the scenic and delightful celestial 
Kilamandala Amusement Park of Mara King named Manobhu. Like that of the celestial 
nymph (Devacchar3), her bodily radiance could 1lluminate the whole of her private 
chamber which was otherwise shrouded In total darkness. She was also endowed with five 
feminine charms of a virtuous lady, namely, (1) the beauty of skin (chavi-kalyana); (2) the 
beauty of flesh and muscles (mausa-kalyana); (3) the beauty of veins (n0hãru-kalyãna), (4) 
the beauty of bone structure, (zƒƒhi-kalyana); or the beauty of teeth formation, (đamía- 
kalyana); (Š) the beauty of halr, (k*esa-kalyãna); or, In other words, the beauty of bones, of 
skin, of hair, of flesh and of youth. 


She also possessed pleasurable touch (sukha-samphassa) like the feel of cotton ginned a 
hundred times. She was free from six blemishes, viz., being too dark or too white; being 
too fat or too thĩn; being too short or too tall; the sweet fragrance of choice sandalwood 
emanating from her faultless graceful body always pervaded the air; her coral coloured 
mouth was always fragprant with the scent of the blue lotus. Baddakaccana, Yasodhara 
DevI, was the noble treasure of the woman' worthy to be the consort of a Universal 
Monarch ruling over the four Continenfs. 


The above description of the Princess Yasodhara gIves only a few distinguishing features 
for easy portrayal. In fact, she was unique among human beings and excelling female 
detles too. She was actually enJoyinng the meris which had accrued fimnally and 
simultaneously from all the Perfections she had fulfilled and the deeds of merit she had 
performed ¡1n the previous Iinnumerable existences. Subsequently, she became a lady of 
excellence and great worth, endowed with the most admirable peerless beauty amongst 
ladies of virtue and nobility. 


Inauguration Ceremony 


The eighty thousand royal relatives headed by King Suddhodãna, assembled at a grand 
and magnificent convention and celebrated the coronation of Prince Siddhattha, which 
1ncluded the raising of the royal white umbrella over his head, the sprinkling of cool water 
(abhiseka) and the formal ascension to the golden throne. 


From among the forty thousand princesses presented by the Sakyan relatives, ten 
thousand princesses were assipned to Yasodhara DevI to form her personal suite. The 
remaining thirty thousand princesses were assigned to be resident attendanfs 1n the three 
palaces, ten thousand in each of them. 


Prince Siddhattha, surrounded by young maidens of noble Sakyan origin, was like a 
youthful deva being attended upon by deva princesses or like Sakka, the King of Devas; 
and he was entertained with very pleasant music played by all-female troupes. He lived 
amidst great and magnificent luxury of royalty, comparable to that of a Universal Monarch. 
He took up residence 1n the three magmificent and elegant palaces of Ramma, Subha, and 
Suramma In turn, according to the three seasons, leading a life of happiness and comfort. 
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Chapter 3 
SEEING THE FOUR GREAT OMENS 


Visiting The Royal Garden 


lỀ this manner, Prince Siddhattha became the reigning King of Kapilavatthu at the age of 
sixteen. When he attained the age of twenty-nine, after having enJoyed the comfort and 
luxury of Universal Monarch, attended upon by a retinue of forty thousand princesses 
headed by the Chief Queen Yasodhara, one day, he became desirous, of visiting the Royal 
Garden. And so, he sent for the charioteer and ordered him: “Charioteer, have the chariot 
ready! I will visit the royal garden.” “Very well,” replied the charioteer and had the royal 
chariot, which was excellent and fit only for noble personages, adorned with ornaments and 
fo 1t were harnessed four thoroughbred horses which was pure white like the full moon or 
kumuda lotus flower and as fast as the wind or Garuda, King of birds. When informed by 
the charloteer that the chariot was ready, the Prince rode 1n the chariot which was øorgeous 
like a celestial mansion and headed for the royal garden 1n a grand procession. 


(1) The Omen of An Old Man 


When the Prince had travelled some distance on his way to the royal garden, the devas 
conferred: “The time for Prince Siddhattha to become a Buddha 1s drawing near. Let us 
show him omens which will cause him to renounce the world and become a recluse.” They 
asked a deva to assume the appearance of an aged man, having grey halr, no teeth, stooping 
back, and trembling with a walking stick In his hand. This omen of an old man created by 
the deva could be seen by no one but the Prince and the charloteer. 


Ơn seeing the old man, the Prince asked the charioteer: “O charioteer, the hair of that 
man 1s not like that of others; his hair 1s totally white. His body 1s also not like that of 
others: the teeth are gone; there 1s litle flesh (on his body); with a stooping back, he 1s 
trembling all over. By what name 1s he known?” The charioteer replied: “Your MaJesty, he 


„39 


1s called “an old man". 


The Prince, who had never even heard before the word “old man”, much less seeing one, 
again asked the charioteer: “O charioteer, never before have I seen any one of such nature; 
whose hair 1s white, who has no teeth, who 1s emaciated and trembling with a stooping 
back. What 1s meant by an old man?” The charioteer replied: “Your Majesty, one who 
cannot live longer 1s known as an old man (an old man 1s one who has a short time left to 
live for).” 


He then asked: “O charioteer, how 1s that? Am I also subJect to old age? Am I also one 
who cannot overcome the nature of ageing?” When the charioteer replied: “Your Majesty, 
all of us, including you as well as L, are subJect to old age; there 1s no one who can 
overcome the nature of ageing.” The Prince said: “O charioteer, 1f all human beings, each 
and every one of them, including me, cannot overcome the nature of old age, please øo no 
more to the royal garden and enjoy the pleasures therein. Turn back now, from this place 
where the old man 1s seen and drive me back to the palace.” “Very, well, Your MaJesty,” 
replied the charioteer who, Iinstead of proceeding to the royal garden, turned the charliot 
around at the very place where the old man was seen and drove back to the golden palace. 


The Prince”s Sarnvega 


lt is the nature of lions, when shot by an arrow, not to seek primarily to remove the 
arrow which 1s the effect, but to seek the hostile hunter who has shot the arrow and who 1s 
the prime cause of the flipht of the arrow. Of the two phenomena of cause and effect, 
Buddhas also do not seek to eliminate the effect, which 1s like the arrow, but they seek and 
find out through intelligence the cause, which 1s like the enemy hunter who shoots the 
arrow. Therefore, the Buddhas are like the lions. The charioteer had merely explained the 
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worldly nature of decay and old age (7arã) as far as he understood but the Prince, as 
befitting one who desires to become a Buddha, knew distinctly on reflection that birth (7ã?) 
was the prime cause of the process of ageing (7ar3). After returning to the golden palace, 
he reflected with penetrative sư vega: “Oh, birth 1s detestable indeed. To whoever birth 1s 
evident, to him ageing 1s also evident.” Having reflected thus, he became cheerless and 
morose; he remained gloomy and deJected. 


King Suddhodana increased The Strength of The Guards 


King Suddhodãna sent for the charioteer and asked him: “O charioteer, why did my son 
return in a hurry wifhout proceeding to the garden?” The charloteer replied: “Your 
Majesty, your son has seen an old man so he came back in haste.” King Suddhodana 
mused: “My son should become a ruler over this country. He must not renounce the world 
and become a recluse. The prediction of the court Brahmins that he would renounce the 
world and become a recluse must be proven wrong. O courtiers, why did you spoll my 
plans? Arrange quickly more palace affendants than before; then with more female 
aftendants and dancing girls surrounding him, my son, while enJoying the five sensual 
pleasures, will no longer think of becoming a recluse.” So saying, he ordered to Increase 
the number of guards In the surrounding places at every half yojana distance (twO gãvwfas) 
1n all the four directions. 


(When the Prince went out to the royal garden for enJoyment, he was accompanied 
by a contingent of troops half a yø/ana 1n extent; as the charlot reached a place 
where 1t forged ahead, leaving the forces behind in the procession, the great arahaf 
Brahmas of the Suddhavasa abode, by dint of supernatural power, created the form 
of an old man In front of the chariot, to be visible only to the Prince and the 
charioteer. The rzha/ Brahmas of the Suddhavasa abode, considering: “The 
Bodhisatta Prince 1s now being mired ¡in the slough of five sensual pleasures like 
the bull elephant getting swamped In a quagmire. We should let him regain the 
sense of mindfulness”, showed him the form of an old man. The other omens 
which would appear later should also be understood in the same manner. This 
account 1s from the Commentary on the Mahapadana Sutta.) 


(2) The Omen of A Sick Man 


Deceived and distracted by the five pleasures of the senses, increasingly provided and 
arranged by his father, King Suddhodãna, to deter him from renouncing the world and 
becoming a recluse, Prince Siddhattha spent his time enjoying the pleasures and luxuries of 
the palace life. His sense of religIous urgency, øgenerated by the detestation of the nature of 
birth and old age, became slightly diminished. 


'When four months had passed, after living such a life of luxury, the Prince again rode to 
the royal garden in the charlot drawn by the thoroughbred horses, as before. Ôn the way, 
the Prince saw the form of a sick man, created a second time by devas. The sick man was 
1n øgreat pain being oppressed by disease, and could sit up or le down only when helped by 
others. He was helplessly lying in bed covered with his own filth. 


Thereupon, the Prince asked the charioteer: “O charioteer, the eyes of that man are not 
like the eyes of others; they are weak and unsteady. His voice 1s also unlike that of others; 
he keeps on crying with an unbearable shrill. His body 1s also not like the bodles of others. 
lt appears much worn out and exhausted. By what name 1s he known?” The charioteer 
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replied: “Your MaJesty, he 1s known by the name of “sick man". 


The Prince, who had never before seen a sick man or even heard of the word “sick man” 
asked the charloteer again: “O charioteer, [ have never come across such a person, who sIts 
up and lies down only with the help of others, who sleeps mired In his own filth and keeps 
on shrieking unbearably. What 1s meant by “a sick man?' Explain the nature of this sick 
man to me.” The charioteer replied: “Your Majesty, a sick man 1s one who knows not 
whether he will or will not recover from the 1llness afflicting him now.” 


He then asked: “O charioteer, how 1s that? Am I also subJect to 1llness? Am T also one 
who cannot overcome the nature of ailment?” When the charioteer replied: “Your MaJesty, 
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all of us, including you as well as I, are subject to I1llness. There Is no one who can 
overcome the nature of allment.” The Prince said: “O charioteer, 1ƒ all human beings, each 
and every one of them, including me, cannot overcome the nature of ailment, please øo no 
more fo the royal garden and enjoy the pleasures therein. Turn back now, from this place 
where the sick man 1s seen and drive me back to the palace.” “Very well, Your Majesty,” 
replied the charioteer who, 1nstead of proceeding to the royal garden, turned the chariot 
around at the very place where the sick man was seen and drove 1t back to the golden 
palace. 


The Princeˆs Sarnvega 


As has been said above, although the charioteer merely explained the painful, unbearable, 
oppressive worldly nature of illness (vyãd), as far as he understood, the Prince, like the 
lion king and befitting one who desires to become a Buddha, knew distinctly on reflection 
that birth was the prime cause of illness, and of the above-mentioned old age. Back at the 
golden palace, he reflected with penetrative savega: “Oh, birth 1s detestable indeed! To 
whoever birth has become evident, to him old age 1s bound to become evident; 1lÏness 1s 
bound to become evident.” Having reflected thus, he became cheerless and morose; he 
remained gloomy and deJected. 


King Suddhodana increased The Strength of The Guards 


King Suddhodana sent for the charioteer and questioned him as before. When the 
charioteer replied: “Your Majesty, your son came back In a hurry because he has seen a 
sick man,” King Suddhodana thought to himself as before and said in the aforesaid mamner, 
and ordered further Increase of guards to be placed every three gãwías In the four 
directions. He also arranged to appoInt more palace attendanfs and dancIng g1rls. 


(3) The Omen of A Dead Man 


Deceived and distracted by the five pleasures of the senses, increasingly provided and 
arranged by his father, King Suddhodãna, to deter him from renouncing the world and 
becoming a recluse, Prince Siddhattha spent his time enJoying the pleasures and luxuries of 
the palace life, and his sense of religious urgency generated by the detesfation of the nature 
of birth, old age and illness became slightly diminished. 


When four month had passed after living such a life of luxury, the Prince again rode to 
the royal garden in the charlot drawn by the thoroughbred horses, as before. Ôn the way, 
he saw the omen creafed and shown by the devas for the third time, namely, a crowd of 
people and a stretcher (bier) decorated with multi-coloured cloth. Thereupon, he asked the 
charioteer: “Charioteer, why are all these people gathering around? Why are they preparing 
a stretcher decorated with multi-coloured cloth?” The Charioteer replied: “Your MaJesty, 
the people are gathering around and preparing the stretcher because someone has đied.” 


(He had never seen a bier before; he had seen only a stretcher. He asked, therefore: 
“Why are all these people gathering around and preparing a stretcher?”) 


The Prince, who had never seen a dead person before or even heard of “the dead”, 
commanded the charioteer: “O charioteer, 1f they are assembled and engaged in making a 
stretcher, drive me to where the dead man lies.” The charioteer said: “Very well, Your 
Majesty”, and drove the chariot to where the dead man was lying. When the Prince saw the 
dead man, he asked: “O charioteer, of what nature 1s this dead man?” The charloteer 
replied: “Your MaJesty, when a man dies, his relative will never see him again nor wIll he 
see his relatives any longer.” 


Thereupon, the Prince asked further: “O charioteer, how 1s thai? Am I also subJect to 
death like that man? Am I also one who cannot overcome the nature of death? WIll my 
father, mother and relatives not see me again one day? WIII I also not see them again one 
day?” The charloteer replied: “Your MaJesty, all of us, including you as well as I, are 
subJect to death. There 1s no one who can overcome death. lí 1s certain that one day your 
royal father, mother and relatives will not see you anymore and 1t is equally certain that 
one day you will no longer see them.” 
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(The royal mother in this context refers to MahapaJapati Gotami, the aunt and step- 
mother.) 


Thereupon, the Prince said: “O charloteer, 1f all human beings, each and every one of 
them, including me, cannot overcome the nature of dying, please go no more fo the royal 
garden and enjoy the pleasures therein. Turn back now, from this place where the dead 
man 1s seen and drive me back to the royal palace.” “Very well, Your Majesty,” replied the 
charioteer who, Iinstead of proceeding to the royal garden, turned the chariot around at the 
very place where the dead man was seen and drove 1t back to the golden palace. 


The Prince”s Sarnvega 


As has been said above, although the charioteer merely explained the worldly nature of 
death (marana) as far as he understood, that when a man died, the relatives who were left 
behind would never see him again nor would the man who passed away see again the 
relatives he had left behind, the Prince, like the lion king and befitting one who desires to 
become a Buddha, knew distinctly on reflection that birth was the prime cause of the three 
phenomena: death, old age, and 1llness, which he had seen previously. After his return to 
the golden palace, he reflected with penetrative szzvega: “Oh, bírth 1s detestable indeedl! 
To whoever birth has become evident, to him old age 1s bound to become evident, 1lÏness 1s 
bound to become evident, death 1s bound to become evident.” Having reflected thus, he 
became cheerless and morose; he remained gloomy and deJected. 


King Suddhodana increased The Strength of The Guards 


King Suddhodana sent for the charioteer and questioned him as before. When the 
charioteer replied: “Your MaJesty, the royal son came back in a hurry because he has seen 
somebody died,” King Suddhodana thought to himself as before and said in the same 
manner and ordered further strengthening of guards to be placed at every yoøj/ana 1n the 
four đdirections; he also arranged to appoint more palace attendants and dancing girls. 


(4) The Omen of A Recluse 


Deceived and distracted by the five pleasures of the senses, increasingly provided and 
arranged by his father, King Suddhodãna, to deter him from renouncing the world and 
becoming a recluse, Prince Siddhattha spent his time enJoying the pleasures and luxuries of 
the palace and the sense of religlous urgency generated by the detestatlon of the nature of 
bịrth, old age, 1llness and death became slightly diminished. 


When four months had passed after living such a life of luxury, the Prince again rode to 
the royal garden 1n the chariot drawn by the thoroughbred horses as before. On the way, he 
saw the omen created by the devas for the fourth time, a man, who had embraced the life 
Of a recluse, with a clean shaven head and beard shaved, wearing a bark-dyed robe. “O 
charioteer,” said the Prince, “This mans head 1s not like the heads of others; he 1s with a 
clean shaven head and also has his beard shaved. His clothes are also not like those of 
others and are bark-dyed. By what name 1s he known?” The charloteer replied: “Your 
Majesty, he 1s known as a recluse.” 


The Prince asked the charloteer again: “O charloteer, what Is meant by a “recluse”? 
Explain the nature of a recluse to me.” The charioteer replied: “Your Majesty, a recluse 1s 
a person who, bearing in mind that 1t 1s good to practise the ten courses of wholesome 
actons (kwsala-kamma-pafhas), beginning with generosity (đãna), has gone forth from 
worldly life and put on the bark-dyed clothes. He 1s a man who, bearing in mind that 1t 1s 
gøood to practise the ten courses of wholesome actons which are in accord with 
rIghteousness, which are free from blemish, which are clean and pure, has gone forth from 
the worldly life and put on the bark-dyed clothes. He 1s one who, bearing 1n mind that 1t 1s 
good to refrain from 1lÏ-treating sentient beings, to work for the promotion of their welfare, 
has gone forth from the worldly life and put on the bark-dyed clothes." 


(Here, although the charioteer had no knowledge of a recluse or his virtues since 1f 
was a time prior to the appearance of a Buddha and His Teaching, he said through 
supernatural powers of the devas, that the man was a recluse, and explained the 
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virfues Of a recluse. This account 1s taken from the Buddhavarnsa Commentary and 
Jinalañkara Sub-commentary.) 


(Those Bodhisattas with a much longer life span saw the four great omens, one 
after another, with the lapse of a hundred years between each other. In the case of 
our Bodhisatta, however, appearing during a far shorter span of life, Intervening 
period between two subsequent omens was four months. According to the DIgha 
Nikãya reciters, however, the Bodhisatta saw all the four great omens In one day.) 

— Buddhavarnsa Commentary —— 


Thereupon, the Prince said to the charioteer: “This man 1s truly admrrable and noble for 
having gone forth from the world, bearing 1n mind that 1t 1s good to practise the fen courses 
of wholesome actions, which are in accord with righteousness, which are free from 
blemish, and which are clean and pure. That man 1s admirable and noble for having gone 
forth from the world bearing in mind that 1t 1s good to refrain from 1ll-treating sentient 
beings and to work for the promotion of their welfare. Just because he 1s admirable and 
noble, charioteer, drive the chariot to the place where that recluse 1s. Saying: “Very well, 
Your Majesty,” the charloteer drove the chariot to where the recluse was. Ôn reaching 
there, the Prince asked the recluse, actually a supernormal form created by the devas 
(iddhi-ripa): “O man, what 1s that you are doing? Your head 1s not like the heads of others; 
your clothes are also not like those of others.'” When replied by the recluse: “Your MaJesty, 
l am known as a recluse”, he asked him further: “What do you mean by a recluse?” The 
recluse, replied: “Your Majesty, Ï am one who has gone forth from the household life, 
having shaved the hair and beard and wearing the bark-dyed clothes, and bearing in mind 
that 1t 1s good to practise the ten courses of wholesome actions, beginning with generoSIty, 
which are also known by four special epithets: Dhamưna for being righteous, Szma for 
being in accord with righteousness, Ksz/z for being blemish-free and P„ñña for being 
pure and clean both as cause and effect; and also bearing 1n mind that 1t 1s good to refrain 
from 1ll-treating sentient beings and to work for the promotlon of their welfare.” 
Thereupon, the Prince said in acknowledgement and approval: “You are indeed admirable 
and noble. You have gone forth from the household life, having shaved the harr and beard, 
and wearing the bark-dyed clothes, and bearing in mind that 1t 1s good to practise the ten 
courses of wholesome actions, which have the special epithets of Dhamma, Sama, Kusala 
and P„ñña, and also bearing in mind that 1t 1s good to refrain from 1ll-freating sentienf 
beings and to work for the promotion of their welfare.” 


The Date of The Prince`'s Renunciation 


Before he renounced the world by going forth from the household life, the Prince made 
four visifs to the royal gardens. Ôn his visif to the royal garden riding on the chariot drawn 
by thoroughbred horses on the full moon of 4søƑhZ (June-July) in the year 96 Maha Era, he 
saw, on the way, the first omen, that of an old man. Ôn seeing this omen, he discarded the 
pride arising from exuberance of youthfulness (yobbana mon). 


Then, when the Prince proceeded again to the royal garden as before on the full moon of 
Katiha (October-November), he saw, on the way, the second omen, that of a sick man. Ôn 
seeing this second omen, he discarded the pride arising from the exuberance of sound 
health (arogya mãna). 

Ón proceeding again to the royal garden, as before, on the full moon of Phagguna 
(February-March), he saw, on the way, the third omen, that of a dead man. Ôn seeing the 
third omen, the Prince discarded the pride arising from the exuberance of being alive (/Tvi1a 
mãn). 

Then again, on the full moon of Asalha, in the year 97 Maha Era, the Prince went out to 
the royal garden, as before. He saw, on the way, the omen of the recluse. The sight of this 
omen awakened In him a liking for the life of a recluse; and, making the resolution: “I shall 
become a recluse this very day,” he proceeded on his journey to reach the garden the same 
day. 

(The Dhammasaủgam of the Abhidhamma Pitaka gives an exposiflon on suvega 
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1n the Nikkhepa Kanda as follows: The fear of 7ã/ or the knowledge that 7ãfi 1s a 
big fearsome danger 1s called 7/ã/-bhaya; the fear of jarã or the knowledge that /arã 
1s a big fearsome danger 1s called /ara-bhaya; the fear of vyäđh¡ or the knowledge 
that vyãdhi 1s a big fearsome danger 1s called vyadhi-bhaya; and the fear of marana 
or the knowledge that zmarapwa 1s a big fearsome danger 1s called marana-bhaya. 
The group of these four kinds of knowledge 1s known as sđ/uvega.) 


(Of the four kinds of great omens already described, the first three are known as 
Sam vega nimiffa, omens which give rise fo sense of religlous urgency. Because, 1f 
birth takes place, there 1s unavoidable certainty of manifestation of ageing, illness 
and death. Because of the arising of bìrth, there 1s bound to be the arising of 
ageing, 1llness and death. There 1s no escape from ageing, illness and death for one 
who has been born. To one who looks upon these phenomenal dangers as 
fearsome, harsh and dreadful, they form the cause for the arising of terrible fright 
and alarm In them.) 


(The last omen, that of a recluse, 1s the manifestation to encourage the pracfice of 
the Dhamma, as a way of escape from the said dangers of ageing, illness and death. 
Hence It is called Padhaãna Nimifí(a, omen which g1ves rise to sense of meditational 
exerfion.) 


Sakka despatched Visukamma Deva to help The Prince dress up 


The Prince spent the whole day In the royal garden, playing and enjoying 1s delipht. 
After taking a bath, as the sun began to set, he remained sitting elegantly on the auspIcIous 
stone slab. At that moment, he felt inclined to get himself dressed. Sakka, becoming aware 
of his wish, dispatched Visukamma Deva, who, taking the guise of a barber in the service 
of the Prince, went to him and dressed him up with celestial attire and adornmenis. (Herein 
the glow of the Bodhisatta dressed in celestial attire should be visualized In anficipation.) 


Just while the musicians were entertaining with five kinds of musical instruments and 
ofthers were singing and dancing, and even while the Brahmins were extolling him in sweet 
words of pralse: “May Your Majesty be crowned with success, free from all forms of 
danger and hostility; may you be blessed with glory and happiness,” the Prince, thus 
dressed In five celestial adornments, ascended the royal chariot, decorated with precious 
ornamerts, to return to the royal palace. 


The Birth of Rahula 


At that moment, King Suddhodana, the royal father received the information that the 
Prince s Chief Queen, Yasodharä, had given birth to a son. So he sent royal messengers to 
the Prince with the glad tidings: “Go convey this good news to my son.” When Prince 
Siddhattha heard the news that a son had been born, he remarked, as befitting one who kept 
in mind the sense of religious urgency (savega): “The Asura Rahu', who will seize and 
keep me captive, has been born; a great bondage has come I1nto existence!” 


When asked by King Suddhodãna: “What has my son said?” the messengers related to 
him the remarks made by the Bodhisatta Prince. Thereupon, King Suddhodana announced 
the name and title of his grandson thus: “From now on, my grandson shall be known by the 
name of Prince Rahula.” 


Sakya Princess Kisa GotamTs Joyous Dtterance of Peace 


The Prince entered the royal capital of Kapilavatthu riding the chariot accompanied by a 
large retinue with majJestic elegance at 1(s height. As he was thus entering the royal city by 
the chariot, a Sakyan Princess by the name of Kisä Gotami, who was possessed of charm 
and beauty, and who was not of lowly bìrth but of high noble lineage, on seeing the 
physique (rữøa-kãya) of the Prince from where she was, on the outer terrace of her 
mansion, and feeling delighted, uttered her feeling of Joy as follow: 


1. 'Rahu' 1s the name of the Asura (Demon of Fallen Deity) who 1s supposed to be responsible for 
the eclipse of the moon by taking 1t In his mouth. 
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Nibbutã nữna sĩ mãiã. 

Nibbufã nữna so pHã. 

Nibbutã nữna sĩ nãïT. 

Yassã'yam Tdiso pafi. 
Peaceful and happy will be the mind of the fortunate mother who has given 
brth to such a son possessing the splendour like the rising sun, an 
extraordinary son of noble bírth, top in beauty, superb 1n grace, foremost In 
1ntelligence. Reflecting meticulously on the twin aftributes of her sons talent 
and beauty, her Joyful satisfaction, day after day, will result In peace of 
mind. 


Peaceful and happy will be the mind of the fortunate father who has given 
rise f{O such a son possessing the splendour like the rising sun, an 
extraordinary son of noble bírth, top in beauty, superb 1n grace, foremost In 
1ntelligence. Reflecting meticulously on the twin attributes of his sons talent 
and beauty, his Joyful satisfaction, day after day, will result in peace of mind. 


Peaceful and happy wIll be the mind of the fortunate woman who has 
become the wife of such a husband possessing the splendour like the rising 
sun, an extraordinary husband with virility, top in beauty, super in grace, 
foremost in Intelligence. Reflecting meticulously on the twin attributes of her 
husbands talent and beauty, her joyful satisfaction, day after day, will result 
1n peace of mind. 


(When oil 1s poured Into a pot and when 1t 1s filled to the brim, oil overflows. In the same 
way, when someone feels Iintensely Joyful and satisfied for some reason or the other, the 
said feeling of Joy and satisfaction (@ïfi & somanassa) becomes, as 1Ÿ 1t were full in the 
stomach and spills out. The outburst of such feeling of Joy and satisfaction expressed In the 
form of verse (øãíhä) or in the form of prose (cwnwyiyø@) 1s called đãna, expression of 
1ntense feeling of Joy.) 

Hearing the Joyful utterance by the Sakyan Princess Kisa Gotami, the Prince reflected: 
“This cousin sister of mine, Sakyan Princess Kisa GotamI, has made the Joyful utterance 
that the sight of such a personality (z/abha) wIll give delight and serenity to the mother, 
the father and the wife. Now, what 1s that which when extinguished wIll bring true peace of 
minđ?” It then occurred to the Prince, whose mind was already detached from defilements 
(k¡/esa), thus: “There 1s true peace only when the fire of passion (zZga) 1s extinguished; 
there 1s true peace only when the fire of hatred (đosa) 1s extinguished; there 1s true peace 
only when the fire of delusion (no) 1s extinguished; there 1s true peace only when the 
heat of defilements, such as conceit (mng), wrong views (đ/ƒfh;), etc., subsides. This 
Princess Kisa GotamI has spoken pleasant words about the element of peace. And, I am 
one who 1s going round in search of Nibbana, the Ultimate Reality, which 1s the true 
extinction of all suffering. Even as of today, I should renounce the world by going forth 
and become a recluse in the forest, to seek Nibbana, the Ultimate Reality.” With this 
thought of renunciation occurring continuously to him, the Prince, saying: “Let this pearl 
necklace be the teachers fee for the Princess Kisa GotamI for reminding me to go In 
search of the element of extinction, zbb„uí” and he took off the pearl necklace, which 
worth one lakh, from his neck and had 1t sent to Kisa GotamI. The Princess was overJoyed 
with the thought: “This cousin of mine, Prince Siddhattha, has sent me the present because 
his mind 1s inclined towards me.” 


The Prince went up the residential palace, whích was digmified, elegant, marvellous for 
delightful living, and reclined on the royal couch. The moment he reclined thus, all the 
female palace attendants and dancing girls who possessed the celestial beauty of form and 
complexion and who were adept in the art of singing, dancing and making music, øathered 
round him with five kinds of musical instruments in their hands and sfarted playing them, 
dancing and singing to let him enJoy the five kinds of sensual pleasure. But being disgusted 
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with and wearied of activitles which would kindle the fire of defilements, he found no 
pleasure 1n such entertainments of singing, dancing and music and fell asleep in a moment. 


As the Prince had fallen asleep instantly, the female palace attendants and dancing girls 
thought to themselves thus: “We dance, sing and play music for the Prince but he has fallen 
asleep. Why should we now exhaust ourselves?” and they too fell asleep with their musical 
1nstruments pressed underneath. The fragrant oil lamps kept alight inside the golden palace 
confinued to 1lluminate brilliantly. 


Renunciation of The Prince 


On waking up, the Prince sat cross-legsed on the couch and looked around. He saw the 
dancing girls asleep, some with their musical instruments pressed underneath and with 
saliva flowing out from their mouths, soiling their cheeks and bodies, some grinding theIr 
teeth, some snoring, some Jabbering, some with their mouths open, some with no clothes 
on but with bodies bare, some with their hair loose and 1n confusion, they looked like 
loathsome dead bodies In a cemetery. 


Seeing the said detestable changes and transformations in the dancing girls, the Prince 
became all the more detached from obJjects of sensual pleasures. This 1s how the 
detachment took place: 


(1) Appassadaä-kamä: The five objects of sensual pleasures are less of enJoyment and more 
Of suffering and grief. The faults and defects of the five obJects of sensual pleasures 
are, 1n fact, quife numerous! 


(2) Aithikankalipama-kama: The five objects of sensual pleasures are like a plece of 
fleshless bone. When a lean and hungry dog finds a piece of bone completely stripped 
bare of any flesh, with saliva trickling down, 1t biftes the bone but 1t cannot get 
safisfled. Because of the rank smell of the bone, the dog cannot leave 1t and go 
elsewhere but continues on bifing the bone from the top to the bottom, from the 
bottom to the top and again in the middle, with the ardent expecftation of relishing the 
faste and getting satisfied. This dog may meet with 1(s death without finding any ftasfe 
1n the bone. In the same way, men and women, all sentient beings, cling to the bone- 
like material obJects of sensual pleasures, both animate and Iinanimate, such as gold, 
silver, land and estates, wives and children, etc., Just like the lean hungry dog. 
Although they enJoy having these obJects for a long time with much longing and 
craving, they never become satisfied. They remain In great hope of finding relish and 
safisfaction. Being attracted and overwhelmed by the sense desires which aroused in 
them by the obJects of sensual pleasures, sentlent beings cannot abandon these obJects. 
Without any thought of renouncing the world to free themselves from the bonds of the 
pleasures of the senses, they fondly keep on clinging to them, eventually to meet death 
at the feet of ther wives and children (while fulfilling ther obligatons of the 
household life). Therefore, the five material obJects of sensual pleasures are very 
much like plece of fleshless bone as they are more of pain and suffering. Indeed, the 
desires for sensual pleasures are utterly undependable and full of faults and defects! 


(3) Mfamsapesipama-kama: The fẨive sensual pleasures are Indeed like a chunk of meat. 
Take, for example, an eagle that flies away after snatching a chunk of meat, 1t 1S 
chased by a number of other birds which gather round and attack 1t. ÀAs long as the 
eagle holds the meat, 1t 1s subJect to relentless attack and has to endure mụch suffering. 
But, as soon as he discards the plece of meat, he 1s relieved of such woe. Another 
cagle, which, in turn, picks up this piece of meat and flies away, 1s also being chased, 
surrounded and attacked by other birds. Thus each eagle which becomes attached to 
the meat, which snatches 1t and flies away, faces the same predicamert. In a similar 
manner, he who clings to the obJects of sensual pleasures, which are like the piece of 
meat, as “mine”, “my own”, 1s subJect to constant dangers of robbery, looting, and 
cheating, by the five enemies, namely, water, fire, ruler, thief, and unloved ones who 
will wreak havoc and misery at every opportumty. lf, on encountering these enemles, 
he puts up a defence agaInst them to the best of his ability, he 1s likely to loss his life 
under such unfavourable circumstances. AÀs long as he keeps on clinging to these 
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objects of sensual pleasures, he remains surrounded by all kinds of dangers, and lives a 
life of restriction. Only through discarding them all will he get the opportumty to Ïive 
1n peace. Therefore, the five material objJects of sensual pleasures are very much like a 
chunk of meat; they are more of pain and sufferins. Indeed, the desires for sensual 
pleasures are utferly undependable and full of faults and defects! 


Tìnukkipama-kama: The five objects of sensual pleasures are Iindeed like a firebrand of 
ørass; when a large bundle of grass 1s lighted and carried against the wind, 1t would 
sfart burning from the tip continuously downwards, and unless 1t 1s thrown away, 1f 
would burn parts of the carriers limbs such as hands and legs, etc. He would perhaps 
meet death or suffer Intense pain bordering on đeath. In the same manner, the material 
objects of sensual pleasure, when grasped and taken hold of with the hands of craving 
as “my own”, “mine”, “my property”,, would burn all those, who rejolce 1n ther 
pOSsessions, with the fires of anxiIefles for their safekeeping. In spite of endearing care 
and attention, 1f these material obJects of sensual pleasures, through natural course of 
things, become despoiled and wasted, they would develop to a big fire of suffering 
through anxiety and worry. At times, these raging fires of material obJects of sensual 
pleasures would develop Into fires of death (maranđ). Therefore, to take possession of 
these material obJects, both animate and Inanimate, such as wives and children, land 
and esfates, efc., 1s Just like taking possession of the blazing flames and fires. The five 
material obJects of sensual pleasures are very much like the burning grass bundles, 
they are more of pain and suffering. Indeed, the desires for sensual pleasures are 
ufterly undependable and full of faults and defects! 


()_ Angarakasipama-kama: The five objects of sensual pleasures are indeed like a pit of 
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embers. Being covered by ashes with no visible smoke or flame, the pit of acacla wood 
embers looks deceptIve as 1Ý It were not fire. Anyone who descends Info the pit, which 
has no recognizable signs of fire, would get burnt more severely than being scorched 
by a blazing flame. He may even lose his life. In a similar manner, the five material 
objects of sensual pleasures appear superficially to be pleasant, as manifested through 
sieght, sound, smell, taste and touch, and do not seem to be burning hot. By craving for 
and taking Into possession of these objects, when one descends into the ember pIt of 
sensual pleasures, one suffers great pain and misery. Burning with visible blazing 
flames 1s apparent to all, but burning of various tubers, such as arum, yam, etc., which 
are kept buried 1n a heap of embers, 1s not apparent though the intensity of heat there 
1s much greater than that of a blazing fire. In the same way, those, who descend Into 
and sunk into the ember-pit of sensual pleasures, are burnt, not with flames visible to 
all, but with an Intense I1nternal heat. Even as the various tubers, such as arum, yam, 
etc., kept buried in the ember-pit get burnt, they are burnt Internally, suffering great 
anguish unknown to others, by latent heat generated by various thoughts of sensual 
pleasures, by varlous difficultes encountered 1n earning therr livelihood, and by all 
kinds of worry Involved 1n maintaining and feeding their families. 


Thịs sensual world which 1s replete with material obJects of sensual pleasure 1s like a 
large pIt of embers; the bigger the number of material obJects of sensual pleasures, the 
øreater the mass of burning embers In the pit. The sentient beings of sensual world are 
like the tubers, such as arum, yam, etc., kept buried inside the burning embers. 
Therefore, the five obJecfs of sensual pleasures are very much like the pit of embers; 
they are more of pain and suffering. Indeed, the desires for sensual pleasures are 
ufterly undependable and full of faults and defects! 


Supinakipama-kaãma: The five objects of sensual pleasures are indeed like a dream. A 
person, while in slumber, may dream of himself being a wealthy man, a provincial 
governor (72đesa-r-/ä) or an emperor (e&a-rZ/3), enjoying to his hearfs content 
whatever pleasure of the sense he wishes, thus leading a life of luxury. In his dream, 
everything seems so real. It appears as 1f there would be no end of this luxurious living 
but when he suddenly wakes up before completion of enjJoying the luxurious pÏleasures 
1n the dream, he finds them untraceable, intangible, and of no avall. In the same way, 
men and devas of the sensual world are indulging themselves 1n their respectIve 
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mundane and celestial pleasures, being led on by craving (/z¡h2), and being deluded by 
craving (/ah8), pride (mãna) and wrong belief (đ///h) mmto thinking that their life of 
pleasure 1s real, permanent and enduring. They are just dreaming. During the 
1nfimtesimally short duration of the present life time, while 1n the course of enjoying 
the dream-like sensual pleasures, one has fo pass Into another existence, leaving behind 
all these sensual pleasures one 1s so affached to. Then, just as all those pleasurable 
things, which one encounters in one's dream, vanish without any trace the moment one 
wakes up, so also all the material obJects of sensual pleasures which one has clung to 
as “my own”, “mine”, “my property”, during the short duration of the present life, all 
of them without exception, turn out to be things which have nothing to do with oneself. 
Therefore, the five obJects of sensual pleasures are very much like things in a dream, 
they are more of pain and suffering. Indeed, the desires for sensual pleasures are 
utfterly undependable and full of faults and defects! 


Yacitakipama-kama: The five objects of sensual pleasures are Indeed like articles taken 
for use on temporary loan. For example, there are those people, who having no 
pOSssesslon of therr own, have to hire Jewellery, such as precious sfones, gold and 
silver, to wear on festive occasions. While they enJoy wearing them as their own with 
all happiness Just before they return them or before they are asked by the owners to 
return; they feel sad and dejected when they have none of the borrowed tfreasures In 
their hands after returning them to the owners. In a similar manner, when theIr pastf 
meriftorious deeds produce beneficial resulís in the way of enjoyment of sensual 
pleasures, they are liable to be deluded Into thinking that such beneficence would last 
forever. When these obJects are lost or destroyed as a result of one's past evil deeds, or 
when one passes away, they turn out to be things of no relevant to oneself. Taking his 
course 1n life according to circumstances, he, who has thought of himself to be the real 
possessor of such sensual pleasures, 1s left with nothing in hand. Therefore, the five 
objects of sensual pleasures are very much like articles taken on loan for temporary 
use, they are more of pain and suffering. Indeed, the desires for sensual pleasures are 
utterly undependable and full of faults and defects! 


Rukkhaphalipama-kama: The five sensual pleasures are indeed like a tree laden with 
fruit. For example, there 1s a big tree bearing fruit In a big grove near a village. A 
cerfain man, roaming about in the grove 1n search of some fruit to eat, sees the free 
and reasons: “This tree 1s full of tasty fruit but there 1s not a single fruit which has 
fallen on the ground. Im skilful in climbing trees, so I will climb the free and eat the 
fruit to my heart ”s content. I will also pluck them until the fold of my walIst-cloth 1s 
full.” With such a thought, the man climbs the tree, and eats the fruit until he 1s full; he 
also plucks enough fruit to filI the fold of his waist-cloth. In the meanftime, a second 
man with a knife in hand enters the grove also in search of fruit to eat. He sees the 
same tree laden with fruit and thinks: “Phis tree 1s full of sweef-fasting fruit. There 1s 
no fruit on the ground. I am not skilful in climbing trees. Therefore, I will cụt and fell 
the tree from the base and eat the fruit tilI I am satisfied. I will also collect them until 
the fold of my walst cloth 1s full.” Then the man cuts down the tree. The first man 
already up In the tree 1s unable to descend quickly before 1t 1s felled by the second 
man; he wIll either be maimed or may even lose his life. 


Similarly, a wealthy man, enjoying fully the pleasures of the senses, could be 
approached by another person, who would beat him up and rob him of his material 
obJects of sensual pleasures unless he disposed them off speedily. He would be 
severely beafen and inJured or even meet with death on account of them. If he passed 
away with obsession or strong attachmeint to sensual pleasures, he would meet with all 
kinds of suffering such as rebirth in the realm of woes (zøãy4). Therefore, the five 
objectfs of sensual pleasures are very much like the tree fully laden with fruit, they are 
more of pain and suffering. Indeed, the desires for sensual pleasures are utterly 
undependable and full of faults and defects! 


(Or) The five objects of sensual pleasures are like a ripe poison fruit. For example, 
there 1s a poison fruit called kữnpwkka or kimphala, which resembles the most 
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relishing rIpe mango fruit, pleasing to the eye with alluring aroma and taste; but 1t 
causes those eating 1t to suffer untold pain even leading to death. Those who happen to 
eat this fruit Just because of 1ís colour, smell and taste writhe with pain, with theIr 
1ntestines breaking up and ultmately die in agony like one who has taken arsemic 
mixed with lime juice. In similar manner, the five obJects of sensual pÏeasures are 
deceptive in outward appearance, deluding those without the eye of wisdom Into 
thinking that they are indeed various delighfful, pleasurable materials. Allured by their 
affracftive outward appearance, those who take delight and Imndulge in them become 
suffocated with the unwholesome (2#zsa/2) poisons of greed, anger and bewilderment 
and after going through all kinds of writhing pains and suffering through wOorry, 
anxIety, etc., they helplessly meet with death. Even after death, on account of the 
polson of sensual pleasures, they do not attain happy existence, 1nstead they encounter 
further miseries and difficulties such as rebirth in the state of woe (zøza). Therefore, 
the five objects of sensual pleasures are very much like a ripe poison fruit, they are 
more of pain and suffering. Therefore, the desires for sensual pleasures are utferÌy 
undependable and full of faults and defects! 


(9) Asisunipama-kama: The five obJects of sensual pleasures are indeed like a chopping 
block on which chopping was done with knives and axes. For example, 1t 1s on the 
chopping block that criminals and hunted animals, such as deer, etc., are slaughtered; 
the meat of such game 1s also cut up and minced on the chopping block. The chopping 
block 1s where sentient beings are killed and minced. In a similar manner, the five 
objects of sensual pleasures destroy all beings who take delight and indulge 1n them by 
cutting up and mincing them with the kmife and axe of (thelIr own) craving for sensual 
pleasures. All those, who happen to place their necks on the chopping block of sensual 
pleasures (those who crave) cannot develop the elements of renunciation (nekkhamna 
dhã£z) to escape to the open space and broad highway of Concentration Meditation and 
Insight Meditation, are destroyed and cut up into pieces with the knife and axe of 
craving on that very chopping block of sensual pleasures. They come to the end of 
therr lives In a terrible manner. Therefore, the five obJects of sensual pÏeasures are 
very much like the chopping block on which chopping or mincing of meat 1s carried 
out, they are more of pain and suffering. Indeed, the desires for sensual pleasures are 
utterly undependable and full of faults and defects! 


(10) S%4ftisnlupama-kama: The five objects of sensual pleasures are indeed like the sharp 
edge of a sword or a spear. For example, the exceedingly sharp edge of a sword or a 
spear cufs deep and plerces anything that comes Into contact with 1t; they are only 
weapons for killing, destroying enemies, efc. So also, the five obJects of sensual 
pleasures, possessing the quality of sharpness, cut deep and pierce anyone coming 1nto 
confact or entangled with them. For example, anyone pierced by the edge of the sword 
or the spear of a visible obJect (rwparamnana) 1s like the fish caught by a baited hook 
1n 1s Intestines; he cannot extrIcate himself from 1t all at once, but follows 1ts đicfates 
with passive obedience. Being thus Imnflicted by the sharp edge of the sword or the 
spear of a visible obJect, he becomes forgetful and can no longer pay attention to the 
practice of s74, samaãdhï and pañña which he has formerly cultivated. Thus he ends up 
in ruin. (This example applies equally to the objects of hearing, sưđdãrammaia, etc.) 
Thus, the five obJects of sensual pleasures, resembling the sharp edges of five swords 
Or spears, are only weapons for killing and destroying beings. All beings, who have 
not yet discarded craving for sensual pleasures, have to remain like prisoners amidst 
the swords or spears of the five sensual obJects aiming straight at them In whichever 
existence they might find themselves. The said five obJects of sensual pleasures would 
automatically get themselves embedded in all beings coming imnto contact with them, 
wifhout sparing anyone. Therefore, the five obJects of sensual pleasures are very much 
like the sharp edge of a sword or a spear, they are more of pain and suffering. Indeed, 
the desires for sensual pleasures are utferly undependable and full of faulís and 
defects! 


(11) %appasiripana-kama: The five obJects of sensual pleasures are Indeed like the head of 
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a poisonous snake. The head of a poisonous snake, being filled with potent, deadly 
venom, 1s loathsome and frightful. Just as the head of a poisonous snake would cause 
unfold harm to all who happen to come 1nfo contact with 1t, so also the five objects of 
sensual pleasures are loathsome and frightful since they are filled with a kind of potent 
polson which could generate the bad blood of &7/esư (mental defilements), im those 
who happen to come Into confact with them or who are biften by them. And, Just as the 
head of a poisonous snake would bring only harm but no benefit to the world, so the 
five objJectfs of sensual pleasures would bring all kinds of frightful danger to the people 
of the world. Just as one who happens to come Into confact with or step on the head of 
a poisonous snake, so one, who happens to come 1nto confact with or step on the head 
of the poIsonous snake of five obJects of sensual pleasures, would be exposed to a 
great danger. Therefore, the five obJects of sensual pleasures are very much like the 
head of a poisonous snake, they are more of pain and suffering. Indeed, the desires for 
sensual pleasures are utterly undependable and full of faults and defects! 


(The above account of how detachment from sensual pleasures takes place 
(kamadinavakathä) 1s based on the Potaliya Sutta of the Majjhimapannasa Pali.) 


Indeed, great, frightful danger 1s the real name of the five sensual pleasures! Suffering 1s 
the real name of the five sensual pleasuresl Disease 1s the real name of the five sensual 
pleasuresl Big abscess 1s the real name of the five sensual pleasures! 'Tight fastening 1s the 
real name of the five sensual pleasuresl Inescapable bog 1s the real name of the five 
sensual pleasures. —— Chakka Nipäta, Aiguttara Pali — 


“Thi royal palace of pomp and grandeur comparable to VejJayanta Palace, the residence 
of Sakka, 1s indeed like the cemetery where the dead are disposed of. The three planes of 
exIstences, namely, ma, rữpa and ariipa, are indeed like a big house burning in deep red, 
blazing flames. These sentient beings, devas, humans and Brahmas, are bound to take 
conception, to ørow old, to become sick and then to die; after death, they have to take 
conception again; then, to grow old, to become sick and to die again. Subjected to the 
repeated processes of taking conception, growing old, becoming sick and dying, they 
undergo great suffering. And yet, they do not know the way to escape from bĩrth, ageing, 
sickness and death. When wIll they know 1t?” 


Thus contemplating and realising the frightfulness of bírth, old age, sickness and death, 
and the fact that the obJects of and desire for sensual pleasures as well as the three realms 
Of existences of kgma, riipa and ariipa are less of happiness and pleasure but more of pain, 
suffering and defects, he became entirely divested of delight in and attachment for the five 
obJects of sensual pleasure, the Prince then expressed his Intense feeling by uttering: 


Upaddutam vafa bho, “Oh, how distressing 1t 1s!” 
Upassattham vata bho, “Oh, how oppressing 1t 1s!” 


He became exceedingly inclined to renounce the world and become a recluse. 


Thinking to hìmself: “[t 1s time for me, even today, to go forth from the household life”, 
the Prince rose from the royal couch, approached the door and asked: “Who 1s here?” The 
Minister Channa, who was sleeping with his head resting on the threshold of the door, 
replied: “Your MaJesty, Ï am Channa.” The Prince commanded him, saying: “[ wish to 
renounce the world today. Without letting anyone know, go now quickly and saddle a 
thoroughbred Sindhi horse which possesses great speed.” The Mimister Channa gave his 
assent, saying: “Very well, Your MaJesty,” and carrying with him the necessary equipmenfs 
for saddling the horse, he went to the royal stable. In the brilliant illumination of the 
fragrant oil lamps, he saw the royal steed Kandaka, a victor of all foes, standing on the 
delightful ground of the stable under a canopy decked with Jasmine flowers. Deciding: “l 
should prepare this auspicious steed Kandaka for the Prince to go forth tonight,” and he 
proceeded to saddle Kandaka with complete equipments. 
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While he was being saddled thus, Kandaka came to realise: “I[ am being saddled rather 
tighdly this time, on previous occasions, when going out to the royal garden, saddling was 
done differently. No doubt, the Prince 1s going forth tonight riding on me to become a 
recluse.” Being greatly overJoyed, he neighed vehemently. The neighing of Kandaka In his 
fit of great delight could have reverberated throughout the whole of Kapilavatthu but devas 
let nobody hear the neighing sound. 


While his connatal mate, Minister Channa, was thus gone fo prepare and fetch the royal 
steed Kandaka, the Prince with Imntent "to have a look at the royal baby before renunciation” 
went to the royal chamber of Rahula's mother, Queen Yasodhara, and opened the door of 
the chamber. At that time, the chamber was brilliantly lit with scented oil lamps; and 
Rahulas mother, Queen Yasodhara, was lying asleep on the bed strewn with Jasmine 
flowers, with her hand resting on the head of her baby. 


The Prince stood at the door sill and, while looking, reflected: “If I remove the Queen s 
hand and nestle my son in my arms, [ will surely awaken the Queen. If the Queen wakes 
up, that will endanger my plan of renunciation which I am about to execute. So be 1t for 
now, I will not see him yet. Only after I have attained Buddhahood, will I come back and 
see my son.” Having contemplated thus, he descended from the royal palace and 
approached the royal steed to whom he addressed: 


“O Kandaka, my connatal, assist me for this one nipht. After attaining Buddhahood 
through your help, I will rescue the world of sentient beings Iincluding devas, from 
the stream of szsãra and convey them to the high ground of Nibbana.” 


Then the Prince Jumped on to the back of the royal steed Kandaka. 


Kandaka measured eighteen cubifs from the neck and was of proportionate height. He 
possessed great power and speed as well. His whole body was snowy white; his physical 
appearance 1s as delightful and graceful as a newly polished conch. Sitting on the middle of 
Kandaka's back, with his connatal mate Minister Channa clutching the tail of the horse, the 
Bodhisatta rode out of the palace in the middle watch of the night on Monday, the full- 
moon day of Äsã]hã in the year 97, Mahã Era, and arrived at the main gate of the royal 
city. (While the Bodhisatta was thus departing from the palace by riding the royal steed 
Kandaka, devas placed therr hands under his hoofs at every trot so that the sound of the 
hoofs could not be heard by anyone.) 


The Prince, Minister Channa, and The Royal Horse Kandaka, cach had Their Own Plan 


lt was the time when the royal father, King Suddhodana, had taken precautions to prevent 
the Prince from going forth by strengthening the both sides of the mam gate of the royal 
city so that each side could be opened only with the strength of one thousand troops. He 
considered: “If 1t is thus arranged, my son will not be able to go out unnoficed at any time 
by opening the main gate of the city.” 


The Prince was endowed with great strength; he had the strength of one thousand crores 
of Kalavaka elephants; he had the strength equivalent of one thousand crores of middle- 
sized male persons (7n4//hima-purisa). Accordingly, he thought to himself: “If the maim 
gate will not open, [ will escape today by making use of my own sftrength. Remaining 
seated on the back of the royal s(eed Kandaka, I will clasp Mimister Channa who 
accompamies me by holding the horse's tail and the royal horse Kandaka In between my two 
thighs and Jump over the I8-cubit high city wall.” 


Minister Channa also thought to himself: “If the main gate of the city will not open, I will 
keep my Lord's son seated on my shoulder, clasp the Kandaka horse under my right armpIt, 
and hugging himm with my righ( hand, I will Jump over the I8-cubit híph wall of 
Kapilavatthu City and escape.” 


The royal horse Kandaka also thought to himself: “If the main gate of the royal city wIll 
not open, I will keep my royal son seated on my back as he 1s and along with the connatal 
mate Mimister Channa holding on to my tail, I will Jump over the 18-cubit híph wall of 
Kapilavatthu City and escape.” 
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[One elephant of Kđjaka pedigree has the combined strength of 10 7ma//hima- 
purisa (men of medlum strength); one Ớageyya elephant has the combined 
streneth of 10 KZjaaka elephants (or 100 majhima-purisas); one Pandara 
elephant has the combined strength of 10 Gzøgeyya elephants (or 1000 zma//hima- 
purisas); one Tamba elephant has the combined strength of 10 Pandara elephants 
(or 10,000 maj/hima-purisas); one Pingala elephant has the combined strength of 
10 7zmha elephants (or 100,000 ma/7hima-purisas); one Gandha elephant has the 
combined strength of 10 Pigala elephants (or 1,000,000 ma/7hima-purisas); one 
Mangala elephant has the combined strength of 10 Œandha elephants (or 
10,000,000 7zma//hữmna-purisas), one Hema elephant has the combined strength of 10 
Mangala elephants (or 100,000,000 zma//hima-purisas); one posafha elephant has 
the combined strensth of 10 Hma elephants (or 1,000,000,000 zma//hima-purisas); 
one Chadđama elephant has the combined strength of 10 posafha elephants (or 
10,000,000,000 7ma/7hma-purisas). The Bodhisatta has the combined strength of 10 
Chaddamra elephants (or 100,000,000,000 ma/7hima-purisas).] 


— Añguttara Commenfary — 
The Deterrence by VasavatfI Mara 


In this manner, the three of them were having similar Intentions. Even 1f the main gate of 
the city would not open, any one of them would certainly act in fulfilment of his plan. 
Nevertheless, by virtue of the accumulated merits and glory of the Prince, the devas 
guarding the gates of the royal city were very glad to keep the main gate readily open for 
him to go out. Just as he rode out from the main gate of the royal city on the back of 
Kandaka accompanmied by his connatal mate Minister Channa, Vasavatfi Mara, who did not 
like and had always opposed and obstructed the emancipation of sentilent beings from the 
round of rebirths, went to the human world from his abode of Paranimmitavasavat Deva 
world In a moment, so soon as a strong man would stretch out his folded arm or fold his 
ouf-stretched arm, and appeared 1n front of the Prince. His purpose was to deter him from 
renouncing the world by tricking him into believing that the deterrence was for his own 
good. Remaining 1n the sky, he uttered: 


Mã nikkhama mahãvira ifo te saftame dine. 
Dibbam tu cakkaratanam addhã pãtu bhavissatfi, 


— Buddhavarnsa Commentary —— 


“O very energetic Bodhisatta Prince, do not Just go forth and become a 
recluse. Ôn the seventh day from today, the celestial Wheel Treasure for you 
will certainly make 1ts appearance.” 


He discouraged the Prince also by telling him: “You wIll become the Universal Monarch, 
ruling over the four Great Continents surrounded by two thousand small ¡slands. Do turn 
back, Your Majesty.” Thereupon, the Prince asked: “Who are you, speaking to me and 
discouraging me now?” Mara Deva replied: “Your Highness, I[ am Vasavati Mara.” Then 
the Prince made this bold reply: 


Jãnãmaham maharäja, mayham cakRassa sambhavam. 
Anatthiko ham rajjena, gaccha tvam Maãra mã idha. 


“O powerful Mara, I already know even before you that the divine Wheel 
Treasure will certainly arise for me. As for myself, [ do not have the leasf 
desire to become a Universal Monarch, ruling over the four Continents. Go 
ye away now, Ó Mara, from here; do not stand in my way.” 


Sakalam dasasahassam pi, lokadhãatum aham pana 
DUnnadetva bhavissami, Buddho loke vinayaRo. 
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“As for me, I will strive to become a Buddha to help and convey all sentient 
beings, who are ready to listen to the Dhamma (veneyy4), to the VICfOrIOuS 
land of Nibbana, making the ten thousand world revolve and resound like the 
potter's wheel.” 


Thereupon, Mara threatened the Prince with these words: “O friend Prince Siddhattha, 
keep your words constantly in mind. Erom this time on, I will make you know well what I 
am, whenever your mind 1s filled with thoughts of sensual desires (kma-vi/akka), thoughts 
of malice (vyäpãda-vifakka), or thoughts of cruelty (wizmsã-vifakka).” And, thence 
forward, he was constantly on the lookout for the occasion when mental defilements 
(sa) would perchance arise In the mental continuum of the Prince, following him 
closely like a shadow for a total period of seven years. (He followed closely behind the 
Prince for a total period of seven years with intent to kill him outright at the very place 
where mind defilements would perchance arise in the mind continuum of the Prince.) 


The Ceremomious Escort by Devas and Brahmaäs to The Bank of the River Anoma 


At the age of twenty nine years, when he was about to acqurre the glory and powers of a 
Universal Monarch, he forewent and spurned them as 1f they were spittle. At midnipht, on 
the full moon day of Asalha when the constellation Asalhã and the moon were in 
conJunction, in the year 97 Maha Era, he left the royal palace which was comparable to the 
magmificent palace of the Universal Monarch. But while he was thus leaving, the desire to 
turn round and take a view of the royal city of Kapilavatthu arose In his mind. 


Immediately after that thought had arisen in the mind of the Prince, the very locality 
where the thought occurred revolved round like a potters wheel as I1f the earth was 
addressing him: “O noble person Bodhisafta, your deeds of merit were such that you need 
not turn round to look at anything, the object you want to see wIll present 1tself in front of 
you.” The Prince thus viewed the royal city of Kapilavatthu from where he was, without 
having to turn around. The site where the royal horse Kandaka halted was marked for the 
erection of a stupa to be named Kandaka NÑivattana. He then proceeded on his Journey 1n a 
majestic manner on the back of the royal horse Kandaka. Along the route taken by the 
Prince, all the devas and Brahmas marched along In front and rear, and on the left and 
right, some holding sixty thousand lighted torches (six hundred lighted torches according to 
the Buddhavarnsa Commentary); others came along honouring him with festoons of 
fragrant flowers, sandalwood powder, yak-tail fly-flaps, banners and streamers. They came 
along singing celestial songs and playing all kinds of celestial musical Instruments. 


The Prince, who, as described above, had gone forth in such magmificence, passed 
through the three kingdoms of Sãkiya, Koliya and Malla in one single night, covering a 
distance of thirty yo7anas, eventually arriving on the bank of the River Anomia. 


(Special Note: The royal horse, Kandaka, possessed the power of speed which 
enabled him to run around the Cakkavala mountain In the early morning and 
arrived back in time for the morning meal, which was readily prepared for him. 
Nevertheless, 1t should be especially noted that at that time the garlands of scented 
flowers strewn by the devas and Brahmas, øgas and garujas, etc., from the sky 
were covering the ground up to the height of the horses navel and so he had 
trudged along, strugsling and strugsling through the mass of garlands of flowers as 
though making his way through marshy ground and thus was able to cover only 
thirty yøjanas 1n one whole nipht.) 


THE GREAT CHRONICLE OF BUDDHAS 


Chapter 4 
REMOVING HIS HAIR AND BECOMING A RECLUSE 


CTossing The River Anoma 


HH”? reached the other bank of the River Anoma, the Prince brought the royal horse to 
a halt at the edge of the river and asked Minmister Channa: “What 1s the name of this 
river?” When the minister replied that 1t was Anomä, he took 1t as a good omen, saying: 
“Mine being a recluse will not be of poor quality; 1n fact, 1t wIll be a superior one,” (for 
the word “znømã” means “not Inferior”). Then by striking Kandaka with the heel he gave 1t 
the signal for crossing the river, and Kandaka Jumped over to the other side of the eighf- 
usabha wide Anoma and stood there. 


After aliphting from Kandaka, and while standing on the pearly sandbank, the Prince 
addressed Minister Channa: “Friend Channa, take Kandaka together with my ornamenfs 
and return home. I will become a recluse.” When Chamna said that he would also like to do 
the same, the Prince forbade him three times saying: “You cannot have permission to 
become a recluse, Friend Chamna. Just go back to the city.” And he handed over Kandaka 
and the ornaments to Channa. 


Thereafter, considering: ““Phese locks of mine do not suit a recluse, I shall cụt them with 
my sword,” the Prince, with the sword 1n his right hand, cut off the hair-knot and se1zed 1t 
together with the điadem by his left hand. His hatr of two finger-breadths in length that 
was left behind cuffed to the right and lay close to the head. The length of the hatr 
remained two fingers breadth till the end of his life with no further cutting. The beard and 
the whisker also existed for the whole life with their length good enoueh to look beautiful 
like the hatr. There was no necessity for the Prince (the Bodhisatfa) to shave them again. 


Throwing up The Severed Locks into The Sky with A Solemn Resolution 


The Bodhisatta, holding the hair-knot together with the diadem, made a solemn resolution 
thus: “If lam one who wIll become a Buddha, let this hair-knot stay 1n the sky. If not, let 1t 
fall to the ground,” and threw them up into the sky. Thereupon, the hair-knot together with 
the diadem went as far up as one yø/aøa and marvellously remained In the sky like a 
hanging festoon of flowers. 


Erection of The Cũlamani Cefiya in Tãvatirnsa by Sakka 


At that time, Sakka, the King of Devas, saw the Bodhisattas hair by means of his Divine 
Eye; and he received 1t and the diadem with a Jewel casket, one yø/a7øa 1n size, and took 
them to his abode of Tavatirhsa. He then enshrined them ¡1n the Culamami Cetiya which he 
erected and embellished with seven kinds of precious gems and which was three yojanas 
hiph. 


Becoming A Recluse with The Requisites offered by Ghafkara Brahma 


Again, the Bodhisatta reflected: “These garments of mine, made In the country of KãsI, 
are priceless. They are not proper to one who 1s an ascetic.” Then GhatIkara Brahma, who 
happened to be an old friend in the lifetime of Buddha Kassapa, considered with his 
genuine and noble 7z„e/Zã that had remained throughout the whole Buddhamtara-kappa: “Ah, 
today my friend the Bodhisatta, seeing danger In such miserable phenomena as birth, efc., 
has gone forth on noble renunciation (wahãbhinikkhamana). Ì shall go, taking the requlsites 
of a recluse for this old friend of mine, the Bodhisatta Prince.” So he brought the eight 
requisifes, namely, (1) a big robe, (2) an upper robe called ekøcci, (3) a lower robe, (4) a 
girdle, (the four requisites that are close to and go along with the body) (5) a needle and 
thread, (6) an adze, a kind of knife for making teeth-cleaning sticks and for peeling sugar- 
cane), (7) a bowl with 1ts bag, and (8) a water-strainer, (the four external requisites) and 
offered them to the Bodhisatta. 
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Thereupon, the Bodhisatta assumed the appearance of a noble recluse by putfing on the 
robes properly — the robes which may be termed the banner of arahaffa-phala and which 
were offered by the Brahma. Then he threw up also the set of his (lay man 's) garments Into 
the sky. 


(The intervening period of time between the rise of one Buddha and another 
Buddha 1s called Đuddhamtara-kappa. The buddhanfara-kappa In thịs episode of 
the Brahmas offerings was the intervening period between the time of Buddha 
Kassapas appearance and that of Buddha Gotamas. After Buddha Kassapa 
appeared at the time when the life span of beings was twenty thousand years, 1t 
gradually dwindled down to ten years and from that sfage 1t rose again up to 
asankhyeyya. Ôn 1(s decline, it went down to a hundred years when Buddha 
Gotama appeared. Therefore, the Iintervening period in this case was more than one 
antara- kappa long. Though there was nobody who would Instruct the Bodhisatta 
Prince how to use the robes, etc., 1t should be understood that he knew the manner 
of using the requisifes because he was experIenced in so dong, as he was a recluse 
1n the presence of former Buddhas and as he was of great intelligence.) 


Erection of The Dussa Cetiya In Akanittha Brahma Abode 


Thereupon, Ghatikara Brahma seized the Bodhisatta's garments that were thrown up 1nto 
the sky. He erected a cetiya, twelve yø7awas 1n size and finished with varlous kinds of 
gøems, where he kept these garmenfs 1n reverence. As the cefiya confains the garmenfs, If 1s 
called Dussa Cetiya. 


(Here, in connection with the location and the height of the cefiya, 1t 1s explicitly 
wriffen by the Monywe Zetawun Sayadaw ¡in the Samantacakkhu Dipam, Vol.2: 
“Since the garments were brought by Ghatikara Brahma, who was of Akanittha 
Abode, it should be taken that the Dussa Ceffya exists In the same Abode.” And 
quoting the Jinalañkara Tika and other works he adds: “I[he Dussa Cetiya, which 1s 
twelve yoøjanas 1n heipht, should be considered to have been existing in the 
Suddhavasa Akanittha Brahma World.”) 


(With reference to the eipht requisites offered by GhatIkara Brahma, the first 
volume of the Apadana Commentary explains differently: “ðrahmunä ãmife 
Iddhmaye kappassa santhanakdle padumagabbhe nibbafIe  aHhaparikkhare 
palggahehva pabbajifva — The Bodhisatta became a recluse after accepting the 
eipht requisites which, by the power of his meritorious deeds of Perfections, 
appeared in the lotus cluster' on the mound of the Mahabodhi at the beginning of 
the world and were brought therefrom by the Brahma.” It is relying on thịs 
statement of the Apadana Commentary that the incident 1s versifled in the Sarhvara 
Pyo. In the JinatthapakãsanI too, it 1s said: “hese eighf requisifes appeared in 
complete set in the lotus flower that blossomed as an omen when the world first 
came Info exIstence. `” 


(n the exposition of the Mahapadana Sutffa in the Sutta Mahavagga Commentary, 
however, 1t 1s stated: “he region of the Mahabodhi disappears last, at the time of 
the đissolution of the world and rises first, at the time of 1s origination. When the 
world originates, a lotus cluster comes out, as an omen, at the site of the Øodhi- 
mandala. If Buddhas are to appear In that existing ka?pa, the lotus cluster blooms; 
1Ý Buddhas are not to appear, it does not bloom. IÝ it is the &aøø# of only one 
Buddha, a single flower blossoms; 1 it 1s the køøøa of two Buddhas, two flowers 
blossom; 1f 1t 1s that of three, four or five Buddhas, three, four or five flowers 
blossom respectively from the same cluster. Thus mention 1s made only of whether 
flowers blossom or not, but there 1s no mention of the requisites readily borne 1n 
the flowers. 


Although the robes offered by Ghatikara Brahma are explained In the Apadana 


1. im the lofus cluster: Thịs 1s the author's rendering of the word Paduinagabbhe. 
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Atthakathã as “/4dhimaya parikkhara, the requisites which appeared by the power 
of the Bodhisattas meriftorlous deeds,` the Venerable Buddhaghosa ¡in his Sutta 
Nipata Commentary, Vol. II, says: “Devadaffiya pamsukiacvaram pãrupitva 
mattihapatam gahetva pãcInadvãdrena nagaram pavisiva anugharam pinđä-ya 
đcari — After putting on the robes offered by Ghatikara Brahma and taking the 
earthen bowl, the Bodhisatta entered the city by the eastern gate and went round 
for alms from house to house.” Taking Into consideration this statement of Maha 
Buddhaghosa, 1t should be understood that the robes offered by Ghatikara Brahma 
was not iđdhimaya (1e. the robes that appeared by the power of the Bodhisatta's 
acts of merif) but only đevadaffiya (1e. the robes given by a celestial being) as 
opined by Maha Buddhaghosa. All this 1s mentioned for pondering the question 
whether 1t 1s a fact or not that the requisites offered by the Brahma were those 
confained 1n the lotus cluster that appeared as an omen on the mound of the 
Mahabodhi at the beginning of the world.) 


Sending Minister Channa Back to The City 


After thus becoming a recluse, the Bodhisatta sent back Minister Channa, saying: “Friend 
Channa, convey these words of mine to my mother (meaning síepmother MahapaJapati 
Gotam) and father that Í am In good health.” Then Channa, after doing obeisance 
respecffully to the Bodhisata and circumambulating him, took the bundle of the 
Bodhisatfa s ornaments along with the horse and departed. 


Rebirth of Kandaka in Deva World 


Since he overheard the Bodhisattas conversation with Mimster Channa, Kandaka the 
horse had been lamenting with the thought: “From now on, I shall have no opportunmfty of 
seeing my master.” When he went beyond the seeing distance of the Bodhisatta, he could 
not bear the grief that rose from the suffering of separation from ones beloved (7iyehi 
yippayoga). As he was leaving behind the Bodhisatta, whom he loved so dearly, he died of 
broken-heart and was reborn In Tãavatirhsa a celestial being by the name of Kandaka. As 
for Minister Channa, he had at first a single grief caused by his separation from the 
Bodhisatta and now that Kandaka had died, the second grief occurred in him. Oppressed by 
the double sorrow, he made his way home to the city of Kapilavatthu, weeping and crying. 


(On his death, Kandaka was reborn a deva by the same name amidst great luxury 
and retinue 1n the deva World of Tavatrnsa. Since he had been closely associated 
with the Bodhisatta and at his service In many existences, he died being unable to 
wifhstand the misery of separation from the Bodhisatta. His rebirth in Tãvatirnsa 
was not due to that sorrow. In the Bodhisatfas speech made to him while he was 
about to be mounted, immediately before his masters renunciation, he heard: 
“Kandaka, I am giving up the world in order to gain Omnisclence.” On hearing the 
words of the Bodhisatftas renunciaton which had nothing to do with sensual 
pleasures, he became filled with Joy and satisfaction that accompamied his clarity of 
mind, leading to development of merit headed by faith. Às a result of this mertf, 
his rebirth as a detty took place in Tãvatirnsa. Later on, when he visited the Buddha 
and listened to the Dhamma, he became a so/ãpanna. — All this 1s mentioned 1n 
the Vimanavatthu Commentary. Those who wish to have a detailed account may 
referred to this Commenftary.) 


The Bodhisatta's Visit to Rajagaha City 
After becoming a recluse, the Bodhisatta, after spending seven full days In ascetic bliss In 
the nearby mango grove called Anupiya, travelled a Journey of thirty yø7anas on foot 1n 
one single day and entered the ciy of Rajagaha. (This is the statement made In the 
Buddhavarnsa Commentary and the Jataka Commentary.) 
(According to the Sutta Nipata Commentary, however,) the Bodhisatta, after becoming a 


recluse, observed the 4/7vafthamaka sla, the Precepts with pure livelihood as the eighth, 
and Jjourneyed to RãaJagaha, thirty yo/anas away from the banks of Anomä In seven days. 
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Entering RaJagaha for Alms-Round 


When he was about to visit the city of Rajagaha for alms-food, he stood at the eastern 
gate of the city, then 1t occurred to him thus: “If I send a message to King Bimbisara about 
my visit, he wIll know that Prince Siddhattha, the son of King Suddhodaãna, has come to my 
city and, with due regard and aftention, he wIll send plenty of offerings. Ít 1s not proper for 
me as an ascetic to inform him and receive the four requisites. Right now, I should go on 
alms-round.” So, after putting on the øasukilika robes offered by Ghatikara Brahma and 
taking the bowl with his hand, the Bodhisatta entered the city by the eastern gate and went 
round from house to house for alms-food. 


Seven days before the Bodhisatta went Into Rajagaha for alms, a festival was celebrated 
on a big scale and enJoyed by all. The day the Bodhisatta entered the city, King Bimbisãra 
had the proclamation made to the people by beating the drum: “The festival 1s over. The 
people should now attend to theIr respective trades.” At that time, the cifizens were sfill 
assembled in the palace ground. When the King opened the window, which was supported 
by a lion figure, and looked out to ø1ve necessary 1nsfructions, he saw the Bodhisatta, who 
was enfering Rajagaha for alms, with his sense-faculties well composed. 


On seeing the Iincomparably graceful appearance of the Bodhisatta, the people of 
Rajagaha, as a whole, became wildly excited and the whole city turned Into a state Of 
commotion 1n the same way as 1t happened when Na|agrri, the elephant, also known as 
Dhanapala, entered the city, or in the same way as the male and female residents of 
celestial Tavatimsa became agitated and perturbed when VepacittI, King of Asuras, entered 
their abode. 


When the noble Bodhisatta went round with the elegance of a Chaddanta elephant-king 
for alms, from house to house 1n the city of RaJagaha, the citizens, seeing the incomparably 
øraceful appearance of the Bodhisatta, were filled with strong feeling of Joy and 
astonshment and became occupied with the sole Intention of viewing the Bodhisattas 
unique demeanour. 


One of the people then said to another: “Friend, how's that? Is 1t the lunar mansion that 
has come down to the human abode with all 1ts rays concealed in fear of Rahu the Asura- 
king?” 

The second man ridiculed the first by saying: “What are you talking, friend? Have you 
ever seen the big disc of the full moon coming down to the human world? The fact 1s that 
Kama Deva, God of Desire, seeing the splendour of our King and his people, has come 1n 
disguise to play and have fun with us.” 


Then the third person ridiculed the second by saying: “O friend, how's that? Are you 
crazy? Kama Deva 1s one whose body 1s Jet-black as he has been terribly burnt by the 
flame of hegemony, arrogance and anger. The truth 1s that the person we are seeing now 1s 
Sakka, King of Gods, endowed with a thousand eyes, who has come Info our city mistaking 
1t for his abode of Tavatirnsa.” 


That third person was told in a rather smiling manner by the fourth: “How could you say 
so? Your words are self-contradictory. To name him Sakka, where are his thousand eyes? 
Where 1s his weapon of the thunderbolt? Where 1s his riding elephant Eravana? (If he Is 
really Sakka, he must have a thousand eyes, the thunderbolt as his weapon and Eravana as 
his conveyance. He has none of them.) In fact, he 1s Brahma, who, knowing that Brahmins 
have forgotten ther Vedas and all, has come to urge them not to forget therr learning and 
f{O pracfise in accordance with them.” 


Another man, a man of learning, reproached them and stopped them, saying: “Phis 1s 
neIther the moon-disc, nor Kama Deva, nor Sakka nor Brahma. As a matfer of fact, he 1s 
the most extraordinary man, the chief among men, the leader and teacher of the three 
worlds.” 


While the citizens of Rajagaha were thus talking among themselves, each from his own 
poInt of view, royal servants went to King Bimbisara and reported thus: “Great King, a 
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wonderful person whom nobody knows whether he 1s a celestial being, or a gandhabba or 
a nãga Oör yakkha, 1S going round for alms-food In our city of Rajagaha.” Upon hearing 
ther words, the King, who had already seen the Bodhisatta while standing on the upper 
terrace of the palace, was struck with wonder and sent his ministers with the order: “Go 
and make careful inquiries about this man; If he is a ya⁄kha, he wIll disappear when out of 
the cty; 1ƒ he 1s a celestial being, he will go throuph the air; 1f he 1s a „ga, he will sink 
1nto the earth and disappear. If he 1s a real human being, he will eat his alms-food at a 
certain place.” 


With his sense-faculties and mind well composed and In his unique elegance, with down- 
casf eyes seeing only one length of a yoke (about four cubits) as 1f he were captivating the 
eyes of the Rajagaha people, he went round and collected food just enough for hs 
sustenance. The food, which he received, Iincluded all kinds of eatables, coarse and fine of 
various colours mixed up together. Then he asked the people: “Where do those ascetics 
who come to this city usually stay?” The people answered: “hey usually stayed at the 
entrance of the cave, facing east, on top of Pandava mountain.” And so the noble 
Bodhisatta left the city by the eastern gate, through which he had entered. Thereafter he sat 
facIng east at the entrance of the cave on the mounfain and tried to eat the mixed meal of 
coarse and fine food that he had received. 


Having enjoyed the kingly bliss which was as great as that of a Universal Monarch only a 
few days ago, he made an effort to eat a morsel of food which was a mixture of coarse and 
fine edible things 1n assorted colours. As he was about to put the morsel into his mouth, he 
felt miserable and almost vomited with the Intestines turning upside down, for he had never 
seen such kind of food in his life and found 1t particularly disgusting. Then he admonished 
himself by saying: “You, Siddhattha, in spite of the fact that you have been reigning 
supreme 1n a palace where food and drinks are available at your pleasure and where you 
have meals of three-year-old seasoned fragrant rice with different delicacles whenever you 
like, you, on seeing a recluse In robe of rags contemplated: “When shall I eat the meals 
obtained by going on alms-round from house to house after becoming a recluse like him? 
When will the time come for me to live on meals thus collected?* And have you not 
renounced the world and become a recluse with such thoughts? Now that your dream has 
come true, why do you like to change your mind?” Then without the slightest revulsion, he 
took the meal that was so rough. 


The three minisfers, sent by King Bimbisara to Invesfigate, approached the Bodhisatta and 
explored all the facts concerning him. Then two of the three stayed behind while the third 
returned to the King and reported: “Great King, that recluse who had gathered alms-food 1s 
sữll siting peacefully at the entrance of the cave, facing east, on top of Mount Pandava 
absolutely without fear like a lion king, or a tiger king or a bull king, after eating, In a 
normal manner, the meal that he had obtained.” Thereupon, King Bimbisara made haste 
and went In an excellent chariot to the Bodhisatta's place on Pandava mounftain, as far as 
the chariot could go; and then leaving the chariot, he continued his Journey on foot. When 
he got near the Bodhisatta, he sat down on the cold stone slab with permission and being 
very much Impressed with the Bodhisattas deportment, he gladly conversed with him. He 
said: “Friend, you are still young and tender In age. You are also endowed with handsome 
physique and characteristics. [ think that you are of good bírth belonging to a pure ruling 
class. I offer you as much royal pleasure and wealth as you want 1n these fwo countrles of 
Anga and Magadha which are under my rule. Be a king and reign! Please also tell me your 
lineage.” Thus the King asked about the Bodhisatta and offered kingship to him. 


Then the Bodhisatta considered: “If I had the desire to be a king, such deva king as the 
Four Great Kings of the celestial world and others would have proposed to offer me theIr 
respective regal fortunes. Or, 1f [ remained living a kingly life in my palace, it would have 
been certain that I would become a niversal Monarch. Not knowing this, this King 
Bimbisara has made such a proposal to me saying 1n such a way I w1ll now let him know of 
my royal life.” So thinking he stretched out his right hand pointing in the direction whence 
he had come; and then he said In verse: 
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Ujum janapado kqja, Himavantassa passato 
dhanaviriyena sampanno Kosalesu niketino. 


“O, Noble King, you who please your people with merfã by ruling them with 

the four modes of support”. In the land of the Kosalan, people near the 
mountain named Himavanta, which 1s straight from here, 1n the direction of 
the north, exists the region of Kapilavatthu, full of grain, food and drink and 
famed like the divine city of Amaravati. That region belongs to my father, 
Mahasuddhodana, the excellent torch of the lineage of the sun that has long 
been aristocratic ancestry since the beginning of the world. It 1s the place 
which 1s endowed with seven kinds of treasure and men of valour, 
numbering eighty-two thousand, who have the ability of plucking the star at 
the end of the sky by means of theIr prowess.” 


Adiccä nãma gottena, Sãkiyä nãma jãtiyã 

tamhã kulãa pabbajito' mhìỉ kame abhipatthayam 
“O Noble King, you who are recognized as a deval Because I am not a 
stranger but related to the Sun-God, I am Adicca by clan which is pure. Ï am 
Sakiya by birth which 1s glorious, the new name which cropped up from the 
Joyous utterance of King Ukkaka: “Sakyavafa bho kumara.` Coming from 
that Adicca clan and Sakiya royal lineage, I have renounced the world with a 
view to become a Buddha, not because I aspire after objects of sensual 
pleasures.” 


Kamesvadinavam disvã Nekkhammam datthu khemato 
padhãnãya gamissãmi ettha me rafjdfT mano. 


“O Noble King, you who are recognized as a deval With my Insight wisdom, 
I saw clearly more of suffering and less of enJoyment 1n the material obJects 
of sensual pleasures. I also saw renunciation of both obJects and defilements 
of sensual pleasures as a haven, free from dangers. Having seen thus, Ï 
became a recluse with Buddhahood as my goal. I will proceed to strIve for 
the attainment of Nibbana, the ultimate reality that comes of renunciafion and 
that excels all other states Immensely In 1s quality of peace. My mind always 
yearns for that state called NÑibbana which 1s far superior to all other states.” 


With these three verses, the Bodhisatta told King Bimbisara that he had come from the 
lineage of Sakiya and had taken up an ascetic life; that he had no desire at all for material 
pleasures; and that, having become a recluse with the aim to achieve Nibbana, he would be 
retreating to the forest for practice of đukkaracariyã in order to attain that very state of 
Nibbana speedily. When told thus, King Bimbisara replied: “Venerable Sĩr, I have already 
heard that “Prince Siddhattha, the son of King Suddhodãna, after seeing the four omens 
with his own eyes, and renouncing the world to become a recluse, would attain Perfect 
Self-Enlightenment, the Supreme leadership In the three worlds.` Having seen by myself 
your great aspiration after Nibbana, I firmly believe that you will certainly become a 
Buddha. Venerable Sr, let me make a supplication to you. When you have atftained 
Buddhahood, please visit my country first and foremost!” After thus solemnly extending 
his Iinvitation, King Bimbisara went back Into the city. 


2. Four modes of supports: Sangaha-vaffhu: Read fn. 40 of Chapter VỊI. 
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Chapter 5 
LEARNING FROM AND DISCUSSING WITH ÃLÃRA AND UDAKA 


1. Bodhisatta took ¡nstruction from and had discussion with Sec(-leaders Alara and 
Udaka, and thereafter gained eight mundane attainmens. 


Atha rãjagaham vararajagaham 
nararãJavare nagararm fu gafe 
SIrIrđjaVvaro munirãjavaro 
ImigirãJagafo sugafo pI gaio. 


Then, when King Bimbisara, the noble ruler of the people of the Magadha 
country, having spoken and extended his Imnviation to the Bodhisatta, 
returned and entered the city of RaJagaha, founded by that glorious Universal 
Monarch, Mahagovinda, Lord of the people and Leader of the humans and 
other powerful monarchs. The Blessed Bodhisatta who was endowed with all 
excellent qualitles like Meru, chief of mountains, who was the righfeous 
monarch of ascetics, and whose graceful deportment was like that of the lion, 
lord of the beasts, also went to the sylvan palace In search of Nibbana, the 
Supreme Peace. 


In accordance with this verse-song that occurs in the Buddhavarnsa Commentary and the 
Jinalañkara Sub-commentary, when the righteous King Bimbisara had gone back to the city 
of RãJagaha, the Bodhisatta set out on a journey 1n quest of the bliss of Nibbana known as 
Samfivara (Supreme Peace). Ôn his way, he reached the place of a great religious teacher, 
Alara by name and Kalama by clan. 


(As the meetings of the Bodhisatta with the Sec(-leaders Alara and Udaka have 
been dealt with elaborately in the Pali Text, the Commenfaries, such as those on the 
Buddhavamsa and the Jãtaka, contain only a brief account of it. But for our 
readers, 1t may not be easy to have access to the Text. Therefore the chapter on the 
same incident will be treated with a few more details in this Chronicle. 


In this connection, it may he asked: “Why did the noble Bodhisatta go to Älãra and 
Udaka and not to the famous heretical teachers (who claimed to be Buddhas) such 
as Purana Kassapa and others?” The reason was that the systems of practice of the 
heretical teachers were not subsfantial ones. The Bodhisatta himself had made 
1nvestigations, for as long ago as ninety-one &a?as, by personally following their 
courses, just to know whether they were of true value or not. From his personal 
experlences, he knew thoroughly that they were not. Therefore, he did not go to 
these heretical teachers; he approached only the well-known teacher Alara, who 
was leading a religlous life surrounded by numerous followers.) 


When he reached the place of Alara, the Sect-leader, the Bodhisatta made a request 
saying: “O friend, you of Kalama clan, I wish to lead a holy life in this system of yours.” 
Then Alära gave his permission and words of encouragement sincerely: “O noble friend, 
do stay In this system of oursl Ours 1s the one that enables an intelligent practising person, 
1n no time, to realize the teacher s view and to abide blissfully.” 


As permiited by Alara the Seci-leader, the Bodhisatta soon underwent studies in the 
newly found system. Being a man of superb Intelligence, the Bodhisatta could easily learn 
Alara's doctrine and the practice. Just by repeating what the teacher utiered with slight lip 
movemenís, the Bodhisatta reached the stage of learning at which he could say: “I have 
understood!” In fact, he did declare: “[ have understood! I have seen the course!” and the 
Secf-leader and his other disciples also agreed to his declaration. 


On considering the way the Sect-leader Alãra had spoken with authority on the course of 
practice, which resulted In the realization of ãkØcañfñayafana (mundane) /hãna, he came to 
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know thus: “lt does not appear that the Sect-leader Alara has Just learnt by heart only 
though faith and without personal wisdom the course of practice leading to this 
äkiñcañfñayatana-jhãana. Vernlly, this teacher must be one who has himself gained and 
realized the seven Mundane Attainments.” And so he approached the teacher again and 
asked him dowrright thus: “O friend belonging to the Kalama clan, to what extent do you 
say that you yourself dwelt realizing this doctrine of yours?” As he had himself realized 1t, 
Alara replied in the manner of those who had practical knowledge (not theoretical) by 
giving a full account of the seven attainments up to ãkiñcafññãyatana-jhãna. 


Thereupon, it occurred to the Bodhisatta thus: “Not only does the Sect-leader Alãra 
possess faith, firm enough to attain /hãnas, Ï, too, have firm faith to afttain /hãnas. Not only 
does he possess energy, mindfulness, concentration and wisdom sfrong enough to reach 
Absorption (zppanä) jhãna, Ì, too, have strong energy, mindfulness, concentration and 
wisdom to reach there. Alãara says that he has himself realized the seven mundane jhãna 
attainments up to ãkñcaññãyafana with abhiñña and abide blissfully therein. It would be 
good I1f l, too, were to strive to realize like him the seven mundane /hãna attainments.” 
With this Intent, he strenuously practised kasina parikamma, and withim two or three days 
he himself realized, like his teacher Alara, the seven mundane attainments up to 
äkiñcañfññãyatana-jhãna and dwelt blissfully therein. 


Then the Bodhisatta went to the Sect-leader Älãra and asked: “Friend Kalama, do you say 
that through this much of practical course you have yourself realized with abiññã these 
seven mundane /hãnas and dwelt blissfully therein?” When Alara replied in the affirmative, 
the Bodhisatta informed him thus: “Friend, through this much of practical course, Ï, too, 
have myself realized with abj¿ña the seven mundane /hãnas up to ãkifñcaññãyatana-jhãna 
and dwelt blissfully therein.” Thereupon, as befiting a noble person free of the mental 
Impurity of envy (ss) and selfishness (mzcchariya), Alãära the Sect-leader spoke joyfully 
words of altruism thus: “We have seen with our eyes a fellow recluse of sharp intelligence 
like your noble self. It 1s a great gain for us, friend!” 


1ssabhibhita lokamhi 
A lãro yo anissuRT 
vannavadi sudh1rassa 
aho ujarachandata. 


“In the wide world dominated by the evil thought of envy (/ssz), which 1s a 
Jealous feeling caused by another's welfare and good fortune, Alara the Sect- 
leader, being a true noble personage without envy, openly spoke words of 
pralse to the Bodhisatta who was possessed of sharp, quick and Iincomparable 
1ntelligence. Being a person endowed with purely honest and homage-worthy 
đesire (chanda) like that of Alara the noble teacher, who has unblemished 
wIsdom, 1s indeed exemplary and deserving of acclaim with the snapping of 
the fingers!” 


Alara offered Half of His Disciples to The Bodhisatta 


Not only had the Sect-leader Alãra spoken out words of praise, as has been said above, 
for he was a person free of such mental impurify as envy and selfishness, but he went 
further, sayIng: “O superb man, what I have, by myself, realized with abh¡ññaã and taught, 
you have, by yourself, realized with abj¿ñña! What you have, by yourself, realized with 
abhifña, IÌ have, by myself, realized with abhiññaã and taught. In this way, the doctrine Ï 
have discerned, you also have. The doctrine you have discerned, I also have. In this way, 
you are like me, and I am like you. Please come, friend, let us both take charge in harmony 
Of this sect of such numerous followers.” He then gave a signal to his followers to 
assemble and said: “Disciples, [ have gained the seven attainments, so has this superb man, 
like me. You disciples numbering this many should take Insfruction from this superb man; 
you đisciples numbering this many should take instrucion from me.” Šo saying he 
entrusted half of his disciples to the Bodhisatta. 
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Not only đdịd he equally share his followers but he also sent his male and female 
Supporters, who came to wait upon him bringing perfumes and flowers to the Bodhisatta, 
saying: “Go, øo and pay homage to the superb man!” As directed by the Sect-leader, the 
male and female supporters first pald homage to the Bodhisatta and then paid homage to 
their master with what was left of the perfumes and flowers. When they went to offer 
costly couches and seats, they were asked to offer them to the Bodhisatta first and he 
would accept the remaining ones, If any. Wherever they went, he gave priorify to the 
Bodhisatfa in respect of excellent sleeping and living accommodations. In this way, as a 
man of magnanimity, Älãra treated the Bodhisatta, who was his đisciple (at the time), with 
hiph esteem and honour although he was the teacher. 


The Bodhisatta departed from A]ãra on seeing Defects in The Mundane Jhãna Attainments 


Having put efforts and gained the seven mundane /hãnø attainments, as he had acquired 
Jhanic experlences 1m his previous existences and as he was highly mmtelligent, the 
Bodhisatta soon reflected on the nature and prospects of these attainmenfts 1n the presentf 
life and the benefits to be derived therefrom in the next; and he came to know perfectly 
well the nature and prospects of the said seven attainments up to äã&iñcafñfñayatana-jhãna In 
the present life and his rebirth that would take place in the Brahma abode of 
äkiñcañfñaãyafana In the next. Thereupon, he came to the conclusion that these seven 
mundane /hãuas fell within the cycle of suffering (vaƒa đukkha). He also deeply 
contemplated thus: “The agsgregate of these atfainments cannot lead to weariness In the 
cycle of suffering, to detachmert, to cessation of defilements such as lust (zãga), etc., to 
extinction of all these defilements, to knowledge of all that 1s to be known, to achievement 
of the knowledge of the four Paths, to realizatlon of Nibbana. In fact, these seven 
aftainments result at most only in the Brahma abode of ãkiñcaññãyafana, where one ÏIves 
for sixty thousand mahäã-kappas, but they will not produce any benefït superior to that. The 
highest Brahma-world of ã&k/ñcañfñayafana In which the same /hãna results 1s also only a 
realm not liberated from the dangers of bíth, decay and death. lí 1s, In fact, a region 
already encircled by the snares of the King of Death. 


A man, severely afflicted with hunger, eats, at first with relish, a big plateful of delicious 
meal, but later on, he becomes fed up and felt repugnant of 1t, on account of derangement 
of the bile or the phlegm or of the falling of a fly on to the meal and he abandons 1t 
without the slightest thought of taking another morsel. In the same way, the Bodhisatta, 
after putting efforts and gaining the said seven mundane /hãna atfainments within two or 
three days without đdifficulty, at first dwelt in and enjoyed the said attainments; but from 
the moment he discerned the aforesaid defects, such as their being within the cycle of 
suffering, etc., he had entirely lost Interest in exercising the seven attainmenfs, even by 
means of one of the five kinds of mastery. He repeatedly abandoned the attainments, 
saying: “These seven affainments are of no use whatever! These seven atfainmenfs are of 
no use whatever!” And as he was wearied of them, he departed from the Sect-leader Alãra. 


The Bodhisatta meeting Udaka and His Endeavour to gain Nevasañña-nasaññayatana J]hana 


Having departed from the Sect-leader Alara, and being desirous of seeking the bliss of 
Nibbana, named Supreme Peace (Szmíivara), the Bodhisatta went on searching until he 
came upon the leader of another sect, Udaka, the son of Rama. Therefore, he asked the 
Secf-leader Udaka for permission by saying: “Friend, I wish to lead a holy life im this 
system of yours.” Then the Sect-leader Udaka, the son of Rama, replied thus in giving the 
permission: “Friend, please sfay 1n this system of ours! Our doctrine, 1Ÿ put Into practice 
with efforts by learned persons, will enable them, in a short time, to realize with abhiññã 
the teachers view (ãcariya-väđa) and to live in happiness.” Accordingly, the Bodhisatta losf 
no time to learn the doctrine and the course of practice of Udaka, the Sect-leader. ÀAs with 
Alara, the leader of the previous sect, the Bodhisatta, being highly ¡ntelligent, could easily 
learn the doctrine and the course of practice. Just by repeating what the teacher uttered 
with slight movements of the lips, the Bodhisatta reached the stage at which he could say: 
“1 have understood!” In fact, he did announee: “I have understood! I have seen the course!” 
and was confirmed by the Sect-leader Udaka and his disciples. 
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On considering the way Udaka explained, according to their traditional method', the 
course of practice leading to _Nevasafñfña-näsañfñayafana (mundane) J/hãna, the Bodhisatta 
came to understand thus: “lt does not seem that Rama, the deceased father of Udaka, had 
merely learnt by heart, belleving what others speak of the course of practice leading to 
Nevasafñfia-nasafñfiayatana Jhãna. In fact, the teacher Rama, father of Udaka, must have 
been one who has personally gained and realized the eight mundane /hãnas.” 


(At the time when the Sect-leader Udaka was having discussion with the 
Bodhisatta, he had not yet himself realized the eight attainments, he was then 
telling the Bodhisatta what had been told by his father Rama. When the Bodhisatta 
had learnt from him and realized, withimn two or three days, the eight mundane 
jhãnas up to the highest of them all, Nevasafñfña-nasafññayatana Jhãna, he parted 
company with Udaka. As for Udaka himself, only when the Bodhisatta had left 
him, he was greatly overcome by s#veea and made exertion to gai the 
atftanments; as befiting one who had previous experlences in meditation, he 
realized /hãnas up to Nevasafñfa-nasañfñiayatana. Direct mention of this poInt 1s 
made in the Mũlapannasa TIkã, Vol. II. This accounts for the Bodhisattas 
consideratlon with reference to Udaka's father, Rama, and his question about the 
øreat teacher Rama alone In his discussion with Udaka. This 1s mentioned here so 
that readers of the Chronicle may be informed 1n advance.) 


The Bodhisatta approached the Sect-leader Udaka again and asked him dirrectly: “O 
friend, to what extent did your father, Rama the Master, say that he himself dwelt realizing 
this doctrine of his?” Udaka replied that his father dịd so to the extent of Nevasañña- 
nãsañfiayatana .J'hãna. 


Then it occurred to the Bodhisatta: “Not only had Udakas father, Rama the Master, 
possessed faith firm enough to attain Wevasafñfña-nasafñfñayatana Jhãna, Ì, too, have such 
faith leading to that /hãna. Not only had he possessed energy, mindfulness, concenfration, 
and wisdom strong enough to reach Nevasañfñanãsafñfñayatana Jhãna, ÏÌ, too, have such 
energy, mindfulness, concentration and wisdom to get there. Udakas father, Rama the 
Master, said that he had personally realized the eight mundane /hZna atfainmenfs up to 
Nevasafñfña-nasañfñayatana with abhiññã and dwelt blissfully therein. It would be good Tf I, 
{oo, Were to sfrive to realize, like him, the eipht mundane /hãna attainments.” With this 
Intent, he strenuously practIsed køsina parikamma, and withim two or three days, he himself 
realized like Udaka's father, Rama the Master, the eight mundane /hãna attainments up to 
Nevasafñfia-nasañfayatana Jhãna and dwelt blissfully therein. 


Then the Bodhisatta went again to the Secf-leader Udaka and said: “Friend, did your 
father, Rama the Master, say that through this much of the practical course, he had, by 
himself, realized with a5hiñña the eight mundane /hãnas and dwelt blissfully therein?” 
'When Udaka replied in the affirmative, the Bodhisatta informed him thus: “Friend, through 
this much of practical course, I, too, have, by myself, realized with abj/ññaã the eipht 
mundane /hãuas up to Nevasafñfa-nasañfñayatana Jhãna and dwelt blissfully therein.” 
Thereupon, as befiting a noble person free from the mental impurity of envy and 
selfishness, Udaka the Sect-leader, like Alãara the leader of (the previous) sect, spoke 
Joyfully words of altruism thus: “We have seen with our own eyes a fellow recluse and 
spiritual companmion of sharp intelligence like you. lf 1s a great gain for us, friend!” 


Ủdaka entrusting The Whole Sect to The Bodhisatta and making Him His Teacher 


Not only had the Sect-leader Udaka spoken congratulatory words, as has been said above, 
as befiftting one who was free from the menfal impurity of envy and selfishness, he went 
further, saying: “O superb man, what my father, Rama the Master, had, by himself, 
realized with aðjiññã and taught, you, superb man, have, by yourself, realized with 
abhiñfa. What you have, by yourself, realized with abjzññaã, my father, Rama the Master, 
had, by himself, realized with a5h/ññã and taught. In this way, the doctrine my father had 


1. traditional method: which Udaka had learnt from his father Rama. 
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discerned, you also have. The doctrine you have discerned, my father, Rama the Master, 
had. In this way, you are like my father, and my father was like you. Please come friend, 
please take charge of this great sect.” So saying he entrusted the Bodhisatta with the whole 
sect. Thus Udaka appointed his fellow ascetic and spiritual compamion Bodhisatta as his 
own teacher. 


Not only dịd he entust him with the entire sect but he honoured the Bodhisatta with 
reverence the way Alara, the Sect-leader, did, as has been mentioned before. 


The Bodhisatta departed from Udaka on seeing Defec(s in The Mundane Jhãna Attainments 


Having put efforts and gained the eight mundane /hãna attainments, as he had acquired 
Jhanic experlences 1m his previous existences and as he was highly mmtelligent, the 
Bodhisatta soon reflected on the nature and prospects of the said elght /hãna attainments, 
up to Nevasafñfñia-nasafñfayatana Jhãna In the present life and the fruits that would accrue 
1n the future. He came to know perfectly well the nature and prospects of these eight /hãna 
attainments, up to Wevasaffia-nasañfñayatana Jhãna In the present life and his rebirth that 
would take place in the Brahma abode of Nevasafñfñanasafñfñayatana hereafter. Therefore, 
he came to the conclusion that these eigh( mundane /hZ»as fell within the cycle of 
suffering, he also deeply contemplated thus: “The agsregate of these aftainments cannot 
lead to weariness 1n the cycle of suffering, to detachment, to cessation of defilements such 
as lust (rãga), etc., to extinction of all these defilements, to knowledge of all that 1s to be 
known, to achievement of knowledge of the four Paths, to realization of Nibbana. In fact, 
these eight afttainments result, at most, only 1n the Brahma abode of. Nevasañña- 
nãsaññayatana where one lives for eighty-four thousand mahã-kappas, but they cannot 
produce any benefit superior to that The highest Brahma-world of Nevasañña 
nãsafññäyafana, 1n which the same /hãna results, is also only a realm not liberated from the 
dangers of birth, decay and death. It 1s, in fact, a region already encircled by the snares of 
the King of Death.” 


A man, severely afflicted with hunger, eats, at first with relish, a big plateful of delicious 
meal, but later on, he became fed up and felt repugnant of 1t on account of derangement of 
the bile or the phlegm or of the falling of a fly on to the meal and he abandons 1t without 
the sliphtest thought of taking another morsel. In the same way, the Bodhisatfa, after 
putting efforts and gaining the said eight mundane /hãna attainments within two or three 
days without difficulty, at first dwelt in and enjoyed the said attainments; but from the 
moment he discerned the aforesaid defects, such as therr being withim the cycle of 
suffering, etc., he had entirely lost Interest in exercising the eigph( affainments, even by 
means of one of the five kinds of mastery. He repeatedly abandoned the attainments, 
saying: “These eight affainmenfs are of no use whatever! These eight aftainments are of no 
use whatever!” And as he was wearied of them, he departed from the Sect-leader Udaka. 
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Chapter 6 
THE PRACTICE OF SEVERE AUSTERITIES BY THE BODHISATTA 


The Bodhisatta's Practice of Severe Austerifies (Dukkaracariya) in Uruvelãa for Six Years 


fter his departure from the Sect-leader Udaka, the Bodhisatta went about In the 

Magadha country in search of Nibbana and eventually arrived in the market town of 
Sena. Near Sena was Uruvela forest. In the forest, the natural lay out of the land was 
delightful enough for noble and virtuous men. The forest 1tself was pleasant. The river 
Nerañjara had an attractive landing place, free of mud and mire, with a sand beach like 
silvery sheets spread out, with pleasingly clean and clear currents full of sportive fish and 
tortoises, the river flowed continuously. There were also small villages where forest 
dwelling ascetics could easily receive alms-food. When the Bodhisatta saw all these 
features, he noted them carefully and then decided: “This 1s an ideal place for sons of good 
families seeking Nibbana to undertake meditation.” Accordingly, he built a small dwelling 
place with available dry firewood and leaves and stayed In the forest of Uruvelä to engage 
1n medifafion. 


The Manifestation of Three Similes to the Bodhisatta 


Then there appeared In the mind of the Bodhisatta three similes. They are: 


(1) In order to make fire, however hard a man rubs with a fire-kindling stick, a big piece 
of wet firewood (wet fig-tree wood) soaked in water, he cannot produce fire and will 
only become miserable. In the same way, In this world, the so-called recluses and 
brahmins, in whom the wet and slimy elements of sensual passion have not dried up 
and who do not stay away from sense obJects either, will not realize the Path and 
Fruitlon but w1ll only become miserable, however hard they work to rid themselves of 
defilements. This was the first simile that manmifested to the Bodhisatta. 


(In this simile, those, in whom the slimy elements of sensual passion have not 
dried up, are likened to the big piece of wet fig-tree wood. The act of keeping 
themselves In the water of sense obJects 1s likened to the act of making 1n 
water of the big piece of wet fig-free wood. The Inability to secure the fire or 
the knowledge of the Path however hard they work without giving up sense 
objects 1s likened to the non-producing of fire but the producing of misery 
however hard the big piece of wet fig-tree wood soaked in water 1s rubbed. 
This simile signifles the asceticism called sapwftabhariyä-pabbdgj7ä of those 
wandering ascetics each of whom living a household life with a wife and 
ch¡ildren,) 


(2) In order to make fire, however hard a man rubs with a kindling stick, a big plece of 
wet fig-ftree wood kept on land away from water, he cannot still secure fire because of 
the wetness of the wood; instead he will only become miserable. In the same way, in 
this world, the so called recluses and brahmins in whom the slimy elemenfs of sensual 
passion have not dried up wIll not realize the Path and Fruition but wIll only become 
miserable however hard they work, staying away from the water of sense obJects 
physically as well as mentally. This was the second simile that manifested to the 
Bodhisatta. 


(In this simile, those, in whom the slimy elements of sensual passion have not 
dried up, are likened to the big piece of wet fig-tree wood. The Inability to 
secure the fire of the knowledge of the Path however hard they work, staying 
away from sense objects both physically and menrally, 1s likened to the non- 
producing of fire but the producing of misery Instead of fire because of the 
wefness of the wood, however hard the big piece of wet fig-tree wood kept on 
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land away from water 1s rubbed. This simile sipgnifies the asceticism called 
brahmanadhammikã-pabba//ä of those brahmins who, having renounced theIr 
wives and children, devote themselves to the wrong practice, pãsanđa.) 


) In order to make fire, when a man rubs with a fire-kindling stick, a big pliece of dry 
fig-tree wood kept on land away from water, he can secure fire easily as the wood has 
been kept on land away from water and 1s Ifself dry. In the same way, in this world, 
those who are called recluses and brahmins, in whom the wet and slimy elements of 
sensual passion have dried up and who have stayed away from sense obJects physically 
as well as menfally, can realize the Path and Fruition when they practise the correct 
ascetic doctrine, whether with difficulty or with ease. This was the thrrd simile that 
manifested to the Bodhisatta. (Comparisons should be made 1n the aforesaid manner. 
Thịs smile signifies the asceticism of the Bodhisatta himself.) 


The Group of Five came and waited upon The Bodhisatta 


The group of five recluses, who had already taken up an ascetic-life even Just after the 
bìrth of the Bodhisatta, was enquiring whether the Bodhisatta Prince had renounced the 
world and became a recluse or not. Ôn hearing that the Bodhisatta had, they began to visif 
villages, market towns, etc., one after another, to look for the Bodhisattas and finally 
caught up with him in Uruvelãa forest. Having strong hopes then, that “In no time he will 
become a Buddha! In no time he will become a Buddha!” they watited upon him who was 
engaged in the severest austeritles (đukkaracariza) which would last for six years. They 
moved about him, fulfilling their duties, such as sweeping the place, fetching him hot and 
cold water and so on. 


The Bodhisattas Practice of Dukkaracariya, Strenuous Exertions 


The strenuous Exertion made up of fourfold determination, namely, (1) “Let only the 
skin be left!” (2) “Let only the sinews be left!” (3) “Let only the bones be left!” and (4) 
“Let the flesh and the blood be dried up!” 1s called Padhana-viriya. The practices to be 
mentioned now are called work of Exertion (øađhãna) as they are done with padhana- 
viriya. They are also called Dukkaracariyäa as they are difficult for ordinary people to 
pracfise. 


(a) Having repatred to the market town of Sena for alms-round, the Bodhisatta spent a 
large number of days practising medHifatlon for the development of loving-kimdness 
(neftã-bhavana). Then 1t occurred to hìm: “What benefit will accrue from depending 
on this coarse and rough food, swallowed In morsels? By eating such food to my 
hearfs content and developing loving-kindness, [ will not achieve Omniscience which 
1s my goal.” And so he gave up living on alms-food and sustained himself by eating 
bịg and small fruit, which fell in Uruvelä forest. Failing to achieve OÔmniscience even 
1n this way, he thoupht to himself: “This food consisting of big and small fruit 1s still 
coarse. Searching for fruit is also a kind of impediment (paÏibodha).” Accordingly, he 
susfained himself only with the fruit which dropped from the tree he was using as a 
shelter. 


(b) Then the Bodhisatta considered: “It would be good If I, grinding my teeth and clicking 
my fongue, were fo suppress unwholesome consciousness assoclated with wrong 
thoughis, such as sensual ones, etc., with my wholesome consciousness associated with 
powerful right thoughts. It would be good 1f Ï were to eradicate 1t. Ít would be good I1f 
I were to remove 1t by means of the fire of energy.” So, ørinding his teeth and clicking 
his fongue, he suppressed unwholesome consciousness with wholesome conscIousness 
one. He did not let 1t arise but eradicated 1t. He removed 1t from his person by means 
of the fire of energy. Thereupon, sweat came out, trickling from his armptts. For 
example, 1t was like the trickling down of sweat from the armpits of a feeble man 
when a man of strength held him by the head or the shoulder and pressed him down. 
At that moment, the Bodhisattas effort was very vigorous. It was not slackened at all. 
His mindfulness was extremely distinct and steadfast; never địd he lose his awareness. 
But his painful effort battered, as 1t were the whole of his body, which was heated all 
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over and knew no relief. Although he was In such a miserable plight, his willingness to 
pursue the struggle remained unflinching. 


Then 1t occurred to the Bodhisatfa: “It would be good 1ƒ I were to develop a?panaka- 
jhana by restraint of out-breathing and in-breathing.” So, with unrelenting effort, he 
restrained exhalation and inhalation through his mouth and his nose so that the alr 
could not go out or come in. Then, having no chance, the alr accumulated and escaped 
through his ears, through his mouth and his nose. The sound produced by the wind 
escapIing was forceful like that coming out from the bellows of a blacksmith. At that 
moment, the Bodhisattas effort was very vigorous. It was not slackened at all. His 
mindfulness was extremely distinct and steadfast. Never did he lose his awareness. But 
his painful effort battered, as it were the whole of his body, whiích was heated all over 
and knew no relief. Although he was in such a miserable plight, his willingness to 
pursue the struggle remained unflinching. 


Then 1t occurred to the Bodhisatta: “lt would be good 1f I were to repeat developing 
appanaka-jhãna.” So with unrelenting effort, he restrained exhalation and inhalation 
through his mouth, his nose and his ears. Then having no chance to escape through his 
mouth, his nose and his ears, the wind rushed up to his head, battering and plercing 1t. 
For example, 1t was as 1ƒ a man of strength was churning the head with a sharp and 
pointed drill. Even at that time, his energy was as vigorous as before, I{ was not 
slackened at all. His mindfulness also was stll very distinct and steadfast. Never did he 
lose his awareness. But his painful effort battered, as it were the whole of his body, 
which was heated all over and knew no relief. Although he was in such a miserable 
plight, his willingness to pursue the struggle remained unflinching. 


Again, 1t occurred to the Bodhisatta: “It would be good 1f Ï were to repeat developing 
appanaäka-jhãna.” So, with unrelenting effort, he kept on restraining exhalation and 
inhalation through his nose and his mouth and his ears. Thereupon, the violent wind 
battered his head and as a result, he suffered from very severe ricking headaches. For 
example, 1t was like a great suffering caused by a man of tremendous strength who 
fastened a leather string around the head and tightened 1t (Reader, imagine that a man 
Of strength puts a large loop of strong leather string around your head and he twisted 1t 
with a stick to tighten 1(. His headaches were similar to this.) At that time, too, h1s 
€nergy was as vigorous as before, 1t was not slackened at all. His mindfulness was still 
very distinct and steadfast. Never did he lose his awareness. But his painful effort 
made the whole of his body battered, as 1t were, which was heated all over and knew 
no relief. Although he was in such a miserable plight, his willingness to pursue the 
struggle remained unflinching. 


Stll again, 1t occurred to the Bodhisatta: “lt will be good 1f Ï were to continue on 
developIing a7panäka-jhana.” So, with unrelenting effort, he kept on restraining 
exhalation and ¡inhalation through his nose, his mouth and his ears, as before. 
Thereupon, the alr of great intensity Injured his abdomen as I1f carving 1t up. For 
example, 1t was as 1f a skilful butcher (or his assistant) cut up the abdomen with a 
sharp butchers knife. At that time, too, his energy was as strong as before, 1t was not 
slackened at all. His mindfulness was very distinct and steadfast. Never did he lose his 
awareness. But his painful effort made the whole of his body battered, as 1t were, 
which was heated all over and knew no relief. Although he was in such a miserable 
plight, his willingness to pursue the struggle remained unflinching. 


Once more, 1t occurred to the Bodhisatta: “lí would be good 1f I were still to go on 
developing a7panäka-jhãana.” So, with unrelenting effort, he kept on restraining 
exhalation and ¡inhalation through his mouth, his nose and his ears, as before. 
Thereupon, the whole of his body suffered from violent burning đãharoga, “burning 
diseaseˆ. For example, 1t was like severe burnt when a weak man was grilled on a big 
heap of fire by two strong men, each on one side, holding him by the right arm and the 
the left. At that time, the whole of the Bodhisattas body remained burning hot. At the 
same time, his energy was not slackened but remained as strong as before. His 
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mindfulness was extremely distinct and steadfast. On account of the trauma of his 
strenuous Exertion (?ødhãna), he could not, however, get peace. Nevertheless, his 
willingness to pursue the struggle remained unflinching. 


Note: Paragraph (a) 1s from the Jinalankara Tika; Paragraphs from (b) to (gø) are from the 
Mahãsaccaka Sutta. 


The Bodhisatta fainted and fell into A Sitting Position while Walking 


Afflicted thus with a great heat all over his body, the Bodhisatta fainted and fell down 
1nfo a sitting position while walking. (He dịd not fall down lying on his face 1n an unsightly 
manner. Being one endowed with great mindfulness, he Just fell Into a sitting posture while 
walking up and down.) When the Bodhisatta fell down 1n this manner, the devas who were 
present near the walk made three different commers: 


(1) Some devas said: “Samana Gotama 1s dead.” (2) Others said: “Samana Gotama 1s not 
dead, he 1s dying.” (3) Still others said: “Samana Gotama 1s neither dead nor dying, he has 
become an arahøí. Such 1s the posture in which an arahaí stays.” 


Out of these devas making their comments, those who said. "Samana Gotama 1s dead,” 
went to King Suddhodãna and told him thus: “Your son 1s dead.” When the King asked, “Is 
my son dead before or after attainng Buddhahood?” they replied: “Your son địd not get 
the chance to become a Buddha. While striving, he fell down and died there on the walk.” 
“I do not believe your word at all! Without attainng Omnisclence, death cannot occur to 
my son,” asserted the King emphatically. 


The Bodhisatta took Less Food 


When he recovered from his faint, the Bodhisatta thought thus: “lt would be good 1f I 
were fO practise without eating any food at all” Thereupon, the devas said to him: “O 
Bodhisatta, Noble Samana! Do not cut off the food altogether. O Bodhisatta, Noble 
Samanal If you cut off the food altogether, we shall have to InJect đivine food through 
your pores. And with that food you will be susfained.” Then 1t occurred to the Bodhisatta 
thus: “If I decide not to take food at all, 1f these devas gIive me divine food through my 
pores, and 1f I live on that despite my claim to fast completely, my sustenance with divine 
food wIll go against myself and becomes self-conftradictory.” So he said to the devas: “O 
Devas, do not InJect divine food through my pores. I shall take food Just enough to susfain 
myself.” 

Henceforth, the Bodhisatta did not cut off the food altogether but took food Just little by 
litle. For one days meal, sometimes he took a handful of lentil soup, sometimes a handful 
of bean soup, sometimes a handful of grain soup and at other times a handful of pea soup. 

By taking Just a handful of bean soup, the physical frame of the Bodhisatta reached the 
sfaøe of extremely exhaustion and emaciation. 

Just because the Bodhisata was taking very lile food, his limbs, bịpg and smail, 
protruded at the joints of the bones and were thin and depressed at the places other than 
these Joints, like the knots of the creepers named 4zs7⁄/ka and Kaja. 


The hips of the Bodhisatta wrinkled all over like the big hoofs of a camel and the anus 
was depressed. 


The back (or spine) of the Bodhisatta protruded with depressed 1ntervals like a string of 
bịg beads. 


The flesh between his rIbs sank, causing unsightliness, inelegance and bad shape like the 
rafters of an old shed, house or a recluse dwelling. 


His eye-balls were sunk Into the eye-sockets like the bubbles of water 1n a large deep 
well. 


The skin of his head wrinkled and withered like a little tender gourd plucked and dried up 
1n the sun. 


As the skin of his belly was stuck to spinal column, the spinal column was felt when the 
belly skin was touched, and his belly skin was felt when the spinal column was touched. 
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When sifting to answer the call of nature, his urine did not come out at all as there was 
not enouph liquid food In his belly to turn Info urine. ÀAs for the excrement, just one or fWO 
hardened balls of the size of a betel nut was discharged with difficulty. Sweat trickled 
profusely from his whole body. He fell on the spot with his face downwards. 


When the Bodhisatta rubbed his body with his hand ímm order to give 1t some slight 
soothing effect, his body-hairs, which were roffen at the base because of getting no 
nourishment from the flesh and blood due to 1s scarcity, came off from his body and stuck 
to his hand. 


The natural complexion of the Bodhisatta was bright yellow like the colour of siemikkha 
pure gold. But of those who saw him during his engagement In austerify, some said: 
“Samana Gotama 1s of dark complexion.” Others said: “Samana Gotama 1s not dark; his 
complexion 1s brown.” Still others said: “Samana Gotama 1s neither dark nor brown; he has 
ørey skin like that of a cat-fish.” 


(Readers of this Buddhavarnsa may stop reading for a while and think. The 
Bodhisatta took up this practice of austerifies, which ordinary people would find 
difficult to do, not for a short period of days and months. In fact, he dịd 1t for six 
long years. Despite his six years long strugple, 1t never occurred to him thus: “I 
have not atfained Omnisclence although I have practised thus with difficulty. Well, 
1n view Of this situation, I will go back to my golden palace, and being pampered 
by forty thousand palace ladies headed by my Queen Yasodhara. I will happily take 
care of my mother (meaning aunt Gotaml), father and eighty thousand relafives 
who are still alive.” or “Having enJoyed excellent food which 1s like that of devas, 
I wIll rather stay comfortably in a luxurious bed.” There had never been the 
slightest thought in him for an easy-going and self-indulging life. An ordinary man 
would not dare to think of practising this kind of austerities, much less, actually 
practising 1t. Therefore, 1t 1s called đukkaracariyä, (a practice which 1s difficult to 
undertake by ordinary people.) 


Mara's Visit to deter The Bodhisatta by feigning Goodwill 


Even at the time when the Bodhisatta was going forth, Mara discouraged him saying: “O 
Prince Siddhattha, on the seventh day from today, the Wheel-Treasure will arrive. Do not 
go forth.” But the Bodhisatta replied with tremendous boldness: “O Mãra, I knew that the 
Wheel-Treasure would come to me. I[ do not, however, wish to enjoy the bliss of a 
Universal Monarch. You go awayl Do not stay herel I[ will endeavour to afttain 
Buddhahood, thereby letting the ten thousand world-systems resound throughout.” Since 
then Mara had shadowed the Bodhisatta for six years looking for an opportumty to dispose 
of him, with the thought: “If thoughts of sensuality (kữma-vifakka), or thoughts of ¡lI-will 
(vyäpñãda-vitakka), or thoughts of violence (vihimsã-vifakka), arise 1n his menfal continuum, 
I will kHI him right on the spot.” Since then, for six long years, Maãra could not find any of 
these wrong thoughits In the Bodhisatta. 


When six years had elapsed, it occurred to Mãra thus: “Prince Siddhattha 1s of great 
energy. His đukkaracariyä also 1s so strenuous. He may become a Buddha at one time or 
another. What 1f I approach him and give him some words of advice, thereby causing him 
to stop his practice.” Then he approached the Bodhisatta and told him of his Iintentions. 


(After His Enlightenment, the Buddha gave bj/kkhs a sermon under the tifle of 
Padhana Sutfa, explaining how Mara had come and persuaded Him by reigning 
goodwll, and how He had boldly retorted him. The dialogue between Maãra and 
the Bodhisatta w1ll now be reproduced.) 


Having approached the Bodhisatta who had been repeatedly developing the 2øanaka- 
j/hãna 1n Uruvelä forest near NerañjJara with the sole aspiration after Nibbana, Mara said: 


“O my friend Prince Siddhattha, the whole of your body 1s so emaciated with the 
loss of flesh and blood. Your beauty and complexion have much deteriorated. 
Your death 1s coming very close. The chance of your remaining alive 1s very 
faint, only one against one thousand for death. O Prince Siddhattha, please take 
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care of yourself so that you may live long. Longevity 1s excellent and 
commendable. If you live long, you can perform many acfs of merif. You can 
develop your merit by observing the precepts or by performing sacrificial rites. 
What 1s the use of living thus In the forest and practising ausferifty so miserably 
and feebly without knowing whether you will be dead or remain alive. (No 
benefit will accrue to you.) In order to achieve your goal, Nibbana, the old 
tradiional path 1s very difficult to follow. It 1s also toilsome and hard. lí 1s 
indeed not feasible to get on and tread along such a road.” 


In this way, Mara said with a semblance of compassion, as though he had goodwIll for 
the Bodhisatta and as though he had pity on him. (An ordinary person might have found 
Maras words persuasive.) 


Ơn beIng spoken to with a semblance of compassion by Mara, the Bodhisatta said boldly 
to Mara as follows: 


“You, Mara, you who bind up those unmindful sentient beings, such as devas, 
humans and Brahmaäs, so that they may not be liberated from sawsãra! You have 
come into my presence for your own benefit and with an ulterlor motive fo 
create harm and disturbances to others.” (By these words the Bodhisatta repelled 
Mara's visit of false goodwIll .) 


“TI do not have an 1ofa of desire for the kind of mertt that leads to the cycle of 
suffering (vaƒƒagami). You should have spoken thus only to those who are 
yearning for vaƒfagãmi mertt.” (With these words the Bodhisatta reJected Mara's 
speech that “If you live long, you can perform many acfs of merit.”) 


“You, Mara, there are those who have no confidence (sađ4h2) at all in Nibbãna; 
there are those who have confidence but are of feeble energy (viriya); then there 
are those who have both confidence and energy but are not endowed with 
wisdom (øzñ3), you should discuss only with them and give encouragement to 
them to live long. As for me, I have absolute confidence that, 1f I striIve enouph, I 
shall realize, even in this life, Nibbana, where my body ceases to exist. I have 
flaming energy that 1s capable of burning and mining into ash the grassy rubbish 
of defilements. [ have incomparable wIsdom which 1s like an explosive of Sakka 
and which can crush the rocky mountain of dark 1gnorance (avi//3) Into pleces. Ï 
also have both mindfulness (s27) and concentration (samaãđ¡). The mindfulness 
that will enable me to become a Buddha who does not at all forget what has been 
done and spoken of over the ages gone by and the concentration which, standing 
firm against the forceful wind of vicissitude, 1s like an engraved stone pillar that 
does not sway 1n a storm. Fully endowed with these five qualitles that enable one 
to reach the other shore of Nibbana, I am working hard even at the risk of my 
le. With a person like me, why do you want to discuss long life and why do 
you flafteringly encourage me to live on? In realify, 1t 1s not commendable to 
sfay alive Just for a single day In the human world for one who exerts with firm 
dilipgence and strong perseverance, who possesses Insight through 4ppanã 
Samadhï and who discerns thoroughly the rise and fall of the physical and mental 
aggregates?” (With these words, the Bodhisatta posed counter threat to Mara who 
had threatened, saying: “O Prince Siddhattha, your death 1s coming very close, 
the chance of your remaining alive 1s very faint, only one against one thousand 
for death.”) 


“You, Mara, this wind in my body, caused by the tempo of my exertion ín 
practising appanaka-jhäãna would be capable of drying up the water in the River 
Ganga, Yamuna, etc. Why would 1t not be capable of drying up the little blood 
that 1s in me, whose mind has been directed to Nibbana? Indeed, 1t 1s strong 
enough to dry 1t up. When the blood in my body, about four banas In 
capacrty, has dried up on account of the oppressing wind which 1s generated by 
my exerfion In practising medifaton with a view to attain Nibbana. The bile 
which 1s of two kinds, composed (bađdha) and non-composed (abaddha); the 
phlegm, also about four øw5anas, that covers whatever ¡is eaten and swallowed 
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so that no foul smell would come out; the urine and nutfriftive elements, also 
about four abanas, wIll certainly dry up too. If the blood, the bile, the phlegm, 
the urine and nutrifive elements dry up, the flesh will certainly be depleted. 
When the blood, the bile, the phlegm, the urine and the flesh are all gone in this 
way, my mind becomes even clearer. (Such exhaustion will not make me retreat. 
Only because you do not know that my mind 1s so keen, you spoke words of 
“love for le” Œ?wifa-mikanfi) such as: *O Prince Siddhattha, the whole body of 
yOUurs IS SO emaciated with the loss of flesh and blood.' and so on.) Not only 1s 
my mind clear but my mindfulness, which 1s like the treasurer of a Universal 
Monarch, my wisdom which 1s like the v7 điamond weapon of thunderbolt 
and my concentration which 1s like Mount Meru, are unshaken, become even 
more developed and steadfast. 


“Althouegh the blood and the flesh in me have been all exhausted, my mind 
remains cheerful and even becomes clearer and and has reached the excellent 
sfage of the incomparable feeling which has been tremendously experienced by 
those noble Bodhisattas, Superb Men (Ä⁄ahãpur¡sa) and Banners of Male Folk. 
Though my whole body has dried up to the point of almost emitting flames and 
thouegh I am thereby thoroughly exhausted, my mind 1s not at all inclined towards 
sensual obJects, such as my royal city with 1s palaces, Yasodhara, Rahula, forty 
thousand palace ladiles and attendants and so on. You, Mara, observe and 
1nvestigate for yourself the purity and uprightness of the incomparable heart of 
mine, of a man who has fulfilled the Perfections.” (With these words the 
Bodhisatta demonsfrated the firmness of his spIr1t.) 


Maraˆs Ten Armies 


“You Mara, there are obJects of sensuality (yø/hu-kãma), animate or Inanimate, and 
defilements of sensuality (k//esa-kãma) which 1s craving for these sensual objects; both 
these forms of sensuality cause those householders to become deluded so that they do 
not know the Truth. Therefore, these two, va/hu-kama and kilesa-kãma, constitute 
your First Army.” There are householders who die still as worldlings (0wu/hujjanas) 
amidst their own worldly belongings (gih/bhoga) because they cannot forsake them, 
though they know the rarity of the rise of a Buddha (Buddhuppada dullabha) and the 
rarity of the life of a recluse (pabba/itabhava dullabha). As for recluses, the requIsites, 
such as robes, bowls, monasterles, parks, beds, couches, bed sheets and coverlets, 
which may be craved and enjoyed by them, are all materials of sensuality. And there 
are recluses who die still as worldlings amidst the monastic materials of sensuality 1n 
the form of the four necessaries, namely, dwelling place, clothing, meal and medicine 
donated by lay people. They đie In that manner because they cannot give them up, 
thouegh they have learnt, at the time of their ordination, about using the foot of a tree 
as a dwelling place; using robes made of rags from a dust heap as clothing; using 
alms-food as meal; and using putrid urine of a cow as medicine. These householders 
and recluses meet their hideous death on encountering Mara's First Army of sensuality 
(kama). (From Ledi Sayadaw's missaya translation of the Padhana Sutta.) 


“Although they have taken up an ascetic life after resolutely abandoning gihibhoga, 
some tend to be disturbed and corrupted by such factors as aversion (2rzí) and 
dissatisfaction (kkamfhiia) which are not taking delight in being a recluse, not taking 
delight in learning and practice, not taking delight in the seclusion of forest dwellings, 
and not taking delight in Concenfration Meditation (Sưmøíha) and Insight Meditation 
(Vipassan8). Therefore ara# and wukkanfhifa constitute the Second Army of yours, 
Mara. (Some ascetics meet their death, being drowned 1n the sea of Mãras Second 
Army.) 

“Although some recluses have overcome that Second Army, while observing đhuíanga 
practices of austerity and because of the very strict rules of đ/z„/añga, which compel 
them to eat only what 1s available such as food of all kinds mixed together, some 
cannot eat to their hearts' content (lit. they cannot eat voraciously In the manner of “a 
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thirsty bull quenching his thirst when led to water”) and are therefore not satisfied and 
become hungry again, suffering like a crazy earthworm which writhes at the touch of 
salt. As thirst and hunger (kzp¡ipãs3) sets in they lost Interest in asceticism and are 
obsessed with the burning desire to take food. This &#wppipãsã constitutes the Third 
Army of yours, Mara. (Some ascetics meet their death, being drowned 1n the sea of 
Maras Third Army.) 

(4) “When they are oppressed by hunger and thirst, some of them become physically and 
mentally weak and are at their wifs end. They become disheartened, indolent and 
unhappy. As weariness (/#đï) sets In, they do not wIsh to carry on asceticism they are 
engaged in. This /đnđï constitutes the Fourth Army of yours, Mara. (Some ascetIcs 
meet their death, being drowned In the sea of Mara's Fourth Army.) 


) “With no progress In their spiritual work and becoming lazy and despondent, they 
begin to get bored and fall into a state of deJection. From that day, as sloth and torpor 
(0hma-middha) sets in, they take to sleeping In their monasteries, rolling from one side 
to the other, and lying with face downwards. This //na-middha constitutes the Fifth 
Army of yours, Mara. (Some ascetics meet death, being drowned in the sea of Mara's 
Flfth Army.) 


(6) “Excessive sleep through laziness causes stalemafe In their meditation and dullness of 
their minds. Overwhelmed by craving, they become weak and confused over this or 
that trifle. As fear (bu) sets In, they are shaken with fright and, with trembling 
hearts, they mistake a tree-stump for an elephant, a tIger for an ogre. This b/7zw 1s the 
Sixth Army of yours, Mara. (Some ascetics meet death, being drowned 1n the sea of 
Mara's Sixth Army.) 

(7) “Although they pursue meditaton after overcoming fear and regaining courage 
through practice, the Path to the /hãna and the course of magea have sunk deep. As 
doubt (vicikicch8) sets 1n, they are not certain whether they are positively on the Path 
or not, both in practice and theory. This vwicikicchã 1s the Seventh Army of yours, 
Mara. (Some ascetics meet death, being drowned 1n the sea of Maãra's Seventh Army.) 


(8) “After geting themselves rid of wicikiccha, some keep on putting efforts 
uninterruptedly day and night. ÀAs unusual signs from medifation appear to them, they 
think highly of themselves. As arrogance and haughtiness (makkha-thambha) sets In, 
they do not accord others therr rightful place; they destroy theIr good reputation; they 
gIve no respectfs to their elders; they display overbearingness to them. This zmakkha- 
thambha constitutes the Elghth Army of yours, Mara. (Some ascetic meet death, being 
drowned In the sea of Mara's Eighth Army.) 


(9) “When they go on meditating, having eradicated makkha-thambha, they see more 
unusual signs and become proud of their advancement. Varlous forms of craving and 
conceIt (/2hã-mãng) are likely to appear as follows: they are pleased and elated to 
have abundance of gifts; they are pleased and elated to witness the spread of their 
fame to all four quarters; they are pleased and elated to receive some marvellous gains 
that nobody else has ever come across; and they are pleased and elated with their fame 
and followers, wrongfully acquired from their preaching of false doctrines and unJust 
boastfulness, shown through evil desire and craving to Increase ther gains. The 
aggregates of these factors of /anhã-mãna constitute the Ninth Army of yours, Mara. 
(Some ascetics meet death, being drowned in the sea of Maras Ninth Army.) 


(10) “Some recluses coming under the above ninth category practise self-praise and honour 
which 1s a/ukkamsana; they Iindulge In despising and condemning others which 1s 
paravambhana. These two, affukkamsana and paravambhanä, constitute the Tenth 
Army of yours, Mara. 


“You Mara, you who prevent, by force, the liberation of devas, humans and Brahmas 
from the rounds of suffering and you whose forces are enormous!l These ten facfors, 
such as kZna, arafi, etc., form your comrades-in-arm. You, Mara, whose heart is not 
white but totally black and whose craving 1s giganticl They are also your guns, 
cannons, and explosives that kill every recluse or hermit in their way. Those poor 
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worldlings, who possess no strong faith, wIll, energy and wisdom and who lack 
courage, are not capable of repelling your atfack and escaping from 1t. Only those 
extremely adventurous heroes, whose faith, will, energy and wisdom are great, do not 
reckon you even as a blade of grass; they can fight and put up resistance and escape. 
Thịs escape after fighting and resisting can bring about the bliss of the Path, Fruition 
and Nibbana away from the dangers of the swords, spears and (other) weapons that 
belong to the troops of the Ten Armies of yours, wicked Maãra. 


“You Mara, I[ would like you to know me as follows: “This Prince Siddhattha, as 
befitting a noble man, a true hero, on arrival on the scene of a battlefield, never takes a 
single step backward; he 1s indeed a feathered commander who wears the flowers of 
courage on his head, the flowers of 7muñ/a grass taken to be a good omen and the truly 
herolc, vicforious flag and banner. (It used to be customary for a valiant warrlor, who 
knows no retreat, to fasten some 7a grass on his head, on his banner (flag) or on 
his weapon to Indicate that he 1s a brave man who would never withdraw. Such a 
military offlcer was called a Tfeathered commander' in olden days.) If I have to 
withdraw from battle and to be defeated by you and remain alive in this world, 1t will 
be shameful, ruinous, disreputable and disgusting. Therefore regard me as one who 
firmly believe thus: “lt 1s far better to die on the battlefield than to concede defeat to 
your force.` ” 


“Because 1n this world certain ascetics and brahmins, who went to the batfle front of 
kilesa putting on the yellow robe and equipping themselves fully with the requisites as 
ther martial harness but who are without strength, are overpowered by your tenfold 
øreat Army. Thus they are like those who, without the light of such virtues as morality, 
etc., happen to have entered into darkness. As they are oppressed by your tenfold 
Army, Mara, they can by no means know the road of the jewelled Wheel of Dhamma, 
namely, the seven factors of Enlightenment (Bø/jhañga) which 1s the excellent Path 
taken by Buddhas, Paccekabuddhas and other Noble Ones to attain Nibbana. 
(Therefore I would like you to take me as one who would fight and vanquish your 
tenfold Army and raise the flag of victory.)” 


On hearing the valiant words thus spoken by the Bodhisatta, Maãra departed from that 
place being unable to utter a word In reply. 


Questionable Points 


In this chapter on đukkaracariyä, the points which may be raised are: “Was the Bodhisatta 
incapable of becoming a Buddha without practising đukkaracariya?” (That 1s to say: “Is 
Buddhahood attained only through the practice of đukkaracariyấ?” or “Is Buddhahood 
unattainable without the practice of đukkaracariyã?”) 

The answer is: “With or without đukkaracariya, the Bodhisatta would become a Buddha 
because he had completely fulfilled the pãrazmĩ, cãgas and cariyas.`” 

“If Buddhahood was possible without đukkaracariya, why dịd he practise 1t laborlously?” 
Partly because he wished to demonstrate his incomparable energy to beings, 1ncluding 
devas and Brahmas and partly because he had considered that his heart would be filled 
with Joy on recalling the virtues of his energy some time after his attainment of 
Buddhahood, as such the Bodhisatta practised đukkaracariyaã laboriously. To give an 
example, a king who has earned kingship by virtue of customary succession, wifhout 
warring with anybody but while remaiming In the main palace, cannot reJolce as does a 
monarch who wins a kingdom after gathering his forces and fighting two or three battles 
and crushing his opponents. True, he, who ascends the throne after engaging 1n fwO Or 
three war and coming out triumphant, views his audience while enJoying the luxury of his 
kingship and reflects on his energetic deeds. He feels immensely happy thinking: “I have 
acqurred this royalty by doïng such and such a thíng at such and such a place and by 
kHHI_ng such and such an enemy in such and such a mamner.” In the same way, the 
Bodhisatta practised đ„kkaracariyã laboriously because he wished to demonstrate his 
incomparable energy to beings, including devas and Brahmas and because he had 
considered that his heart would be filled with Joy on recalling the virtues of his energy 
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some time after his attainment of Buddhahood. 
Another answer: wkkaracariya was also practised out of kindness to help future 
disciples by setting an example. To elaborate: Those future disciples who come to know 
of the Bodhisatta's practice of đ„kkaracariya would contemplate: “Even the Blessed One 
atfained Omniscience only after undergoing the practice of đukkaracariyä though he had 
fulfiled the Perfections for four øsa#khyeyyas and a hundred thousand aeons. What to 
speak of us! We would perhaps attamn the Knowledge of the Path (magga-ñãna) only 1Ÿ 
we could exert ourselves in meditaton.” Discerning the truth they would become 
convinced that medifational Exertion (pađhãna vĩriya) 1s something worth-making. 
When they are thus convinced and exert themselves, they will be able to put an end to 
birth, old age and death (Nibbana). Therefore, the Bodhisatta practised đkkaracariyä out 
of kindness to future disciples by setting an example to them. 
lt was usual for each and every Bodhisatta to practise đwukkaracariyä at least for seven 
days in therr last existence; our Buddha also was able to do 1t and accordingly practised 1t 
for six years. But he became a Buddha not because of his đukkaracariyä. In fact, he 
attaned Buddhahood only through the Middle Practice (mgjhima pafijpaffi). The 
Bodhisatta practised đ„kkaracariya to show the world with devas, by way of contrast, at 
the outset that It was not the way leading to the knowledge of the Path. 
Though other Bodhisattas engaged In đ„ukkaracariyä for a far shorter period of seven 
days at least or of a month or so at most, but our Bodhisatta had to do so for siX y€arSs aS 
a result of a verbal misdeed committed by him when he was Brahmin Jotipala, who was 
very proud of his biírth, during the life time of Buddha Kassapa. He uttered very harsh 
words then: “How can this shaven-headed realize the Knowledge of the Path and 
Ommniscience. Enlightenment 1s something that 1s very đifficult to achieve!”” 

— (Majjhima Tika) — 


296 


Chapter 7 


Chapter 7 
THE ATTAINMENT OF BUDDHAHOOD 


Changing The Mode of Practice 


Pha the Bodhisatta had completed the austerity practices (dukkaracariy8), for sIX y€ars, 
1t was about the first waxing of Vesakha (April-May) following the month of Citta 
(March-April) of the year 103 Maha Era, that 1t occurred to the him thus: 


“The Samanas and Brahmanas of the past, In their practice of ausferifies, could 
have gone through only this much of pain and hardship at the mosf; they could not 
have gone through more hardship than what I am now enduring. The Samanas and 
Brahmanas of the future, in thelr practice of austerities, w1ll go through only this 
much of pain and hardship at the most; they will not go through more hardship 
than what Ï am now enduring. The Samanas and Brahmans of the present day also, 
1n their practice of ausferifIes, may go through only this much of pain and hardship 
at the mosf; they cannot go through more hardship than what Ï am now enduring. 
(What hardship I have endured will not be less, but may even be more than the 
pain and suffering undergone by the Samanas and Brahmanas of the past, the 
future and the present. I have striven and practised the ausferifles strenuously for 
six long years). Although I have exerted so strenuously in this manner, Ï have not 
atfained Enlightenment (Sœbbaññufa-ñãna) and I have not realized Buddhahood. 
There may, perhaps, be another mode of practice, another path, to aftain 
Enlightenment (Sabbaññufa-ñãna) and to realize Buddhahood.” 


Keeping on reflecting thus, he came to perceive that he had developed and entered upon 
the first /hãna oŸ ãnãpãna while sitting under the shade of the rose apple (Eugenia) tree, af 
the trne of the auspicious “Ploughing Ceremony` performed by his father King 
Suddhodana. He recognised then that the practice of the first jhãnma of ãnãpãna must 
certainly be the true path, the correct mode of practice for the attainment of sabbafñfñui4- 
fññãna, realization of the Buddhahood. He further reflected: “Why should I be afraid of the 
Jhãanic bliss realizable from the 4nãpãna Concentratlon Meditation. It 1s the bliss that arIses 
purely from renunciation (n0ekkhamzna) and entirely detached from the desires for material 
obJects and sensual pleasures. Ï am certainly not afraid of the Jhanic bliss of the 4 nãpãna 
Concenfration Meditation.” 


Then again he continued to reflect: “[ may not be able to exert and develop the said 
ãnãpãna Concentration Meditation with this body of mine which 1s so mụch exhausted and 
withered. It will be well If I take some solid, coarse food such as boiled rice to resuscIfate 
and freshen this emaciated body before I endeavour to attain the said /hana through 
ãnãpãna Concentration Meditation.” 


Having considered thus, the Bodhisatta took the alms-bowl which he had laid aside, went 
round the market town of Sena for alms-food and susfained his withered, emaciated body 
with whatever food he received on his alms-round. Within two or three days, he regained 
strength and the major physical characteristics of a Great man (ÄMahã-pirisa lakkhanäs) 
which had disappeared at the time of strenuous practice of đkkaracariyä, reappeared 
distinctly in thetr original forms. At that time, the physical body of the Bodhisatta looked 
fresh in yellow, like the colour of gold. 


(Here, 1t should be specially noted that at the time the Bodhisatta reflected on the 
correct path for realization of Omnisclence, for attainment of Buddhahood, after 
discarding the practice of đ„kkaracariya, he correctly considered that the eight 
mundane aitainments of jhđnøa that he achieved after meeting the Sect-leaders Alãra 
and Ddaka were Just the basis of the round of suffering (vaapädaka). He also 
considered that the 4nãpãna Concentration, which was developed In the shade of 


THE GREAT CHRONICLE OF BUDDHAS 


the rose apple tree while his father, King Suddhodana, was performing the 
auspicIlous “Ploughing Ceremony”, was the correct path for the realization of 
Omnisclence and for the attanment of Buddhahood since the 4nøãpãna 
Concentration was part of Mindfulness Meditation of the body, (Kãyagaãsaii), and 
the basis of Insight Meditation, (Vipassan8) for all Bodhisatftas.) 

— Mulapannäsa TIkã Vol [ — 


The Group of Five Bhikkhus (Pañcavaggi) left The Bodhisatta 


Ít 1s a natural course of event, (đamnara), that when a Bodhisatta 1s about to affain 
Buddhahood after having completed the practice of đukkaracariya, either the attendant 
bhikkhus abandon hìm for some reason or other or he himself leaves them behind. This 
being so, when the Bodhisatta began to sustain his body by taking whatever coarse food of 
rice he received on his alms-round, the said group of Five 8ikkhs became disgusted with 
him, grumbling: “The Bhikkhu Gotama has become one who practises for the gain of 
material wealth. He has become one who has abandoned the practice of medifation, and 
reverted to the material accumulation.” Following the natural course of eveníts, they 
abandoned the Bodhisatta and went on their way to Isipatana, the Deer Park near Varanasi 
where the First Sermon, the Wheel of Dhamma, 1s taught by all the Buddhas. (Tt 1s a natural 
rule for the attendant Đj/k&h„s to abandon the Bodhisattas who are about to atftain 
Buddhahood and to proceed to the Deer Park where every Buddha will teach without fail 
the First Sermon of Dhammacakka.) 


The Group of Five 8hikkhus left the Bodhisatta about the new moon day of Citta and 
moved to Migadaya, the Deer Park. (It was. in fact, the time when the Bodhisatta had 
completed the practice of đu„kkaracariyä.) When the attendant 5h/kkhus had abandoned him, 
the Bodhisatta, living a solitary life, gained a considerable degree of solitude which was 
conducive to extra-ordinary progress and strengthening of his menfal concentration. Thus, 
living in complete seclusion for fifteen days practising meditation and making progress In 
1t, the noble Bodhisatta dreamed five Great Dreams after midnipht, Just approaching dawn 
on the fourteenth waxing day of the month of Vesakha. 


The Five Great Dreams of The Bodhisatta 


The said five Great Dreams were as follows: 


(I) He dreamed that he was sleeping on the surface of the earth as his bed, with the 
Himalaya mounfains as his pillow, placing his left hand on the Eastern Ocean, his right 
hand on the Western Ocean and both his legs on the Southern Ocean. This first dream 
presaged his realization of Omnisclence and becoming a Buddha among devas, humans 
and Brahmäs. 


(2) He dreamed that the specles of grass called 77ziyã with a reddish stalk about the s1ze of 
a yoke emerged from his navel and while he was looking on, 1t grew up, first half a 
cubit, then one cubit, one fathom, one /, one øgãvwa, half of a yojana, one yojana and 
so on, rIsing higher and higher until 1t touches the sky, the open space, many thousands 
Of yøjanas above and remained there. This second dream presaged that he would be 
able to teach the Path of Eight Constituents (4ƒƒhãngika-magga), which 1s the Middle 
Way (Majjhima-pafipađ3), to humans and deva. 


) He dreamed that hordes of magsots, with white bodies and black heads, slowly crept 
up his legs covering them from the tip of the toe-nail right up to the knee-cap. This 
third dream presaged that a great many people (with black heads) who wear pure white 
clothes would adore the Buddha and take Great Refuge (ÄM⁄ahãsaranagamana) 1n hìm. 


(4) He dreamed that four kinds of birds, blue, golden, red and grey 1n colour, came flying 
from the four directions and when they threw themselves down to prostrate at his feet, 
all the four kinds of brrds turned completely white. This fourth dream presaged that 
clansmen from the four classes of people, namely, the princely class, the brahmin 
class, the merchant class, the poor class, would embrace the Teaching of the Buddha, 
become öj/kkhus and attain arahantshIp. 
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@) He dreamed that he was walking to and fro, back and forth on a large mounfain of 
excrefa without getting besmeared. This fifth dream presaged large acquisition of the 
four requisites of robe, alms-food, dwelling place and medicines and that he would 
ufilise them without any attachment and clinging to them. 


The Four Causes of Dreams 


Dreams are caused by these four causes: 


() Due to disturbance of metabolism, like malfunctionng of biles, etc., one dreams 
frightful dreams, examples, falling down from the mountain, travelling in the sky with 
a frightened heart, being followed closely by beasts of prey, such as wild elephant, 
wild horse, lion, leopard, tiger, etc., or by evIl persons. 


(2) Because of experiences of the past, one dreams seeing, hearing and using obJecfs one 
had seen, heard or used before. 


@) AlI kinds of illusory obJects are made manifest by devas in one's dream, a øood vision 
1f they want to do one a good turn, or a bad vision 1f they want to do him an 1Í[ turn. 
One sees all these obJects through the supernormal powers of devas. 


(4) When one experiences a dream of omen, one sees pleasant or unpleasant visions that 
predict coming event because of one's past good or evil deeds. Such dreams are like 
the dream of Maha Maya Devĩ which foretold the conception of a son or like that of 
King Kosala which presaged the sixteen great events or like the Five Great Dreams of 
the Bodhisatta. 


Of the four kinds of dream, those due to (1) dđisturbance in metabolism and (2) 
experlences of the past generally prove to be false. (3) As for the dreams due to the 
deception by devas, they may or may not turn out to be correct. True, the devas, when 
angered are apt to show wrong visions In the dreams as a stratagem to cause ruin (see the 
s(ory below). (4) The dreams which presage coming evenfs 1nvarlabÌy prove correct. 


The Story of the Devas showing Wrong Visions in The Dream out of Anger 


At the monastery of Nãga, in Rohana locality, im Sihala i1sland, the presiding monk 
ordered a large ironwood tree to be cut down without informing the Sangha. The Rukkha 
deva (the tree spirit), who had his abode on the said Ironwood tree, gave correct dreams fo 
the said presiding monk in the first Instance, In order to trick him into believing them. 
After winning the monks trust, the deva told him 1n a dream: “On the seventh day from 
today, Venerable Sïr, your lay supporter, the king, wIll die.” The presiding monk, believing 
these words, informed the female palace attendants accordingly. Thereupon, they wept 
loudly in unison. When asked by the king, they told him what the presiding monk had said. 
With the king counting the days, the seven days had passed and the king, who was still 
alive, ordered the limbs of the presiding monk to be cut off (for causing panic by giving 
out wrong Information). 

— Sãrattha DIipanI Tika Volume IĨ — 


The said four kinds of dream are experienced only by the worldlings, the søfã-panønas, the 
sakadäagamins and the anägãmins, because they have not divested themselves of 
hallucinaton (vipallasa)'. Arahais, who have discarded the vipzi12sa, do not dream such 


1. Vipallasa: P.E.D. renders it as reversion, change, perversion, derangement, corruption, distorfion. 
In the translation of Mahã Thera Ledi Sayadaw's Vipassanä Dipani, Sayadaw U Ñyãnna renders it: 
Vipallasa means halluciation, delusion, erroneous observation, or taking that which 1s true as being 
false, and that which 1s false as true. There are three kinds of ƒ?pallasa, to wit: 1. Safñfña-vipallasa: 
hallucination of perception, 2. C-vwipallasa: hallucination of thought, 3. Diƒfhi-vipallasa: 
hallucinaton of views. Of these three, hallucinaton of perception 1s fourfold, thus; () It 
erroneousÌy perceives Impermanence as permanence; (1) Impurity as purtty; (11) II as good; and 
(1v) No-soul as Soul. The same holds good with regard to the remaining two viallasa, 1.e., those 
of thinking and viewing." 
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As regards the time of the dreams, those dreamed during the day time, the first watch, the 
middle watch and the last watch of the night are usually not correct, whereas those 
dreamed at day break, when the food eaten has been digested and the resulting nufrients are 
absorbed by the body, are apt to be correct. ÀA dream conveying a good omen usually 
brings good fortune, whereas one with bad omen usually brings 1ll-luck. (These notes are 
extracts from exposiflons on the Mahasupina Sutta in Brahmana Vagsa, Catutthapannsaka, 
Pañcaka Nipata of the Aiguttara Commentary.) 


The aforesaid FIve Great Dreams are not dreamed by worldlings, nor by kings, nor by 
Universal Monarch, nor by Chief Disciples, nor by Paccekabuddhas, nor by Ômnisclenf 
Buddhas. Only the Bodhisattas dreamed such dreams. Our Bodhisatta dreamed the said Flive 
Great Dreams after midnight, Just before day break, on the 14th waxing day of Vesakha in 
the year 103 Maha Era. 


The Interpretation of The Eive Great Dreams by The Bodhisatta Himself 


The Bodhisatta, rising from his sleep and sitting cross-legsed, after having dreamed the 
FIve Great Dreams, thought to himself: “Had I dreamed the Five Great Dreams at the time 
when I was living in the royal city of Kapilavatthu, I could have related them to my father, 
King Suddhodana. I could have related them also to my mother, 1f she were alive. But now, 
1n Uruvelãa forest, there 1s no one to listen to the Five Great Dreams and Interpret them for 
me. I, myself, will read these omens. And then he himself read the dreams thus: “Phis first 
dream presages the attainment of such and such a benefit; this second dream such and such 
a benefit” and so on as has been said above. 


The Offering of Ghana Milk-Rice by Sujata 


After dreaming the Five Great Dreams and having himself interpreted theIr meanings, the 
Bodhisatta concluded: “lt 1s true that [ will certainly attain Buddhahood this very day.” 
Then, when day-break came (on the morning of the Full-moon day), he cleansed his body 
and departed from that place and when he reached the banyan tree which was visifed every 
year for worship by SuJjata, the daughter of a wealthy man, he stopped and sat at the base 
of the tree, facing east, waiting for the time to go for alms-round. Thereby the whole 
banyan tree shone brilliantly with his body radiance. 


At that time, 1n the market town of Sena, 1n the locality of Uruvela forest, SuJata, the 
daughter of a rich man by the name of SenãanI, on coming of age, had prayed at the foot of 
the banyan tree thus: “O, guardian deva of the banyan tree, 1ƒ I be married Into a rich 
family of the same caste, [ will pay homage to you with the offering of Ghana milk-rice.” 
The prayer of Sujata had been fulfilled. As a result, she had been paying homage to the 
guardian deva of the banyan tree with Ghana milk-rice on the full moon day of Vesakha 
©V€TV V€AT. 


(N.B. When reading the account of the offering of milk-rice by Sujãfã, readers are 
generally apt to think, 1f care 1s not taken, that SuJatä paid homage for fulfilment of 
her prayer to the guardian deva of the banyan tree with the offering of milk-rice 
for the first time on that Full-moon day of Vesakha, the day on which the 
Bodhisatta was to atftain the Buddhahood. In fact, the prayer had been fulfilled and 
the guardian deva of the banyan tree had been worshipped with offering of milk- 
rice since about twenty years before that day, for the said son of Sujãtã was In fact 
the wealthy young man, Yasa, and in the year when the Buddha was to appear, 
Yasa was already a marrled man, enjoying the luxury of a well-to do family. In 
view Of this fact, 1í should be noted that SuJatä, had been paying homage to the 
guardian deva of the banyan tree with the offerings of Ghana milk-rice every year 
on the full moon day of Vesakha over the past twenty years when her prayer for a 
first born son was answered.) 


Preparatlons made by Lady SuJatã to make offerings to the guardian deva of the banyan 
tree on that full moon day of Vesakha, when the Bodhisatta had completed six years 
practice of đukkaracariyä, were: (1) She first let one thousand milch cows graze In the 


300 


Chapter 7 


wood of liquorice; and the milk obtained from these one thousand milch cows was fed to 
other five hundred milch cows. (2) The milk produced by these five hundred cows was fed 
to other two hundred and fifty cows. (3) Again, the milk produced by the said two hundred 
and fifty cows was fed to other one hundred and twenty-five cows. (4) Then the milk 
produced by these one hundred and twenty five cows was fed to other sixty-four cows. (5) 
Then the milk from these sixty-four cows was fed to other thirty-tfwo cows. (6) Then the 
milk from these thirty two cows was fed to other sixteen cows; (7) Then the milk from 
these sixteen cows was fed to other eipht cows. In this manner, Lady SuJatã took the above 
step-by-step procedure of transfer of miÏlk in order to obtain thick savoury and nufr1fIous 
cow's mIlk to prepare milk-rice. (This account 1s as narrated in the Jataka Commentary.) 


According to the Jinalaikara Tika, Lady Sujata first let one hundred milch cows to graZe 
1n the wood of liquorice. Then she let the hundred milch cows born of the first hundred 
cows graze In the same wood. Then again she let the hundred milch cows born of the said 
second hundred, the third hundred, the fourth hundred, the fifth hundred, the sixth hundred 
milch cows graze 1n the pasture of liquorice wood. In this manner, she milked the seventh 
generation milch cows and made preparation to cook Ghana milk-rice. 


'Wtth the intention, “I will make the sacrificial offering of Ghana milk-rice early today.”, 
Lady SuJjatfã rose early in the morning on the full moon day of Vesakha and had the above 
said eipht milch cows milked. The calves (without having to tie them with rope) did not 
come near the dugs of their mother milch cows. What was sfrange was that, even as the 
milk bowl was placed closely under the udder, the milk flowed down confinuously In 
profusion without being drawn. Lady SuJãtã, on seeing such a wonderful event, personally 
conveycd the automatically flowing milk and pouring 1t into a new pot, and kindling the 
fire by herself to cook the Ghana milk-rice. 


Assistance rendered by Devas and Brahmas. 


When the Ghana milk-rice was being cooked, (1) big froths appeared In large numbers, 
turninng clockwise, and not even a đrop spilled out; (2) smoke địd not, in the least, rise 
above the oven; (3) the Four Deva Kings, the guardians of the world, came and stood guard 
at the oven; (4) the great Brahma provided an umbrella to cover over the pot of Ghana 
milk-rice; (5) Sakka arranged the faggots evenly and set fire to them to burn in a blaze; (6) 
by their supernormal powers, devas collected the nutrients, which were suitable for devas, 
and humans living in the Four Confinents surrounded by two thousand small islands. They 
dịd so as 1ƒ they were gathering honey from honey combs hanging from branches. Then 
they poured the nutrients so collected Iinto the pot of Ghana milk-rice. 


N.B: At other times, devas put the aforesaid nutrlents, suitable for devas and 
humans, Into each and every morsel of food as the Buddha was preparing to put 1t 
1no His mouth. Ôn two special occasions, however, the day the Buddha attained 
Buddhahood and the day he passed Into Parinbbana, devas poured the said 
nufrIenfs Into the pot. 


Having seen in one single day many things of wonder at the place where the Ghana milk- 
rice was being cooked, Lady Sujatã, called the maid servant, Puñña by name and ordered 
her thus: “Dear girl, Puñña, today our guardian deva of the banyan tree appears to be in 
good mood. For the past twenty years, [ have never seen such wonderful things. Make 
haste, go and clean up the banyan tree, the residence of the guardian deva.” The maid 
servant thus made haste and was near the banyan tree where she saw the Bodhisatta siftIng 
at 1s foot facing east and also the whole tree shining golden yellow with the radiance 
emitted from the Bodhisatta's body. Frightened and thinking: “Today, the guardian deva of 
the banyan tree has come down the tree. Ït seems to me he 1s sitting there fo receive the 
offering with his own hands,” she hurried back home and reported the matter to Lady 
Sujãta. 

On hearing the words of the maid servant, Lady SuJãtãa felt very happy and saying, “From 
today, be an elder daughter of mine,” bestowed upon her all the apparel and ornamenIts 
befitting a daughter. 
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It is customary (đhœmmz/a) for a Bodhisatta to be offered the alms-food of Ghana milk- 
rice on the day he 1s to attain Buddhahood; and 1t 1s proper to receive that food only In a 
gold cup worth one lakh. The Lady SuJata, intending, “I shall put Ghana milk-rice in a gold 
cup,” had one worth one lakh taken out from her chamber. She then poured the cooked 
Ghana miÌlk- rice info the cup, tilttng the pot. Thereupon, all the Ghana milk-rice flowed 
1nto the cup to the last drop, like water drops gliding down from a Paduma lotus leaf. The 
entire Ghana milk-rice was Just enoueh to fill the cụp to the brim, no more or less. 


Lady SujJatã covered the gold cup full of Ghana milk-rice with another gold cup and 
wrapped them up with a piece of clean white cloth. Then, having adorned herself in full 
affire and carrying the gold cup on her head, she went to the banyan tree with great pomp 
and grandeur. She was overJoyed on seeing the Bodhisatta and mistaking him to be the 
guardian deva of the banyan tree, she proceeded 1n a respectful manner from where she 
saw him. She then lowered the gold cụp from her head and opened 1t and carrying a golden 
Jar of water perfumed with all kímmds of fragrant flowers, approached the Bodhisatta and 
s(ood nearby. 


The earthen alms-bowls, which had been offered to the Bodhisatta by GhatIkara Brahma 
at the time of Renunciation and which had remained with him during the whole sIx years Of 
dukkaracariyä, disappeared inexplicably Just at the time when the rich mans wIfe Sujatã 
came to offer the alms-food of Ghana. Not seeing the bowl, the Bodhisatta spread out his 
ripht hand to receive the water. Lady Sujatã offered the alms food of Ghana In the gold 
cup, placing 1t in his hands. He looked at Lady Sujatã, who, understanding perfectly well 
the way the Bodhisatta looked, addressed him: “O Venerable One, I have offered you the 
Ghana milk-rice In the gold cup; may you accept 1t together with the gold cuụp and go 
anywhere you like.” Then uttering words of prayer: “My hearts desire 1s fulfilled. So too, 
may your hearfs destre be fulfilled!” she departed without showing the least concern for 
the gold cup which was worth one lakh, as 1ƒ 1t were a withered leaf. 


The Bodhisatta also rose from his seat and, after circumambulating the banyan tree, 
proceeded to the bank of River NerañJarä carrying with him the gold cup containing the 
Ghana milk-rice. At the Nerañjara river there was a bathing ghat, by the name of 
Suppatitthita, where many Bodhisattas went down and took bath on the day they were to 
attain Buddhahood. The Bodhisatta left the gold cup at the bathing ghat and, after taking 
bath, came up and sat facing east under the cool shade of a tree. Then he prepared exactly 
forty-nine morsels of Ghana milk-rice, each about the size of the seed of a ripe Palmyra 
nut (not about the size of a Palmyra nuf) and ate the whole lot without water. The Ghana 
milk-rice, which was taken after being made Into forty-nine morsels, served as nufrlent 
(ahãra) to sustainn him completely for forty-nine days (sưífasaffãha), while he was residing 
1n the vicimtfy of the Bodhi tree after his attanment of Buddhahood. During these forty- 
nine days, the Buddha passed the time absorbed m the peace of jhãna and of Fruition, 
without having any other meal, without taking bath, without washing His face and without 
making His body and the limbs clean. 


After he had partaken of the alms food of Ghana milk-rice offered by Sujata, the 
Bodhisatta made the resolution while holding the gold cup: “If I would attain Buddhahood 
today, may this gold cup float upstream; 1f I would not attain Buddhahood today, let 1t float 
downstream with the current.” He then let the gold cup float in the channel of the 
Nerañjara. The gold cup cut across the current and went straight to the middle of the river 
and then floated upstream from there with the speed of a fast running horse for about 
eighty cubifts and sank in a whrrlpool. Ôn reaching the mansion of the Naga King, Kala, 1 
hit all the three gold cups used by the three previous Buddhas, namely, Kakusandha, 
Konagamana and Kassapa, on the day they were to attain Buddhahood, producing the 
(metallic) sound of “kili, kili` and came to rest under the said three gold cups. 


On hearing the sound, Naga King, Kala, said: “lt was only yesterday that a Buddha 
appeared; today, another Buddha appears.” and then he rose ufftering words of praise In 
many verses. (The period of time Intervening the appearance of Buddha Kassapa and our 
Buddha was so long that in the meantime the Great Earth had risen by one yø/ana and three 
gãwuías. But as for Kala Naga, 1t was so very short that he could say of these appearances 
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as happening “yesterday and today. `) 


Then the Bodhisatta rested for the day im the sZÏa grove, on the bank of the Nerañjara, 
which was replete with very fragrant flowers, verdant and delighfful to everyone. He then 
proceeded to practise 4#ãpãna medifation. After attaining the eight mundane /hãna and the 
flve abhiññas, at twilight In the coolness of the evening, he walked along the path 
decorated by devas and Brahmas to the Nerañjara and after taking a bath, he headed 
towards the Mahabodhi tree by the same path. Thereupon, Nagas, Yakkhas and Gandhabba 
devas paid homage to him with offerings of celestial flowers, perfumes and scented paste. 
They also sang soft and sweet celestial songs. Then the whole of the ten thousand world- 
systems was almost covered with celestial flowers and perfumes and also with wild acclaim 
by devas and Brahmas. 


At that time, Softhiya, a brahmin grass-cufter, was coming from the opposite đdirecfion 
carrying ørass. Sensing the wish of the Bodhisatta (from his manner) to have some grass, 
he offered him eight handfuls of grass. The Bodhisatta, carrying the eight handfuls of 
Ørass, went up the high ground of Mahabodhi tree and stood at the south of it, facing north. 
At that moment, the southern part of the ten thousand world-systems sank, so much so that 
1t looked as 1f 1t would touch Maha Avfci; and the northern part of the ten thousand world- 
systems rose, so much so that 1t looked as 1f it would fly up to reach Bhavagga. Ôn seeing 
this phenomenon, the Bodhisatta considered thus: ““This 1s not the place where arahaffa- 
magga-fiãna and sabbafffuitã-ñãna can be realizeđ” and so, making a clockwiIse turn round 
the Mahabodhi tree, he proceeded to the west of the tree and stood there facing east. Just at 
that moment, the western part of world-system sank, so much so that 1t looked as 1Ý 1t 
would touch Maha Avici and the eastern part of 1t rose, so much so that 1t looked as 1Ý 1t 
would fly up to Bhavagga. On seeing this phenomenon, the Bodhisatta considered again: 
“This 1s not the place where arahafa-magsa-fñana and the sabbafñfñuiã-ñãna can be 
realized” and so, making a clockwise turn round the Mahabodhi tree, he proceeded to the 
north and stood there facing south. Just at that moment, the northern part of the world- 
system sank, so much so that 1t looked as 1f it would touch Maha Avĩci; and the southern 
part Of 1t rose, so much so that it looked as 1ƒ it would fly up to reach Bhavagga. (The 
positlons of the great earth, at the places 1n the south, the west and the north where the 
noble Bodhisatta had stood, was such that 1t sank at his back and rose 1n front of him, like 
the wheel of a cart resting flat on 1fs central hub on the ground, 1t rocks or reels when 
trampled upon at the fringe). On seeing this phenomenon, the Bodhisatta considered again: 
“This 1s also not the place where the arahaffa-magga-ñãna and sabbafñfñutä-ñãna can be 
realized”; and so making a clockwise turn round the Mahabodhi tree, he proceeded to the 
east and stood facing west. 


(n this matter, the Buddhavarnsa Commentary mentions only this: “The Noble 
Bodhisatta proceeded to the Bodhi tree, and circumambulating 1t three times, stood 
at the north-east corner scattering the eight handfuls of grass.” It does not mention 
the fact that the great earth tilted over to one side when he stood on the south, the 
west and the north. The Jinalañkara Tika, however, states that “when the Bodhisatta 
sfood on the south, the west and the north, the great earth trembled like the drop of 
water falling on the Paduma lotus leaf”, and that standing at the north-east corner, 
he scattered the eight handfuls of grass.”) 


The locality, where the unconquered throne (2øzr/¡4), would appear to the east of the 
Mahabodhi tree, stood unshaken and firm, being the place not to be abandoned; 
avjahitafthana, where the thrones of all the Buddhas had appeared. Knowing that “this 
place 1s certainly the auspiclous site of victory where all the Buddhas destroy the 
defilements” and holding therr tips, the noble Bodhisatta scattered the eight handful of 
grass which he had broughit. 


The moment he scattered the eight handfuls of grass, they were transformed into a large 
Jewel throne, fourteen cubits 1n size, which was so magmificent that no painter or sculptor 
would be able to paint or carve the likeness of 1t, and they exIsted in this marvellous form 
(of a Jjewelled throne). 


THE GREAT CHRONICLE OF BUDDHAS 


With the Mahabodhi tree as the back-drop, facing east and with a steadfast mind, the 
Bodhisatta declared: 


(1l) Let only the skin remains, 

(2) Let only the sinews remain, 

(3) Let only the bones remain, 

(4_ Let my whole body, and all the flesh and blood dry up, 


unless and until I attain Buddhahood, I will not, in anyway, change the cross-legged 
posture I have now assumed. Thus developing a firm resolution of four factors, he sat on 
the Jewel throne assuming the Invincible (aparØ/ifa) cross-legged posture (the posture for 
conquering the enemies, not for conceding defeat), which cannot be destroyed, though 
sruck simultaneously by hundreds or thunderbolts. 


Vanquishing Vasavatti Mara (Devaputta Mara) 


'When the Bodhisatta had taken his seat on the Invincible (aparđ/i1a) throne, at the foot of 
the Mahabodhi tree, for realizatlon of sabbaññutã-ñãna, Sakka came to pay homage and 
s(ood blowing the Vijayuttara conch (This conch was 120 cubifs in length and when once 
blown, 1fs sound ceased only after four months.), Pañcasikha Deva came to pay homage 
and stood playing Beluva harp, Suyama Deva stood waving the yak-tail fly-flap, Santusita 
Deva stood waving the circular ruby fan, and Sahampati Brahma stood holding the white 
umbrella, three yø/azas 1n length. Kala Naga arrived with a company of eighty-thousand 
female øãga dancers and stood paying homage by chanting hundreds of verses in pralse of 
the Bodhisatta. All the devas and Brahmas from the ten thousand world-systems arrived to 
pay homage with offerings of festoons of very fragrant of flowers, perfumes, scented 
powder, Iincense and Iincense sticks and singing thousands of songs In acclaim. 


Mara of Vasavatti deva-world, forsaking his celestial pleasures, had all the time been 
following closely behind the Bodhisatta during the whole six year of đukkaracariyä, 
walũing for the occasion when the Bodhisatta might have wrong or evil thoughts (miccha- 
vifakka) such as sensual desires (kđma-vifakka), etc. But not finding the slightest sign of 
deviation from the right thoughts on the part of the Bodhisatta, Mara thought to himself: 
“Now, Prince Siddhattha had arrived at the Bodhi tree for attaining Buddhahood. At 
present, he 1s sfriving to escape my domain (of the three worlds of devas, humans and 
Brahmãs), I cannot concede him in anyway the opportunity of escaping from the three 
worlds which are under my sway.” With this thought, he went to Vasavatti deva-world and, 
having assembled the fighting forces of zmarãs, he commanded them: “O Men, transform 
yourself into various frightening forms, and each holding a different weapon, proceed 
quickly to Prince Siddhattha like a huge torrent of water rushing down overwhelmingly.” 
He himself followed them, riding on Girimekhala elephant which was 150 yø7anas 1n s1ze 
and, creating one thousand arms on his body, he held one hundred weapons, each arm 
ørasping a different one. 


(The Mara Deva here was not the lawful ruler of the deva-world of Vasavatti. The 
deva king lawfully ruling over Vassavatti was a different deity. Just like a rebel 
leader with many followers In the human world, rising 1n active revolt against the 
country, looting and committing acts of robbery, the Mara was In fact Just a 
powerful deva Inhabitant of the Paranimmita Vasavati deva-world, leading an 
1nsurgency there with a large retinue of evil devas, causing great nuisance to devas, 
humans and Brahmas In their performance of meritorious deeds.) 


The great hordes of 7zzr, advancing towards the Bodhisatta, were so enormous 
numerically that it was twelve yø/anas deep In front of Mara, twelve yø/anas wide fo his 
ripht, twelve yø7anas wide to his left, and nine yø7anas híph above hìm and in the rear 1f 
reached as far as the end of the ten thousand world-systems. The frightening sounds of 
1ntimidation, shouting and exclamation of the great armies of Mara could be heard from a 
distance of one thousand yø7anas, Just like that caused by an enormous land slide. Mara, 
holding one thousand varIous weapons 1n his one thousand created arms, and his numerous 
troops each holding a different weapon, transforming themselves Iinto hideous figures with 
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Varlegafed faces, advanced towards the Bodhisatta 1n order to overpower and destroy him. 


While the great armies of Mara were thus advancing towards the Mahabodhi tree, not a 
sinple devas headed by Sakka, who had been there hitherto paying homage to the 
Bodhisatfa, could withstand them. They fled helter-skelter in all directions. Sakka ran away 
with his large Vijayuttara conch hung on his back and remained standing on the fringe of 
the ten thousand world-systems. Maha Brahma also, throwing away the white umbrella at 
the edge of the world-system, went back to the Brahma-world. Kala Naga also, abandoning 
all the Naga dancers dived 1nto the earth, went to the Naga mansion named ManJerika, five 
hundred yø7anas in size and slept covering his face with the hand. There was not a single 
deva or Brahma who dared to remain standing in the neighbourhood of the Bodhisatta and 
the Mahabodhi tree. At that time, the Bodhisatta remained sitting all alone like a great 
Brahmaã residing alone Inside a secluded mansion. 


Bad Omens which appear in advance to signal The Arrival of Mara 


Bad omens appeared distinctly in advance to portend the arrival of Mara. These omens 
were: Falling of thousands of very violent frightful meteors; falling of total darkness with 
the rising of haze; severe quaking of oceans and the great earth; arising of mists in the 
Oceans, flowing of many rivers upstream; falling of mounfain tops to the ground; toppling 
over of trees; blowing of violent storms and winds; appearance of fearful sounds from 
these violent storms and winds; vanishing of the sun in the darkness and roaming about in 
the sky of headless bodies. When Mara arrived with the clear appearance of these ominous 
signs, the Bodhisatta remained seated courageously without the least fear, like the bird 
king, Garuda, In the midst of birds or like the lon king, Kesaraja, amidst beasts. 


Even as the aforesaid Iinauspicious omens were appearing, Mara arrived, but remained 
standing, being unable to enter the Immediate vicimty of the Mahabodhi tree (Mahabodhi 
mandgaia). Not daring to make an approach, Maras great armies kept the Bodhisatta 
surrounded from all sides. Viewing his hordes, Mara could Just give them command: 
“Come on! Se1ze him!” but he himself was unable to go anywhere near the Mahabodhi tree, 
Just as a fly was Incapable of approaching a piece of red hot 1ron. He said to his hordes: “O 
men, there Is not a single person to match this Prince Siddhattha, the son of King 
Suddhodana. We are unable to make a frontal attack on him, we shall attack this Prince 
Siddhattha from the rear.” 


Ơn surveying the three sides, the front and left and right of himself, the Bodhisatta dịd 
not see anything but emptiness, since all the devas and Brahmas had fled. Then seeing the 
Maras troops advancing to overrun him from the northern side, he thought to himself: 
“Suụch overwhelming numbers of Maras troops are making great efforts with the sole 
obJect of attacking me. There 1s neither my mother nor father, nor my brother nor any 
other relafives of mine here at this place. Only the Ten Perfections, which I have so long 
developed and nurtured, wIll serve me as my companions and retinue. So relying only on 
these comrades of mine, the Ten Perfections, 1t will be proper to destroy these hordes of 
marãs by attacking them with my øãrzmï weapons.” Then he remained reflecting on the 
meriforious deeds of his Ten Perfections. 


Mara's Attack with Nine Kinds of Missiles. 


'While the Bodhisatta was thus reflecting on meriforiousness of his Ten Perfections, Mara 
was planning: “By discharging nine kinds of missiles, I wIll force the Prince Siddhattha to 
flee.” 


() First, he let loose a violent cyclone. Immediately, the east wind, the west wind, the 
south wind and the north wind sfarted rising 1n force and although they were capable 
of breaking and blasting away mounfain fops of sizes measuring a half yø7ana, one 
yojana, two or three yøjanas, and uprooting trees and Jungle bushes and also 
pulverising villages and towns 1n the surrounding area, they became powerless on 
coming near the Bodhisatta and were incapable of even ruffling the edge of his robe 
on account of the glory and power of the Bodhisatta's deeds of merit. 
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(2) Mara expectedly looked about with the thought: “By this time, the recluse Gotama 
should have been carried away by the storm missile discharged by me and dashed 
against “Cakkavala" mountain into smithereens.” He became much troubled in mind on 
seeing the Bodhisatta seated as he was, unshaken like a firmly erected gatepost. And so 
intending: “I will kiI him by drowning him 1n the very sfrong currenfs of water,” he 
made the rain clouds rose in a moment and a torrential rain fell. This great earth turned 
into a hollow depression by the force of the rainfall commanded by Mara Deva. When 
this torrent of water, after eroding and overflowing the fringe of forests and hills and 
trees, reached near the Bodhisatta, 1t was incapable of even wetting a single thread of 
his robe, 1t changed 1s course and flowed away elsewhere without touching him. 


) On seeing the said phenomenon, Mara, intending: “I will turn this Prince Siddhattha 
into dust by hifting him with stones”, caused to fall the rain of stones. Stones of very 
large s1zes came falling through the sky like huge mountain fops, sending off fumes of 
dust. Ôn nearing the Bodhisatta, they became bịg celestial garlands and balls of 
flowers. 


(4) Thereafter, with the thought: “I will cause death to this Prince Siddhattha, I will kil 
him, by making mince meat of hìm”, Mara caused the rain of weapons. All kinds of 
weapons, such as single-edged and double-edged spears and knifes, etc., emitting 
fumes and flames and flying through the sky, only to fall in the form of Jasmine 
flowers, etc., in the Mahabodhi tree area. 


@)  Although Mara had intended that “Prince Siddhattha will become like a heap of minced 
meat”, he was síruck with wonder when he saw Prince Siddhattha seated as before 
wifhout being destroyed, like a huge diamond mounfain. So he again caused burning 
coals to rain down. They came falling down smoking and blazing but transformed Into 
Jasmine flowers, efc., on coming near the Bodhisatta. 


(6) Thereafter, he caused hot ashes to rain down. The mass of ashes, very hot like fire, 
came down from the sky but turned into celestial sandalwood powder as they reached 
the feet of the Bodhisatta. 


(Œ7)_ Again, he caused hot sand to fall like ram. Sand, In the form of very soft fine powder, 
coming down throuph the sky fell at the feet of the Bodhisatta as celestial flowers. 


(8) Thereafter, he caused a shower of hot mud to fall like rain. The mud, with fumes and 
flames, also coming through the sky, fell at the feet of the Bodhisatta after turning Into 
celestial perfumed paste. 


(9) Thereafter, he caused to form a pall of great darkness, Intending: “[ will make this 
Prinnce Siddhattha flee by frightening him with a pall of darkness.” The darkness 
created by Mara was like the great darkness resulting from four factors, namely, a new 
moon nipht, a cloudy sky, at midnight, in the middle of a deep forest; but, on reaching 
the presence of the Bodhisatfa, 1t disappeared like the darkness eliminated by sunlight. 


(Here, knowing that the Mara was creating a mass of great darkness, the Bodhisatta let 
out from his body a network of rays which was the size of the pore of a body-harr. lf 
should be noted that it was this network of rays which destroyed the massive darkness 
created by Mara and which produced a great 1llumination.) 


Maras Mechanical Weapons 


Although Mara launched his attacks by means of the above-mentioned nine kinds of 
weapons, which were Ineffective, so he continued to let meteors to fall, as a consequence 
of which the whole ten thousand world-systems was completely covered with fumes and 
smokes. The entire sky rumbled with thunder although there were no clouds and thousands 
of lightmng struck frighteninply. When Mara was unable to cause any harm to the 
Bodhisatta, even with such ageressive acfions, he renewed his offensive with eviÌ intention 
by launching mechanised weapons, saying: “O Prince Siddhattha, I will have your head 
smashed Into bits and fall to the ground.” 


The might of that mechanical weapon was such that 1f it was thrown on the ground, no 
Ørass could ørow for twelve years; 1f discharged Into the sky, there would be drought and 
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not a single drop of rain would fall for a total period of twelve years. If directed at the top 
of mount Meru, the mountain would break up mmto two and fall asunder. Such was the 
might of the said mechanised weapon. When it was launched by Mara, 1t came down 
throueh the sky, roaring like thunder and fell down at the feet of the Bodhisatta curling like 
a rope-coil used as a foof-scraper, thereby humbling the pride of Mara. 


Not knowing how to proceed further and being greatly agitated with wrath, he shouted 
out commands (to his hordes): “Why are you Just standing therel Dont give this Prince 
Siddhattha any chance to attain his cherished wish of becoming a Buddha. Setze him! KiII 
him! Cut him up! Break him down! Dont allow him to escapel” He himself approached the 
Bodhisatfa, sitting on the back of Girimekhala elephant, and brandishing an arrow with one 
hand, said to him: “O Prince Siddhattha, remove yourself henceforth from the Jewelled 
Throne.” At that time, the hordes of 7zzzrã manifested themselves In various hideous 
forms, acting In many frightening ways. 

(Here, the author inserted Taungdwin Sayadaw Khingyiphyaw's verses of reverence 
(adoration) relating the Bodhisattas vanquishing of the nine kinds of weapons launched by 
Mara together with the1r expositions. We have left them out from our translation.) 


The Bodhisattas Compassion 


(This episode of victory over Devaputta Mara 1s described in the Jinalankara Tika 
in greater detail and in a way which inspires devotional piety than in the Jãtaka 
Commenfary and Buddhavarhsa Commentary. And so, most of what follows have 
been extracted from the Jinalaủkara Tika.) 


l1 Sa pãdamule kilantam, 

paSsanfo tarunam suiam 

piãvudikkhi tam mãram, 

meftäyanto đayãparo. 
The very compassionate father, to whom children are indebted, would not 
show anger in the least, 1ƒ his young son, playing about at his feet, hit hm 
with hands and feet or somehow offend him. Far from being angry with him, 
he would hug him by the neck and hold him to his chest to let him sleep with 
fatherly love and affection. In the same way, the noble Bodhisatta showed 
forbearance for all the wrong-doings on the part of the wicked Mara and was 
not 1n the least grieved; and he looked at Mara without any fear but with 
loving-kindness and compassion. 


2) Tadä so ãsabhim vãcam, 
sihanadam naäï muni 
na jãnãfi sayarh mayham, 
dãsabhãvampayam khalo 


3) Yena kenaci kammena, 
jãfo devapure vare 
sakam galimn qjãnamfo, 
1okajetthomhi maññati. 


When thus Mara advanced on him with his great armies and harassed him, he 
uffered these bold words: “Phis wicked Mara 1s not at all aware that he 
himself has become a servant of mine: having been born In the VasavatfIi 
deva-world Just because of the few act of merit, but having not the slightest 
knowledge about his own life span, the time of his death and the realm of 
suffering which he 1s destined after his death, he 1s thinking of himself: “Ï am 
permanent. I am the only one who rules over the whole world.` He does 
reflect nor he 1s not aware of his own plight and of the hazard of falling into 
the state of woes. Due to such 1gnorance, he dares commit such wrongs. ” 


THE GREAT CHRONICLE OF BUDDHAS 


4) Anamtalokadhatumihi 
satt—mnam hỉ katam subham 
mayhe kaparamitãtyäpi 
kalam nãgghatfi solasim 


3) _ Tiracchãno saso huivã 
disvã yãcakamaãgatam 
pacitvana sakam mamsam 
patitoggimhi dãtave. 


If the accumulated deeds of merit performed by the sentient beings in the 
whole of the Infinite number of world-systems are placed on one side of the 
par of scales of wisdom and weighed against the accumulated meritorIous 
deeds of mine, 1n the form of øãrzmï, placed on the other side of the scale, 
the accumulated deeds of merit of all the sentient beings cannot come up to 
even one part of two hundred and fifty-six parfs (1/256) of the merif 
accruing from a single pãrzï of mine, out of the ten performed by me. 
Truel Even In my existence as a small hare in the animal world, I had 
Jumped Into a heap of fire with great courage In order to be roasted and gave 
away my flesh In charity with Joy and delight, when I saw a donee who had 
come fo ask for 1t. 


[Ordinarily, the bold words spoken by the Bodhisatta: “If the accumulated deeds 
of merit performed by the beings in the whole of the Imnfinie number of world- 
systems are compared with the merits accruing from only one out the ten øãr/mĩ 
of mine, they would not come up to even one part of the two hundred and fifty-sIx 
parts (1/256) of the mertfs of a single pãra7ï.” would appear hyperbolic. In reality, 
1t Was not so, the words were very natural and true. To elaborate, persons, other 
than the Bodhisatta, generally performed meriforious deeds with a wish for human 
and celestial happiness. (Even those Buddhists, who are born as human beings in 
the present Buddha Dispensation, and who know that the act of charity with the 
wish for further existences and pleasures, vaƒfamissif4 dãna, 1S not so beneficial 
and excellent as the act of charifty with the wish for Nibbana, wivaƒfanissatfa đãna, 
have 1n thelr (subconscIous) mind the desire for a good exIstence with a happy life 
even though they do not express this explicitly when they perform alms-giving.) 
Thus, the accumulated deeds of merit performed by others result in the round of 
suffering. It 1s as 1ƒ these people spend their wealth of merit on the acquirement of 
human existence, human happiness, celestial existence, celestal happiness. 
Therefore, like one who spends money on personal requisites each time he earns 
money and 1s unable to save any, all the sentient beings other than the Bodhisatta, 
who delight in the suffering of round of existences, va//ãbhirafa, are all paupers 
with no accumulated wealth of meritorious deeds. 


As for the Bodhisatta, he aspired only after Omnisclence every time he performed 
an act of merit in fulfilment of his pãr1mïs. As a result, all the meriftorious deeds 
performed by the Bodhisatta remained Intact, without loosing momentum 1n his 
mind continuum as an endowment of merIts (kamnasamañgi) as long as they have 
not yet produced the fruit of sabbaññuia-ñãna. Therefore, just as one, who does 
not squander and dissipate but saves his money, accumulates more and more 
wealth day by day, so the Bodhisatta, coming Inío possession of more and more 
wealth of meritorious deeds exIstence after existence, became a very rich person 1n 
respect of the wealth of merit. 


A single rich person possessing crores of money cannot be equalled by a large 
number of poor and destitute persons in matters of wealth. They will indeed fail in 
this competition. Similarly, a Bodhisatta, who was Iimmensely wealthy, possessing 
unfold riches of meriforiousness derIved from the Perfections, cannot be rivalled, 
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1n terms of wealth of meriforiousness, by the sentient beings 1n the Infinite world- 
systems. They are bound to be defeated because they are Impoverished 1n respect 
of the wealth of meritoriousness as they have spent all of 1t as soon as they have 
earned 1t in pursuit of good life (5havasampaffi), and enjoyment of pleasures 
(bhogasampaffi). Therefore, the Bodhisattas (aforesald) bold utterance 1s no 
©Xagperation; 1t 1s only very natural and true.] 


6) Evam anantapunnehi, 
siddham dehamimam pana 
yathãbhutam qjãtnamo, 
manussoti hi mafñifñati 


Mara does not know what I really am; that I gain this personality of mine 1n 
this life as a result of the aforesaid Infinite deeds of merit. And so he thinks I 
am Just an ordinary man. 


7) Ngham namusso nãmanusso, 
na Brahmã na ca đevafä, 
darãmaranam lokasssa, 
dassetum panidhãgatfo 


In fact, I am not an ordinary seven days old human being; nor am Ï an ogre, 
nor a Brahma nor a deva. I had taken conception 1n the womb of a female 
human, even though I am not an ordinary seven days old human being, In 
orđer to show all sentient beings the suffering of old age, sickness and death 
1n the round of existences. 


To elaborate: lí cannot be said with certainty that the Bodhisatta was a man, an 
ogre, a deva, a 7mãra or a Brahma, because each of these beings has nothing of the 
kind of task undertaken by the Bodhisatta. 


Then it may be asked why should the Bodhisatta be born of a female human 
(Queen Maya)? It has therefore been said that he had taken conception 1n the 
womb of a female human 1n order to show all sentient beings of devas, humans 
and Brahmas, the suffering of old age, sickness and death In the round of 
©XISfences. 


To give further elaboration: There 1s no deva, zz„ãra, Brahma or z/ã (self) that can 
bring Into existence or create any sentient being. In reality, If 1s only craving 
(anh), which arises In the mind contnuum of each individual, that 1s responsible 
for recurrence of births (0a/isanđïi). Ít 1s also the power of craving which brings 
about the commission of deeds of merit and demertf. 


To make it more explicit: A deed (kamzng.) 1s like soil in a (field); consciousness 
(viññãna), which accompanles 1t, Is like seed; craving or greed (/ưnhã or lobha) 1s 
like water. It 1s through the combination of soil, seed and water that the sprout of a 
tree appears. In the same way, It 1s through the combination of the soil of kamma, 
the seed of v/ñ#ana and the moisture of fanhã or lobha that a sentient being 
appears. In the absence of moisture of /anhã or /obha, even though there are the 
soill oŸ kamma and the seed of wiññãna, the sprout of the tree of existence would 
not come ¡into being. Hence noble arahzís, who have eradicated the moisfure of 
tanhã or lobha, do not take rebirth in a new existence. 


Thus, sentient beings, who appear on account of the coming together of the three 
causes, are overwhelmed by the flood of various sufferings such as birth, etc. The 
Bodhisatta 1s one who wants to remove all these sufferings afflicting sentient 
beings. 

The root cause of all the suffering, such as birth, efc., 1s craving (/ah3). IÝ craving 
1s uprooted, birth does not take place. If birth does not take place, old age, death, 
eíc., do not happen. Therefore, 1t is only craving that should be eradicated first and 


THE GREAT CHRONICLE OF BUDDHAS 


foremost; and from delusion (oha) springs that craving in sentient beings who 
long for happiness by perceiving the six sense obJects (ãramznaas), such as visible 
obJect, (rupãramưnana), etc., as being permanent (zøcca-sañña), delightful (sukha- 
sañña), pleasant (subha-sañña) or durable (affa-sañña). And craving can be 
abandoned only 1f the defects of the six sense obJects, the orlgin of craving, are 
made manIfest. 


Again, the defects of the six sense obJjects mean the state of Impermanence, efc., 
1nherent In them; the state of impermanence, efc., in turn, 1s discernable only when 
(the nature of) old age and death 1s seen; only when old age and death 1s seen, the 
defects of the six sense obJects, such as the state of Iimpermanence, efc., can be 
seen; and only when these defects of the six sense obJects are seen can craving and 
greed, which cling to the six sense objects, be discarded. Only when craving and 
øreed can be discarded will the s#sãr¡c suffering, such as birth, etc., ceases. This 
being the case, discernment of old age and death forms the basic and most 
essential factor in the cessation of the sđsãr¡c suffering. And so, the Bodhisatta 
came to this human world and took conception 1n the lotus-like womb of Queen 
Mayã in order to show all sentient beings the nature of old age and death which 
forms the basic and essential factor in the cessation of suffering 1n sđrisãra. 


To make 1t more explicit: If the Bodhisatta, having been born a deva or a Brahmä, 
were fo teach (the nature of old age and death) and perform miracles, others would 
not believe him, thinking: “This deva or Brahma, although being himself someone 
who enJoys happiIness, who 1s permanent and durable, comes and teaches us the 
doctrine of Impermanence, suffering and non-self, what kind of teaching 1s his?”. 
They would not listen to him respectffully either. They would merely opine: “Can 
there be anything which a deva or a Brahma cannot teach? There 1s nothing he 
cannot teach. And can there be any miracles which he cannot perform? Indeed he 
can perform all miracles. So his teaching of a doctrine or the performance of a 
miracle 1s nothing wonderful.” 


As wifnessed by many, the Bodhisatta was born of Queen Maya; when he came of 
age, he enJoyed sensual pleasures; when a son was born to him, he forsook the 
son, renounced the world and became a recluse; after he had practised 
dukkaracariya, he eventually achieved the Knowledge of the Path and 
Ommisclence (became a Buddha). When, therefore, he sfarted teaching the 
Dhamma, or making manifest the nature of old age and death, or explaining the 
three characteristIcs (Of anicca, dukkha, anaf/a), all the people would respectffully 
listen to his teaching, with the thought: “Even this noble person, endowed as he 1s 
with great power and wisdom, and knowing all aspects of Dhamma, cannot 
overcome old age, sickness and death, what 1s there about us?” 


“Our Buddha, who teaches to do away with sufferings, such as bíth, etc., indeed 
thoroughly understands, (the real nature of all things)! Indeed, Nibbana, where there 1s no 
suffering, such as bĩrth, etc., 1s blissful!” With this faith, they followed the Bodhisatta's 
teaching, applying Intelligence to it and they came to discern this body (z/a-bhava), which 
1n reality 1s the five aggregates of grasping, adanakkhandha, as dukkha, and origin oŸ 
dukkha. They also discern perfectly the defects of craving and greed which gIve rise to this 
body, which in reality 1s the five aggregaftes of grasping. Having discerned thus, sentienf 
beings will feel frightened, ashamed and disgusted with craving, which 1s the truth of the 
origin of đukkha (samudaya-sacc8); and also with the five groups of grasping, which 1s the 
truth of dukkha, (dukkha-sacc8); arising through craving, and they will cause the complete 
cessaflon of craving. When they have done so, they wIll be qualified to attain final Nibbana 
(anupadaparimibbana), the complete cessatlon of đ„kkha. Hence the Bodhisatta said: “I 
came to this human world and took conception 1m the lotus-like womb of Queen Maya, im 
orđer to show all sentient beings the suffering of birth, old age and death in the round of 
©XIstence.” 


8)  Anapuliito lokena 
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jãtfonantajino qham 
Buddho bodhitale hutvã 
Taremi janatam bahum. 


Hey, Mara, although I have been born into this human world, I have not In 
the least been taimted with any condiioned states of beings. Having 
surmounfed the infinte conditioned sfates of beings and Infimite mental 
defilements, I have gained the tifle “Infinite Conqueror” (4nara7ina). Even 
while I remain seated on this Invincible Throne without moving from this 
cross-legesed posture, I have burnt up and got rid of all the mental 
defilements, I have Iindeed truly become a Buddha amidst devas, humans and 
Brahmas. And I will save all these beings from the stream 0Ÿ sđw„sãra and 
carry them over to the hiph ground of Nibbana. You are not In any way 
capable of restraining me. Ïf 1s no concern Of yOurs. 


9) Samantä dhajinin đisvã 
yuddham mãram savãhanam 
yuddhãya paccugacchãmi 
Mã mam thanã acãvayi 


10) Yam te tam nappasahati 
senam loko sadevako 
tam te paññaya bhecchãmi 
qmam pakkam va asmanä. 


Hey, Mara, seeing your great armies advancing from all sides with flags 
flying and you on Girimekkhala elephant, I have advanced facing you with 
wisdom to do battle with you valiantly. (What 1s meant here 1s, not advancing 
physically, but only exercising of his power of wisdom). You cannot make 
me rise or move from this Invincible Throne. I will see that you will not be 
able to do so. 


Hey, Mara, in the same way a strong man breaks and destroys, with a large 
stone, all the baked or unbaked pots and cups made by a potter, Ï will repulse 
and smash single handedly, and without rising from this place and by the 
power of wisdom, your ten great armies of sensual passions (kãma-rãga), 
(already described above) to which the whole world concedes defeat with 
repugnance; or your great armies which advance measuring twelve yøjanas 
cach, In front, on the right and left, nine yø7anas 1n height and reaching as far 
as the walls of the world-systems, I will drive away your armlies so that not a 
sinple soldiler of yours 1s left behind. Even In a moment from now, I will 
make you, as well as your hordes, flee like a flock of crows 1s made to fly 
away by throwing a stone. 


(Verses 9 and 10 are those delivered by the Buddha in the Padhãna Sutta. Verses l 
to 8 and those following hereafter were composed by Buddharakkhita Thera, the 
author of Jinalañkara, taking extracts from Suttanta Pali Texts which are in 
accordance with the Teaching of the Buddha.) 


l1) lcchantosasape gabbhe, 
cankamami it cito 
tcchanto lokadhatumihi, 
attabhavena chãdayi 


Hey Mara, Indeed, 1f I wish (1f I want to be small), I can walk to and fro 
inside a mustard seed. If I wish (f I want to be big), I can keep even the 
whole of the world-system covered with my body frame (af/a-bhava). 
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12) Ete sabbe gahetvãna, 
Cunnnetum IccharãyqDi, 
Aithi thanabalam mayham, 
pãnagãñfo na ruccqfHi. 


Hey Mara, I have the power to seize and pulverise you together with all your 
hordes Just by snapping my fingers; but I do not take the slightest delight In 
taking otherˆs life, which 1s a wrong doiïng. 


13) Imasssa gandupadassa, 
avudhena balena kim 
Meyham hi tena pãpena, 
sallãapopi na ruccati. 
What benefit will accrue If I[ make use of a weapon or physical strength 


agaInst this Mara who 1s Just the size of an earthworm? True, I dislike even 
to engage this much 1n conversatlon with this wIcked Mara. 


(Before the Bodhisatta uttered these bold words, Mara had questioned: “O Prince 
Siddhattha, why are you occupying this Invincible Throne which belongs to me?” 
The Bodhisatta replied: “Who 1s the wifness to prove that the Invincible Throne 
belongs to you?” Mara Deva stretched out his hands, saying: “What 1s the use of 
producing others as my wifness, all the Mara troops, who are now 1n your 
presence, are my witnesses.” At that moment crores of his hordes appeared 
simultaneously making an uproar as 1Ÿ there was a landslide, shouting: “I am the 
wWlIfness, [ am the witness.” So the Bodhisatta, restraining the hordes of Mara, 


recited the following verse with the intention of producing his witness.) 


14) Pallankam mama bhãvãya 
kimatthafñfiena sakkhinã, 
kampitä maddiyä dãna 
sakkhi hoti ayam malhĩ. 


Hey Mara, because of my wish for this Invincible Throne, there was no 
chartty (đãna) which I have not given; no moralifty (s72) which I have not 
observed; no austerity (đukkara) which I have not practised throughout many 
existences 1n many worlds. Hey Mara, let alone the Perfections of CharIty, 
efc., performed by me In my many existences in many worlds, even 1n Jusf 
one exIstence as Vessantara, when I performed great charifies seven times, 
reaching the height of my generosity with the giving away of Queen Maddl, 
this great earth trembled a total of seven times. Now that I am sitting on this 
Invincible Throne, 1n order to conquer the whole world, and your great Mara 
armies came to make war upon me, why 1s this great earth remaining qulet 
wifhout trembling? Hey Mara, you have made your hordes to give false 
evidence but this great earth, having no volition, 1s Just and falr to you as 
well as to Me, this great earth 1s Impartial to you and Me, and having no 
volition at all, wIll now be my wifness.” So saying, the Bodhisatta brought his 
ølorious right hand from 1nside the robe and pointed towards the great earth 
like a streak of lightning flashes from a cloud-opening. 


At that very moment, the great earth revolved swiftly like a potters wheel and rolled 
violently. The sound from the earth caused the whole stretch of the sky to resound loudly, 
like the rumbling of thunder. The seven mountain ranges, encircling Mount Meru as well as 
the Himalaya mountain, made deep continuous sound. The whole of the ten thousand 
world-systems rolled with frightening and fierce sounds, crackling and exploding like a 
bamboo grove on fire. The entire cloudless sky was rumbling frighteningly as 1ƒ parched 
TIce-gerains were crackling with loud reports in a red hot pan; burning sparks rained down 
profusely like a cascade of red hot embers; and thunderbolts crashed intermittently. Mara, 
finding himself caught between the earth and the sky with continuous din and clamour, 
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øreatly frightened with no refuge or help, laid down his battle-banner and, discarding his 
one thousand weapons at that very place, fled in confusion at full speed without being able 
to glance back at his elephant, Girmekhala. Even as Mara fled, his great armies broke down 
1n đisorder and fled, being scattered 1n disarray 1n all directions, like ashes blown away by 
storm; they eventually returned to Vasavatti Deva Realm. 

In this manner, with the victory over VasavattI Mara before sun set on the full-moon day 
of Vesakha, In the year 103 Maha Era, the Bodhisatta became the Conqueror of the whole 
world of sentient beings and reached the harmless, dangerless, fearless sfate. At that 
momert, on seeing the great armies of Mara Deva breaking up In disorder, the devas and 
Brahmas who had fled out of fear on the arrival of Mara and who had been watching to 
find out: “Who will emerge the victor? Who wil be the looser?” proclaimed 
simultaneously in profound pralse: “jayo hị Buddhassa sirimafo ayam”, etc. The good 
news: “Mara has been vanquished. Prince Siddhattha has emerged the victor. We wIll 
celebrate and honour his victory.” was transmitted by one øãga to another ga, one gøarula 
to another garula, one deva to another deva, one Brahma to another Brahma. Carrying 
perfumes and fragrant flowers, efc., in their hands, they congregated at the Mahabodhi 
Throne where the Bodhisatta was residing. 


(U Jayo hi Buddhassa sirinato ayam 
Imãrassqa ca pãDImafo parđJayo 
ugohosayum Bodhimande pamoditã 
jayam tadä Nagagana mahesino. 


Thịis unique victory, acclaimed by this inanimate earth and sky that rumbled 
as 1ƒ animate, belongs only to the Buddha, who by means of Omniscience, 
pOSsesses, without leaving the timest detail, the knowledge of all the truth 
worthy of knowing; who 1s the depository of the Iincomparable glory of 
ØlorIes in the whole of ten thousand world-systems. This victory 1s celebrated 
by the devas, humans and Brahmäs resounding throughout the sky. And 1t 1s 
the vile and wicked Mara who suffers the utter defeat, complete rout and 
total retreat, fearing the power of the Buddha and who 1s blinded by 
1gnorance and marched with his great armies as 1f it would cause upheavals 
1n the eight quarters of the earth's surface, and sfarted the offensive with 
1nimidation to capture the Bodhi-crested Throne (Bodhimakuta pallanka.) 


Thus, on this day of the great victory, the full moon day of Vesakha, in the 
year 103 Maha Era, at the site of the Invincible Throne where Ômniscience 
was affaned by the Buddha, all the hosts of divine mãgas, happy and 
delighted with the victory of the Buddha, who has cultivated such 
extraordinary atfributes as agsregates of moral conduct (s?/4-kkhanda), 
proclaim the victory resoundingly, and so loud as to reach the whole of the 
ten thousand world-systems. 


(2) Jayo Buddhassa sirimafo ayam 
Mãrassa ca pãpima1o par8jayo. 
Ugghosayum Bodhimande pamoditã 
jayam tadã supafñfiãsanghäãpi mahesino. 


This unique victory, acclaimed by this Inanimate earth and sky that rumbled 
as 1ƒ animate, belongs only to the Buddha, who by means of Omniscience, 
pOSsesses, wifhout leaving the timest detail, the knowledge of all the truth 
worthy of knowing; who 1s the depository of the incomparable glory of 
Ølories in the whole of ten thousand world-systems. This victory 1s celebrated 
by the devas, humans and Brahmãs resounding throughout the sky. And 1t 1s 
the vile and wicked Mara who suffers the utter defeat, complete rout and 
total retreat, fearing the power of the Buddha and who 1s blnded by 
1genorance and marched with a great army as 1f it would cause upheavals In 
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the eight quarters of the earths surface, and started the offensive with 
1nimidation to capture the Bodhi-crested Throne (Bodhimakuta pallanka.) 


Thus, on this day of the great victory, the full moon day of Vesakha, in the 
year 103 Maha Era, at the site of the Invincible Throne where Ômniscience 
was aftained by the Buddha, all the hosts of the Garuda, happy and delighted 
with the victory of the Buddha, who has cultvated such extraordinary 
attributes as agsregates of moral conduct (s?/2-kkhanda), proclaim the victory 
resoundingly, and so loud as to reach the whole of the ten thousand world- 
Systems. 


(3) Jayohi Buddhassa sirimato ayam, 
Mãrassa ca pãpimafo parãjayo 
Ugghosayun Bodhimande pamodifãä 
jayam tadã devaganä mahesino. 


Thịis unique victory, acclaimed by this inanimate earth and sky that rumbled 
as 1ƒ animate, belongs only to the Buddha, who by means of Omniscience, 
pOSSesses, wifhout leaving the timest detail, the knowledge of all the truth 
worthy of knowing; who 1s the depository of the Iincomparable glory of 
Ølories In the whole of ten thousand world-systems. This victory 1s celebrated 
by the devas, humans and Brahmãs resounding throughout the sky. And 1t 1s 
the vile and wicked Mara who suffers the utter defeat, complete rout and 
total retreat, fearing the power of the Buddha and who 1s blinded by 
1genorance and marched with a great army as 1f it would cause upheavals 1n 
the eight quarters of the earths surface, and started the offensive with 
1nimidation to capture the Bodhi-crested Throne (Bodhimakuta pallanka.) 


Thus, on this day of the great victory, the full moon day of Vesakha, in the 
year 103 Maha Era, at the site of the Invincible Throne where Ômniscience 
was affained by the Buddha, all the hosts of devas, happy and delighted with 
the victory of the Buddha, who has cultivated such extraordinary attributes as 
aggregates of moral conduct (s?2-kkhanda) proclam the victory 
resoundingly, and so loud as to reach the whole of the ten thousand world- 
Systems. 


(4) Jayo hi Buddhassa sirimato ayam 
Mãrassa ca pãpimafo parãjayo 
ugohosayum Bodhimande pamoditã 
jayam tadãä Brahmaganapi mahesino. 


Thịis unique victory, acclaimed by this Inanimate earth and sky that rumbled 
as 1ƒ animate, belongs only to the Buddha, who, by means of Ômmisclence, 
pOSSesses, without leaving the timest detail, the knowledge of all the truth 
worthy of knowing; who 1s the depository of the incomparable glory of 
ØlorIes In the whole of ten thousand world-systems. This victory 1s celebrated 
by the devas, humans and Brahmãs resounding throughout the sky. And 1t 1s 
the vile and wicked Mara who suffers the utter defeat, complete rout and 
total retreat, fearing the power of the Buddha and who 1s blinded by 
1genorance and marched with a great army as 1 it would cause upheavals 1n 
the eight quarters of the earths surface, and started the offensive with 
Inimidation to capture the Bodhi-crested Throne (Bodhimakuta pallanka.) 


Thus, on this day of the great victory, the full moon day of Vesakha, In the 
year 103 Maha Era, at the site of the Invincible Throne where Ômniscience 
was atfained by the Buddha, all the hosts of Brahmas, happy and delighted 
with the victory of the Buddha, who has cultvated such extraordinary 
attrIbutes as agsregates of moral conduct (s?/2-kkhanda), proclaim the victory 
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resoundingly in the sky and so loud as to reach the whole of the ten thousand 
world-systems. 


AlI the devas and Brahmas, who had therr abodes In the other ten thousand world-systems 
beside this one, also congregated in the presence of the Bodhisatta, prostrating before him, 
paying homage with flowers, perfumes and scented paste, singing auspicilous words of 
praise and eulogles in many and various ways. 


(This 1s the episode of the victory over Vasavatti Mara) 


N.B. (In describing the route taken by the Bodhisatta on his Journey and his 
activiles on the full moon day of Vesakha, In the year 103 Mahã Era, the 
Buddhavarnsa Atthakatha, Jataka Athakatha Nidãna and Jinalankara Tika generally 
agree 1n the purport of their accounts. They differ slightly only in therr 
presenfation, some briefly and others elaborately. However, in depicting the mid- 
day rest taken by the Bodhisatta in the Sala forest, the Buddhavarnsa Atthakatha 
and Jataka Athakatha Nidana make no mention of the attainment of /hãna 
(samäpsaffi) and of psychic powers (abh¡ññas). The Jinalaikãra Tika, on the other 
hand, states that the Bodhisatta attained the eight mundane /hã»a and the five 
mundane psychic powers while spending the day 1n the Sãla forest. It also states 
that at the time of his arrival at the Mahabodhi tree, the noble Bodhisatta was 
already endowed with the physical strength equal to that of ten thousand crores of 
average men (74//hima-purisas) and the strength of psychic powers (a5hiññãs). 
The said statement by the author of the Jinalañkara Tika 1s in accord with his other 
sfatements, namely, “When Mara advanced on him to do battle, the noble 
Bodhisatta said: “If I wish, I can keep the whole of the world-system covered with 
my body frame`" and also with “Pointing out as witness the great charifles 
performed In his existence as Vessantara”, which could be known only through the 
knowledge of former existences (0wbbemiväsãmussafi-abhiñña). It 1s therefore 
faultless. 


According to the author of this Jinalaikara, the Bodhisatta had already acquired the 
eight mundane /hãzs and the five mundane psychic powers at the time he met the 
secfarian leaders, Alara and Udaka. Not having made use of them during the whole 
Of Six years practice of đu&kkarcariya, they became as 1f defiled (just like gold cups 
kept unused become tarnished); the Bodhisatta re-purified them while in the Sãla 
forest (Just like polishing the sfained cups). What 1s meant apparently 1s that, only 
after vanquishing Mara, the Bodhisata made full use of the already acquired 
knowledge of past existences (wbbenivãsa-abhiñña), and the divine power of sight 
(dibbacakkhu-abhiññ3), In order to reach the stage of penetrating the truths. These 
observations are made here because the view of the author of the Jinalaikara 
appears to be unusual and worthy of note.) 


Realization of The Three Knowledges: Pu, Di, A 


Having won his victory over Vasavatti Mara also known as Devaputta Mara, before sun- 
set on the full moon of Vesakha, In the year 103 Maha Era, the Bodhisatta realised the 
three knowledges (v//4s), In succession, as follows: knowledge of past existences 
(pubbenivas ãnussafi-fñãna) 1m the fẨirst watch of that night; divine power of sight 
(dibbacakkhu-fñãna) 1n the middle watch of the night and knowledge of extinction of moral 
Intoxicants (Øsvakkhaya-ñana) In the last watch of the night, and attained Buddhahood ¡in 
the very last watch of the night of the Vesakha full moon. To describe the said evenfs In 
detail: 


How Pubbeniväas°anussati Abhiñña (Pu) was realized 


The physical and mentfal processes which had taken place in the past: Nibbana which 
becomes known from these physical and mental processes, ones personal names, clan 
names eftc., which are merely conventional terms — all this (belonging to the past) 1s called 
“Pubbenivaa° in Pali. The psychic power (ø5Jh/ñña) accompanying the remembrance of 
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pubbeniv%a 1s called Pubbenivas ãnussafi-abhiñña, Knowledge of former existences. The 
Buddha taught 1t as the first V777 ñãna. Thịs Ẩirst Wj/7ã ñãna has been abbreviated as Pu by 
ancient scholars taking the Initial syllabus of the word Pubbenivas ãnussafi-abhifñña. The 
following 1s an account 1n detaill as to how the first V77 ñãna was realized by the 
Bodhisatta: 


'When the noble Bodhisatta was remaining on the Invincible Throne, delighted and happy 
after being thus victorious over VasavattiI Mara, many devas and Brahmas dwelling 1n the 
ten thousand world-systems 1ncluding the earth-bound spirits, Bhumma devas, went to the 
Bodhisatta simultaneously and assembled, shouting and exclaiming: “Come, Friends, devas 
and Brahmas, the victory of the noble Bodhisatta and the defeat of Mara have been made 
clear. Let us hold together an auspicious celebration In honour of the vicftory of the noble 
Bodhisatfa and the coming attainment of his Buddhahood.” 


At that time, the sun-disc, flfty yø7anas 1n size, magnificent with a thousand rays, was 
about to disappear like a gold wheel of a cart being held by the rim and dipped 1mmto the 
whirlpool of the great ocean. The moon chariot, forty yøjanas 1n s1ze, ø1ving out cool, 
shining beams of light, brightening up the entire Universe, was Just rising up slowly from 
the milky ocean 1n the east, as 1f the silvery wheel of a cart being thrown Into the sky (by 
someone) holding 1t by the rim. (Try to visualise the universe as a large golden palace.) In 
the middle of this golden palace, the Bodhisatta looked very graceful, the golden colour of 
his body made the high ground around the Mahabodhi tree and all the animate and 
Inanimate obJects in the surrounding area appeared as 1f being immersed 1n the stream of 
liqud gold. The Bodhisatta, so graceful In this mamner, sifting cross-legsed on the 
Invincible Throne at the foot of the Mahabodhi tree which may be likened to an umbrella 
of Indanila precilous stones, was reflecting on the Dhamma. (The detail regarding the 
reflection on the Dhamma by the Bodhisatta will be given afterward.) 


The Great Homage paid by The Devas and Brahmas 


At that time, standing in the Tavatirnsa deva-world, Sakka sounded the Vijayuttara conch 
which was 120 yoø7anas long, to summon the devas and Brahmas. The sound of his conch 
could be heard from all over the deva-world, ten thousand yøj7anas 1n width. Even while 
blowing the conch continuously, Sakka was running fast to reach the Bodhi tree. (It was not 
only Sakka of this universe, but all Sakkas of the other ten thousand world-systems also 
went blowing conches to the presence of the Bodhisatfa.) 


Maha Brahma arrived and paid homage by holding the white umbrella, which had been 
left behind on top of the Cakkavala mountain, and sheltered the Bodhisatta with 1t from 
above. (All Maha Brahmas from the other ten thousand world-systems arrived and stood 
holding their white umbrellas, touching one another so as to leave no gap between them.) 


Suyama, King of Yama abode of devas, also arrived and stood near the Bodhisatta, 
paying homage by fanning him with the yak-tail fan which was three gãvwfas In s1ze. (All 
the Suyama devas from the other ten thousand world-systems also arrived and paid 
homage, each holding a yak-tail fan, crowding the whole of this world-system.) 


Santusifa, King of Tusifä abode of devas, also arrived and paid homage by fanning the 
Bodhisatta with a circular ruby fan, three øgZw/as 1n size. (All Santusita devas from the 
ofher ten thousand world-systems also arrived and paid homage, each holding a circular 
ruby fan, crowding the whole of this world-system.) 


Pañcasikha Deva arrived, carrying the celestial harp, Beluva, accompanied by a group of 
celestial dancers, and paid homage by dancing, singing and making music. (AlI the celestial 
dancers dwelling In the other ten thousand world-systems also arrived and paid homage by 
dancing, singing and making music.) 

Furthermore, all male and female deities dwelling in the ten thousand world-systems 
gathered together In this world-system and paid homage, taking their positlons in the 
vicinty. Some of them standing and holding a jewelled archway, others stood around In 
VarIOuS øroups of their own, some carrying offering made of seven kinds of Jewels, some 
holding golden plantain plants, some holding mansions of splendour, some holding yak- 
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tails fans, some holding goads (for driving elephants), some holding palrs of carp, some 
holding primrose flowers, golden circular platforms, bowls filled with water, Jars filled 
with water, conches, fire-stirrers, oil lamp-stands with rubies, golden mirrors, sfone- 
studded mirrors, mirrors with seven Jewels, oil lamps finished with rubies, bunting and 
streamers, and wish-fulfilling trees. All the devas dwelling im the ten thousand world- 
systems arrIved, assuming the appearance of celestial dancers, and paid homage, dancing 
celestial dances, singing celestial songs, offering celestial flowers, perfumes and scented 
powder. At that time, the whole sky was full of cascades of celestial flowers and celestial 
perfumes as 1f the whole environment was filled with rain drops and rain water of a heavy 
downpour. 


This tremendous ovation and ceremonious homage was made with such grandeur by all 
the devas and Brahmas because they were exulted with the belief: “When this noble 
Bodhisatta attains Buddhahood, we will certainly get the opportumty to hear the Dhamma 
from him and thereby receive the Immortal Supramundane Dhamma of Path and Fruition 
and NÑibbana; and we will have deliphtful satisfaction (7ï), by applying our mind to the 
said nine Supramundane Dhammas (four Paths, four Fruitions and Nibbana). We will also 
wifness all kinds of miracle which will be obJects of delight for the eye. The Buddha, by 
teaching us the Dhamma of Deathlessness, will bring about our emancipation and safety 
from the difficult Journey of birth (7ã), the difficult Jjourney oŸ ageing (7az2), the difficult 
Journey of sickness (vya#), the difficult journey of death Œmarapa), and the difficult 
Journey of grlef (sok2), lamentation (2ariđeva), suffering (dukkha), distress (đomanassa) 
and despar (ay/ãsa).” 

Althouegh the devas and Brahmas paid him homage with great Joy and respect, crowding 
the whole ten thousand world-systems for the aforesaid reason and although he saw clearly, 
with his own eyes, these extraordinary acfs of reverence performed in numerous ways, the 
Bodhisatta had no feeling of attachment and enJoyment at all; and he paid no aftention to 
them. He dwelt reflecting only on the Dhamma which he relied upon as his support. 


The Cakkavala mountain, which protected the Bodhisatta who was thus posiftloned, was 
like a curtain and the open sky above him with 1s sfars and constellatons was like a 
canopy studded with gold and silver sfars. The ten thousand world-systems, with 1s seven 
planes of happy exIstences (swgœfi bhữmi), was like a great seven-tiered palace. The high 
gøround of the Bodhi tree was like a great Audience Hall, the Invincible Throne was like a 
øreat Audience Throne and the Mahabodhi tree was like a great umbrella finished with 
precIous emeralds — all Inside this seven-tiered palace of the ten thousand world-systems. 


While he remained sitting on the Invincible Throne, which resembled a great Audience 
Throne, on the high ground of the Mahabodhi tree, which resembled a great Audience Hall, 
covered from above by the Mahabodhi tree, one hundred cubits high from bottom to top 
and one hundred cubits in circumference, which resembled a great umbrella decorated with 
preclous emeralds, the Bodhisatta was oblivious of the devas and Brahmas around him, 
crowding the whole of the ten thousand world-systems and paying homage to him. Since he 
had been reflecting only on the Dhamma, his diligence (v7ziya) was undiminished and very 
keen; his mindfulness (sưí) was steadfast and clear, and he was physically and mentally 
very calm and peaceful. He, therefore, achieved and remained absorbed again in the firsf 
jhãna o ripavacara. 


The mind continuum of the Bodhisatta, who was thus absorbed in the first /hãna, Was 
entirely free from the hindrances (øwaranøas) and being detached from sensual obJects 
(vaffthu-kama) and sensual desires (kilesa-kaãma), delightful satisfaction (p7) and happiness 
(sukha) arose 1n him profusely. 


And again, when the Bodhisatta achieved and remained absorbed In the second /hãna of 
rữpavacara, his mìnd continuum was free of agifaton and mental disturbance from 
thoughts (v//œkka and vicära); there was Internal purity and clarity and his concenfration 
was uniquely firm. On account of that concenfration, his øï/ and skha Increased. 


And again, when the Bodhisatta achieved and remained absorbed In the third /hãna of 
rữpavacara, even pïíi, which had manifested 1tself in his mind continuum, disappeared and 
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he dwelt only with the feeling of happiness (sukha-veđan8). Fully detached even from that 
feeling of happiness at 1s height, he became imbued with the mental state of equanimity 
(atramajjhattat8) or (jhãmupekkha). His mìndfulness became pellucid and his insight- 
wisdom greatly sharpened. 


And again, when the Bodhisatta achieved and remained absorbed In the fourth /hãna of 
rữpavacara, since he had already dispelled both physical and mental pain and pleasure 
from his mind continuum, he dwelt in the sfate of viewing sensual obJects calmly and with 
equanimity (u?ekkhã-vedan3). By virtue of this ekkhä-vedana and the mental state of 
tatramajjhatfata, his mental concomitants, such as mindfulness, etc., which were part and 
parcel of the fourth /hãna, were pellucid like the light of the moon. 


The Eight Qualities of The Bodhisattas Mind Continuum 


lf a review 1s now made of the mind continuum of the Bodhisatta out of devotion, 1t wIll 
be found that, at the time when he was practising đukkaracariya for six years, his mind 
continuum was exceedingly pure, undefiled by the three wrong thoughts (zmicchä-vifakka), 
namely, sensual thought (k#ma-vifakka), malevolent thought (wyäpađa-vifakka), cruel 
thought, (vihimnsä-vifakka), so that Mara could not find any opportunity (of censuring him). 
Again, while he was spending the day In the Sala forest on the full moon day of Vesakha, 
the day he was to atfain Buddhahood, his mind continuum was worthy of veneration, for 1t 
was highly purifiled with the attainment of eight mundane /hãnas. Moreover, when all the 
devas and Brahmas from the ten thousand world-systems assembled, crowding this 
universe, and paid him homage while he was siting on the Invincible Throne after his 
victory over Devaputta Mara, he remained oblivious of them, concentrating his attention on 
the practice of the Dhamma only. And so the mind continuum of the Bodhisatta, who had 
once again achieved and remained absorbed In the fourth /hãna 0Ÿ ripavacara, (a feat for 
those of sharp intelligence) had his power of concentratlon greatly enhanced by the 
concentration of the fourth /hãna of ripavacara as follows: 


(1) By virtue of the very pure mental state of the fourth /hãna (rữpa jhãna ciffuppada), the 
mind continuum was completely pure throughout 1s enfire process. 


(2) On account of such purtfy, 1t appeared glittering like polished newly refined gold. 


(3) Having discarded happiness and Joy (sukha somanassa), which 1s the cause of greed 
(obha), and also having discarded sorrow and distress (đukkha domanassa), which 1s 
the cause of hatred (đosa), It was free from mental defilementfs of /o5ha and đosa. 


(4) Freedom from the defilements and taints of the mind leads to freedom from 1mpurifles 
which soil and oppress the mind (akkilesa). 


() Being confrolled by the fivefold mastery over his mind (»as75hãva), and being tamed 
and trained in fourteen ways, the mind continuum of the Bodhisatta became pliable, 
genfle so as to be amenable to his wishes, like a well-tanned piece of leather or like the 
well-treated block of lac. 


(6) Being soft and tender, like the newly refined, polished pure gold, which was ductile 
and malleable for easy making Into desired ornaments, 1t became amenable to the 
wishes of the Bodhisatta, enabling him to accomplish effectively and easily all kinds of 
feats, sụch as recollecting, discerning the evenfs of prevIous existences, or seeing as 1f 
with the divine eye, distant obJects, hidden obJecfs and very fine, microscopic obJecfs. 


(7) Having been well developed and trained so as not to become deprived of the aforesaid 
qualities, the mind continuum remained firmly established in the qualitles; or beIng 
pliable and malleable for effective accomplishment of anything desired, the mind 
conftinuum remained amenable to the wish of the Bodhisatta. 


(8) Being thus firmly and securely established, his mind was completely unshaken; or, 
being established thus, the mind continuum was very sfrong in respect of faith 
(saddha), energy (vïriya), mindfulness (s2), concentration (sưmnađhi), and the light of 
wisdom (øaññ3). There was, therefore, no shaking of the mind at all which occurs 
owing to faithlessness, laziness, heedlessness, restlessness, Iignorance and gloom 
arising from mental defilements. In other words, faithlessness, etc., could not make 
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even the slighfest inroad Into the mind continuum of the Bodhisatta. 


ALTERNATIVELY: 

(1) The mind continuum of the Bodhisatta was well-established in the concentratlon of 
the fourth /hãna. (2) It was entirely pure, being free from the hindrances (nø0?varapas). (3) 
Having gone beyond the grosser factors of /hãna (/hãnanga), such as vifakka, etc., which 
agifate and disturb the mind, the mind continuum was shinning pure, as 1f about to ølitter. 
(4) It was free from such defilements as pride (mna), deception (y8), treachery 
(satheyya), etc., apt to be generated through attainment of /hãna. (Š) Ít was also free from 
coveftousness (b//ha), etc., which form the cause of mental defilement („upakkilesa). (6) 
It was malleable, having gained the fivefold mastery (vasĩbhavø). (7) Having become the 
basis of all kinds of supernatural powers (7đ), it was In a position to accomplish 
whaftever 1s desired by the Bodhisatta. (5) Having been perfected by mental development 
(bhavan8), his mìnd continuum remained unshaken and firmly established. 


The mind of the Bodhisatta, which was thus endowed with these eight attributes, finds 1t 
easy, needing only an 1nclination, for realization of the Dhamma which should be realized 
by means of z5”h¡ña. When the mind was bent towards the object of ab/zñña, thought 


(1) Attainment of Supernormal Knowledge of Former Existences, Pubbeniväs”ãnussati 
Abhiñña (The Eirst Vijja-ñana) 


The mind continuum, endowed with the aforesaid eight attributes and very pure and 


was Inclined to the object of ø5j7ñZa, the Bodhisatta inclined 1t towards supernormal 
knowledge of former exIstences (øubbenmiväs ãmussafi-abhiñfña), which could recollect past 
activitles, evenfs and experiences. Thereupon, øPbeniväs ãnussafi-abhifñfña arose In him 
easily. Through that supernormal knowledge, he recollected and saw all his past acfIvities, 
evenís, and experiences of the past exIstences, goIng back from his previous life rIght up to 
the existence when he was Sumedha the Hermit. He recollected, also im backward order, 
many existences and world-cycles prior to them, and recollected, in forward order, his 
exIstences up to that of Setaketu Deva, Jjust before the present one. 


(This a5h¡ññä was achieved In the first watch of the night. Here, there can be doubt as to 
how 1t was possible to know all the happenings and experiences 1n so many exIstences with 
process (v7///). The answer is: Although there arose only one single thought momert in one 
thought process, Ignorance (woha), which kept the happenings and experlences In those 
existences hidden, was done away throuph that thought-moment. All kinds of happenings 
and experiences of those existences were recollected only thereafter, through successive 


The noble Bodhisata, who recollected successive existences of the past through 
Pubbenivas ãnussafi Vijja-ñãna, also acquired supernormal knowledges which could assure 
him the attainment of supramundane Path and Fruilon (lokufara magga-phala) with 
penetrative 1nsight thus: 


“There were only the phenomena of mind and matter (wa-riipa) throughout the 
counfless rounds of existence; the beginning of which 1s not known. On all the 
three occasions of birth, living and death, there were only these two phenomena of 
nãma and rñữpa. Indeed in all abodes and at all times, the phenomena of na and 
rữpa are 1n a continuous state of flux, like the flame of an oil lamp or like the 
current of a river, and through a succession of cause and effects, 1t 1s only the 
conftinuum of zma and rữpa which fulfils the varlous functions concerned, such as 
seeing the sight, hearing the sound, etc., at the six doors of eye, ear, nose, tongue, 
body and mind, thus giving rise fO varlous modes of intimating one's Intention 
(wiñaffi) by bodlly movement and verbal expression, etc. (In reality) there 1s no 
sentlent individual at all to be called “I”, “he”, “she°, “man”, etc. Indeed, there 1s not 
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a single deva, zmãra or Brahma who can creafe such a sentient being.)” 


This being the case, the Bodhisatta had, through /wbbeniväs ãnussafi-ñãna, temporar1Ìy 
put away to a distance (vikkhambhana-pahãana) the twenty wrong views of đfã 
(personality-belief); they are the four wrong views of af/ã relating to the aggregate of 
corporeality, namely, rữpa 1s afã, affã has riữpa; rữpa eXIsts 1n affã, affã exIsts 1n rữpa and 
similarly, each set of these four wrong views relating to the remaining aggregates of 
feeling, perception, menfal formatlons and consciousness. In a similar manner, he had also 
discarded delusion (woh2), which had taken place In the distant past. 


(2) Attainment of Supernormal Knowledge of Divine Power of Sight, Dibbacakkhu 
Abhiñña (The Second VIJJa-ñana) 


After the noble Bodhisatta had realised the pwubbenivas ãnussafi abhifñfñã in the first watch 
of that night, he recollected many past evenís and existences through that a5h¿ññz, and, 
having temporarily put away, to a distance, the twenty wrong views (sakkãya-dithi) 
together with oha which had taken place in the distant past, he directed his mind 
continuum, which was endowed with the aforesaild eight attributes, ftowards acquiring 
cutipapafa-fñãna, the kaowledge of seeing the deaths and births of sentlent beings, and 
(owards acquiring yaíhãkammipaga-ñana, knowledge of analysing and seeing the 
meriforious and demeriforious deeds which form the origins oŸ sentlent beings. 

(Cufipapäta-fñãna 1s the same as dibbacakkhu-fñana, because đibbacakkhu-fñãna, 1S 
also known as (Cuwíipapäafa-ñana  When dibbacakkhu-ñãna 1s developed, 
yathãäkammipaga-fãna and anägatarsa-fñãna (knowledge of foreseeing the future) 
also become developed.) 


When the mind was thus inclined to acquire đibbacakkhu-fñana, also called Cufipapäfa- 
ñana, dibbacakkhu-abhiiña (the second vi/#ñãna) arose quite easily. Throuph that 
abhiñña, he could see sentlent beings on the verge of death or just after taking conception; 
those who were low-born or high-born by lineage, caste, etc., those who were beautiful or 
not beautiful, and attain a happy existence or a miserable existence. In other words, he saw 
those who were rich and prosperous because of their past deeds of merit based on absence 
of greed (z/obha), and those who were indigent and poverty-stricken because of their pasf 
deeds of demerit based on greed (/obha). 


After seeing, throuph đibbacakkhu-abhiñña, the denizens of the woeful states (apaya) 
suffering misfortune, he reflected: “What kind of deeds have these beings of the aø2äya 
done to suffer such awful miseries?” Thereupon, ya(hãkammipaga-abhiñña, which enabled 
him to see the deeds of demerit done by these beIngs, arose 1n him. 


Likewise, after seeing, through đibbacakkhu-abhiñña, Immense happiness enJoyed by 
sentilent beings of the realms of devas, humans and Brahmas In a progressively higher and 
better manner, he reflected: “What kind of deeds have these devas, humans and Brahmas 
done to enjJoy such progressively magnificent bliss In their respective realms?” 'Thereupon, 
yathakammipaga-abhiñna, which enabled hìm to see the deeds of merit done by those 
beings, arose in him. 


By means of the ya(hãkammiipaga-abhiñña, he reviewed 1n detail the past deeds of merit 
and demerit done by beings and came to know them as they really were: ““These denizens 
of the apãya world had, In their past existences, commifted evil by deed, word and thoupht; 
they had maligned, abused and reviled the noble individuals (zrjzas). They held wrong 
views and with these wrong views they, themselves, committed and also caused others to 
commit various demeritorious deeds. After death and dissolution of their bodies, they 
reappeared In miserable existences (zøãy4), namely, the realm of confinuous suffering 
(mraya), the realm of animals (racchãna), the realm of ghosts (pe/a) and the realm of 
asuras (asirahya)”, and “These beings In good existences had performed good deeds 
bodily, verbally and menrally; they did not malign, abuse or revile the ar¿zas; they held 
right views and with the right views, they performed varlous kinds of meritorious deeds 
and they caused others to do so. After death and dissolution of ther bodies, they were 
reborn In the good world of devas, humans and the twenty realms of the Brahmãs.” 
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This đibbacakkhu-abhifna (the second vi/ấabhi7ñ3) was achieved by the noble 
Bodhisatta at midnight of that day. By virtue of this second vử7ã ñãna, the mind continuum 
of the Bodhisatta became devoid of the element of ignorance and delusion (avj/a-moha- 
dhãrz) which was apt to keep hidden the passing away and arising of sentient beings. Then 
with yathãkammipaga-abhiñña, which has đibbacakkhu-abhifñfä as 1s basis, he was able to 
review and became enlightened as to the true factfs of the past deeds by sentient beings; and 
having done away with sixteen kinds of doubt? (kønkh3), the Bodhisatta attained the stage 
Of purity by the removal of doubt, Kankhã vitarana visuddhi. 


(3) Attainment of Knowledge of Extinction of Moral Intoxicants, Äsavakkhaya Ñãna (The 
Third Vijja-ñana) and becoming A Buddha 


Œt is intended to treat both ím brief as well as In fuller detaills the 
Asavakkhaya Nãna complete with note worthy particulars and Iimportant 
remarks.) 


IN BRIEE 


The noble Bodhisatta attained the arahaffa-magga-ñaãna, also called Asavakkhaya-fñãna, In 
the last watch of the night realising thereby sư55aññufa-ñãna (Omnisclence). Then to 
become a Buddha among devas, humans and Brahmas, he Inclined his mind continuum, 
which was endowed, as 1t was, with the aforesaid eight attributes, to attain arahaffa-magga- 
fñãna; then letting it dwells on the Doctrine of Dependent Origination (Paficca-samuppaäda) 
which is made up of twelve factors, namely, avijj#, sankhãra, viñfñãna, nãma-ripa, 
salayatana, phassa, vedanä, tanhã, upadaäna, bhava, jãti, jarã, and marana. Going over this 
Doctrine of Dependent Origination in forward and reverse order repeatedly, he attained the 
Noble Path (1riya-magga), which 1s also known as Ya(hä-bhita ñãna-dassana. (This 1s the 
brief treatmert.) 


IN DETAIL 


This knowledge of the Four Paths (Ä⁄agga-ñãna), also called Yatha-bhita ñãna-dassana, 
dịd not appear In the mind continuum of such individuals as Sakka and Brahma who were 
very mighty In the world and the noble hermits, Kaladevila and Narada, who were highly 
accomplished In /hãna attainments and zbjjñña. So, 1t may be asked: “Why did this 
knowledge of the four Paths whiích was so subtle and profound, which was not even 
dreamed of throughout the beginningless sđsãra and never realised before, appear 1n the 
mind continuum of the Bodhisatta who had no teacher and who had entered the ascetic life 
by his own volitlon?” The answer 1s: 


Greatness of The Pãramis 


The noble Bodhisatta had, during the period spanning four asa#khyeyyas and one hundred 
thousand world-aeons, been passing through existences, so numerous that they could not be 
counted 1n hundreds, thousands and hundred thousands, accumulated meritorlous deeds of 
dãna-pãramĩs, which were performed on the basis of the four modes of developmernt (as 
explained 1n the Chapter on Miscellany), even to the extent of risking his own life. And in 
every exIstence, he had conducted himself to completely eradicate or lessen the defilement 
Of greed that arose whenever he gave attention to this or that obJect. This led him to reach 
the stage at which others started remarking: “Is there no defilement of greed 1n the mind 
conftinuum of this noble person?” 


Simllarly, by virtue of s?la-pãramT, khamfi-päramĩT and meffãparami, which were 


2. Sixteen kinds of doubts: from Buddhist Dictionary by Nyanatiloka: Have I been in the past? or 
have I not been In the past?; What have I been In the past? How have I been in the past?; From 
what state Into what state did I change In the past?; Shall I be in the future? or shall I not be in the 
future?; What shall I be in the future? How shall I be in the future? From what state to what state 
shall I change In the future? Am 1? or am I not? What am 1? How am I? Whence has this being 
come? Whither wIll It go? 


THE GREAT CHRONICLE OF BUDDHAS 


developed through the whole period of four asa#khyeyyas and ten thousand aeons, he 
prevented the arising of anger (kodha), and fault (đosa), and by pouring the cool water of 
meffã over a long period of time, he had extinguished the fire of &ođha and also done away 
with 1ts company of Jealousy (/ssZ), stInginess (macchariya) and remorse (kukkucca). 


By means of añfñã-pãramï, which was well developed and accumulated throughout his 
many existences and world-cycles, he had dispelled the element of darkness which 1s 
delusion @woha). He had also discarded wrong views; he was therefore a great man of very 
pure wisdom. He had also approached all the Buddhas, Paccekabuddhas, and noble 
Disciples, as well as other learned individuals whom he happened to encounter and asked 
them such questions: “Which Dhamma 1s faulty and which Dhamma 1s faultless? Which 
Dhamma 1s black and dirty and which Dhamma 1s whife and pure?” Because of such 
enquiries, he had eliminated doubts in matters of Dhamma and had progressed in wisdom, 
©XIstence after existence. 


In the house of his relatives, he showed respect to those older than himself, such as 
mother and father, maternal uncles, etc., by bowing, by adoring, by honouring, by offering 
seats, by rising from the place in advance and by extending welcome to them. He also 
showed respect to learned persons of virtuous conduct. He had thereby removed conceIf 
(mãna) and distracton (,đdhacca) and became free from arrogance, like a snake with 
broken fangs, or a bull with broken horns, or a rope coIl used as a foof-scraper. He was in 
the habit of praising the virtues of forbearance, the virtue of wishing for the welfare of 
others, and the virtue of the virtues of being helpful to others with compassion. 


By renouncing the world, the Bodhisatta had abandoned the luxurles of his domain and 
kingship, and became a recluse. After achieving /hãna  attainments im the forest, he 
discarded the five hindrances and did away with sensuality (kãma-rãga), and delight In 
womenfolk (hirafi) whenever they appeared in each and every existence. With the 
Perfection of Truthfulness, he also abstained from false speech (zcchã-vaca) which tends 
to mislead the world; with the Perfection of Energy, he also removed displeasure (arafi) 
and indolence (&os4//2) in Concentration and Insight Meditations which are practices of 
extraordinary merit, by keeping his mind confinuously active and diligent in performing 
meritorious deeds. In the aforesaid manner, he had endeavoured to make his mind 
confinuum purer and purer one existence after another. 


The noble Bodhisatta, who had thus removed the moral defilements (k/esz) by means of 
the accumulated merit which was accrued from meritorious deeds of Perfection, such as 
dãna, etc., had to go through, even In a single existence, the process of repeated 
puriflcation because the defilements which he had removed would reappear soon. He 
would then remove them, only to find them making their appearance again [since they had 
not yet been completely eradicated (samuccheda-pahãna) by means of the Path Knowledge 
(ứnagga-ñana)]. The Bodhisatta, however, would not concede defeat and would not give up 
but put them away temporarily to a distance (/adanga-pahana and vikkhambhana-pahãna) 
by means of great deeds of merit (wahãk„sala) and supernormal deeds of merIt 
(mahãggata-kusala)`. 


3. The following notes based on the Vipassana DipanT of Ledi Sayadaw 1s provided here for further 
elucidation of this paragraph: Moral defilements arise in common worldlings in three stages: 
Vitikkamabhimi at which the defilements are very active and violent producing evil deeds and 
words. The defilements of this stage can be got rid of or put away by meriforious deeds of the 
perfection (s7/2) but only temporarily. Therefore, the putting away by s74, etc., 1s called 7adanga- 
pahãma which means temporary puffing away. The defilements at the next sfage, 
Pariyufthanabhữmi comes 1nto existences as menfal properties at the mind door when any object 
which has power to wake them up produces perturbances at one of the six doors. The defilements 
which appear thus can be subdued only by the cultivatlon of /hanz through practice of 
Concentration. The putting away of defilements by Sœmäãđh¡ 1s called Wikkhambhana-pahana, 
which means puffing away to a distance. Here again, /hãna can dispose of the defilements only for 
a considerable time so that they do not rise again. But there still remain the defilements of the 
third staøe, A4nusayabhữmi, which do not come Info existence as mental properties but lie latent 
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In this manner, throughout the period of four øsư#økhyeyyas and ten thousand world- 
cycles, he had eradicated the aggregates of Iimpurities which defiled his mínd, and also 
eliminated ignorance and delusion (zvi/đ-moha) which act as general of the army leading 
the hordes of defilements (7s), accompanying him. At the same time, he made the five 
Faculties, namely, Faith, Energy, Mindfulness, Concentration and Wisdom, grew sfronger, 
exIstence after existence. Thus, he had travelled through the difficult journey oŸ sasãra, 
confinuously engaged 1n developing and fulfiling the øãrzzmïs with fiery zeal ti the time 
when, as King Vessantara, he gave away his Queen Maddl in chartty, as the final act of 
merit which would enable him to attain Buddhahood. Thereafter, he spent his life in the 
Tusita deva-world, enJoying the celestial pleasures and awaiting the time when he would 
become a Buddha. 


Since he was one who had thus reached the pinnacle of wisdom, having done away with 
the factors of defilements, such as greed, hatred, etc., by means of accumulated merIts Of 
pãramT such as đãna, etc., the Fourfold Knowledge of the Path (magga-ñãna), which are 
very deep and subtle, arose (unaided) only in the mind continuum of the Bodhisatta. 


Furthermore, beginning from the time when he prostrated himself at the feet of Buddha 
Dipankara, he had endeavoured to develop and accumulate merit through fulfilment of 
pãramïs, such as dãna, etc., which are difficult to accomplish by ordinary men without 
making any wish for the pleasures of any realm of exIstence whatsoever as the fruits of his 
meritorious deeds. For all the deeds of merit, such as đãna, etc., performed by him, the 
Bodhisatta made only this wish: “Let the accumulated merits of these deeds become 
sufficing condilons (pamissaya-paccaya) for the arising In me of Omnisclence 
(sabbafñfiuta-ñana).` 

As for others, they pray for the pleasures of devas and humans after performing deeds of 
merit. And, In accordance with their wishes, they gain the pleasures of the devas and 
human worlds as the frults of their good deeds. lí 1s like spending and squandering 
whatsoever wealth of merit they have accumulated from their good deeds. Unlike these 
people, the Bodhisatta, after the manner of one who fills his granary with paddy and 
always keeps guard over 1t without making use of 1t, properly store up the merif acquired 
from every performance of his good deeds, wishing: “Let this deed be the sufficing 
condition only for the realisation of magga-ñãna, with sabbaffutä-ñãng” as 1(s pinnacle. 


Such being the case, the accumulation of merits from the Perfections and good deeds, 
over the long period of four asañkhyeyyas and a hundred thousand world-aeons, found an 
Occaslon to bear fruits, of which the attainment of Buddhahood was the greatest 1n this last 
exIstence as Siddhattha. But, as there were counfless merif to come to fruition, all in one 
exIstence, that very existence appeared congested with fruit-bearing merIfs. 


By virtue of the aspiration, solely for the achievement of Buddhahood, the merits of hIs 
good deeds that would come to fruiflon 1n a great rush 1n this last existence were very 
powerful. Consequently, 1t was only in the mind continuum of the noble Bodhisatfa that the 
knowledge of the Four Paths which 1s so subtle and deep, arose unaided. 


(In this chapter on the attainment of Buddhahood, numerous excerpts that would g1ve 
devotional inspiration are taken from the Jinalaikara). 


surrounding the life-continuum. They cannot be removed by Sï/z and Samadhi and are left 
undispelled by them. Only the knowledge of the Path, (magga-fñana) attained by development of 
Insight Meditation which produces Insight knowledge (øzØñ3), can get rid of these defilements 
leaving nothing behind. This putting away of defilements by means of øzññã so that they will 
never rise again Is called Samuccheda-pahãna. 

Here, fulfilment of øøramïs and practice of s7⁄z which put away the defilements temporarily 
(adanga-pahãna) come under the great deeds of merit (mahã-kusala); practice of Concentration 
Meditation to develop Sømaíha, which pufs away defilemenfs to a distance 1s regarded as 
supernormal deeds of merit (mahãggafa-kusala). Practice of Insipht Meditation to produce øaññã, 
the Path Knowledge (magga-ñana), which completely eradicates the defilements (samuccheda- 
pahãna), 1S supramundane deed of merIt (lokuffara-kusala). 


THE GREAT CHRONICLE OF BUDDHAS 
The Development of 3,600,000 crores of Mahãvajira Vipassana Ñãna by The Bodhisatta 


Having done away with factors of defilements, such as /obha, đosa, etc., by means of the 
merits accumulated through fulfilment of pãramïs, such as đãna, etc., the Bodhisatta, who 
had also eliminated zmoha, the general of the defilements, together with Ifs concomiftants, 
which 1s apt to hinder and conceal the way to Nibbana, practised and developed Mahãwaÿj¡ira 
Vipassanãa meditation at dawn (in the last watch of the night), on the full moon of Vesakha. 
The method of practice and development In brlIef 1s as follows: 


There are a hundred thousand crores of world-systems known as 4&kheí/a, the field of 
Authority? of a Buddha. When the Bodhisatta contemplated the true nature of those beings 
living im each universe and belonging to the three passages of time (past, present and 
future), he came to know full well that, no matter how numerous devas, humans and 
Brahmas were In a single universe, they could be reduced to twelve factors of Paficca- 
samuppada, the Doctrine of Dependent Origination, as the ulũmate reality: øv//Z and 
sankhãra (past factors as cause); viñfñãna, nãma-ripa, salãayatana, phassa, vedanäa (present 
factors as effect); fanhã, upadana and kammabhava (present factors as cause) and /đfi 
(otherwise known as #apaffi-bhava), jarã and marana (future factors as effect). 


When he contemplated the true nature of devas, humans and Brahmas living im the 
remaining world-systems and belonging to the three passages of time, he came to know full 
well that, as 1n the case of the beings of this universe, the same twelve factors of Paƒicca- 
samuppada form objects of Vipassana meditation, ranging from vi to /ãíi, jarã and 
maranna. 


Summing up the number of the obJects of Vipassana meditation, as there are a hundred 
thousand crores of world-systems, there are also a hundred thousand crores of each of the 
twelve factors. The tofal number of these obJec(s will then become one million and two 
hundred thousand crores. 


Like a man, who cut and cleared a thick Jjungle with tangling bushes and undergrowths, 
sharpened his sword again and again on the whetstone, the Bodhisatta also, in order to clear 
away the thick jungle and bushes of defilements (&//esz) numbering one thousand five 
hundred, repeatedly sharpened the sword blade of Mahavajra Insight Knowledge 
(Mahadajira Vipassana-fñãna), hls personal weapon, on the whetstone of ãuäpãna fourth 
jhãna attainment (I.e., repeatedly getting absorbed In the wãpãna fourth /hãng). After 
which, he contemplated each of the Factors of Dependent Origination, numbering one 
million two hundred thousand crores by reflecting on theIr characterisfics of Impermanence 
(anicca-lakkhana), unsatlsfactoriness (đukkha-lakkhana) and Insubstantlalty (anaffa- 
lakkhana). 


As cach of the factors of P2ficca-samuppada, numbering one million two hundred 
thousand crores, promotes three Insiph( Ø/øas, namely, Insipht Knowledge of 
Impermanence (4micca Wipassana-ñana); Insight Knowledge of Unsatisfactoriness (Dukkha 
Vipassana-ñana) and Insight Knowledge of Insubstantiality (4nafa Vipassana-ñZna), there 
arose altogether three million six hundred thousand crores of M⁄ahva/ïra Insight Wisdom. 


(A brief account of the Mahãwajira Insighf Wisdom 1S contained in the 
exposiion of Anupada Sutta, Ủparipannasa Tikã and ¡in the exposition of 
Sariputta Moggallana Pabbajjakathi, Mahakhandhaka Vinaya Sãratthadipani 
TIk8). 


4. The field of Authority of a Buddha: There are three fields (khía) concerning a Buddha according 
to Jinalankara Tika and Parajika Commentary: l. J4 kheíía, the field of birth limited by the ten 
thousand world-systems that quaked on the Perfect One's taking re-birth linking. 2. The field of 
Authority (4pakhea), limited by the hundred thousand crores of world-systems where the 
following safeguards (02ar/as), are efficaclous: ®afana Sutía, the Khandha Parita, the Dhajagga 
Parita, the Afanatiya Paria and the Mora Paria. 3. The field of scope (Visaya-khetfa), 1s 
boundless and immeasurable in which the Buddha Ñãna can exercise his sabbñfñufa-ñãna, knowing 
anything anywhere that the wishes. 
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lt 1s the usual practice of every Bodhisatta on the eve of his attainment of Buddhahood to 
reflect on the Doctrine of Dependent Origination in forward and backward orders. Our 
Bodhisatta, like the previous Bodhisattas, also reflected on the Doctrine of Dependent 
Origination In both orders. Thereupon, all the ten thousand world-systems that form the 
Field of Birth (Z//-kheíía), quaked, the effect of which reaching to the limit of the 
bordering oceans. 


After the Bodhisatta had cultivated sammasana-ñãana of three million six hundred 
thousand crores of Ä⁄ahãwajra Insighí Wisdom by reflecting on the twelve Factors of the 
Doctrine of Dependent Origination as was usual for all the Bodhisattas, he again entered 
upon the øäãpãna fourth /hãna. (He dịd so In order to sharpen the sword blade of the 
hipher Insight knowledge (Wipassanä-fñãna) such as the knowledge of arising and passing 
(Udayabbaya ñãn4”), on the whetstone of the ãnãpãna fourth jhấna). Having thus entered 
upon the näpãna fourth /hãna (having sharpened the sword blade of the Higher Insight 
Knowledge), he rose from 1t and realised, with ease, the higher Vipassana knowledge such 
as udayabbaya-ña. 

(I should be noted and accepted here that the Bodhisatta realized hipher ƒỨi»assana- 
fñãna with ease because, as he had entered the Order of Bhikkhu im the presence of 
past Buddhas and learnt the three Piftakas and practised Vipassana medifation, he 
cultivated and developed even to the extent of attaining Udayabbaya-ñãna, 
Bhanga-ñana, Bhaya-fñana, Adinava-fñana, Nibbida-fñana, Muccitukamyatä-ñãna, 
Patisankhãñana, and Sankhãr upekkhäñana And also because his Insight 
Knowledge had developed and grown Iimmensely by virtue of the aforesaid three 
million six hundred thousand crores of Mahãva/ra Vipassanä Sammasana Nãna.) 
— ]Jinalankara Tikã and Sutta Mahavagga Tikã — 


Just as a man, on reaching the eaves of his house after taking a long Journey, địd not halt 
at all at the threshold but went straight Into the house on finding the door wide open, so the 
noble Bodhisata having realized hipher and higher vi22ssanã#fñãna with ease by 
successively passing through the series of eight stages of ñãna, such as dayabbaya-ñana, 
etc., finally reached the last staøe which was the knowledge of conformity (4muloma-ñãna), 
đid not stop there. Instead of stopping at sưccãnuloma-fñãna, which 1s like the gate way (to 
the city of Nibbana), he immediately proceeded to clear away the clouds and darkness of 
Ignorance and delusion, (av77đ-moha), which conceal the four Truths, namely, the Truth of 
Suffering (Dukkha Sacca), the Truth of Origin of Suffering (Samudaya Sacca), the Truth 
of Cessatlon of Suffering (Mirodha Sacca), and the Truth of the Path leading to the 
Cessaton of suffering (Magga Sacca) by means of three kinds of conformity to the 
function of Truth (Søccãamuloma-fñãna), namely, preliminary Impulsion (0arikamng), access 
1mpulsion („ø2acãra), and conformity (amuloma) which are included in the mind-process 
(magsa-vithi.S) 

Having thus dispelled the thick murk that hides the truth, he clearly saw, as one saw the 
moon clearly in the cloudless sky, and realized the Great Light of Nibbana through the 
Knowledge of the First Path, so/42affi-magga-fñäna, which immediately follows go/rabhr- 
ñãna, the Knowledge of overcoming of worldly ties and changing over to noble lineage. 
(The thought moment of soífãpaffi-magea-ñãna appeared once and ceased. This 1s 


5. Udayabbaya-fñãna: knowledge oŸ arising and passing away oŸ conditioned things; 
Bhanga-ñãna: knowledge oŸ dissolution oŸ conditioned things; 
Bhaya-fñãna: knowledge of fear of conditioned things; 
Adinavã-fñãna: knowledge of disgust and dread of conditioned of things; 
Nibbidaä-ñaiia: knowledge oŸ weariness oŸ conditioned of things; 
Mueccitukamyatä-ñãna: knowledge of longing to escape; 
Pafisankha-ñãna: knowledge oŸ speclal effort; 
Sankharupekkha-ñãna: knowledge of detachment from conditioned existence. 
6. For better comprehension of the entire paragraph, vide Chapter XXI § 129 ff and Chapter XXII § 
3,4 of The Path of Purification. Nanamoli. 3rd Edn. B.P.S, Kandy. 
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1mmediately followed by the appearance and cessation three times of /ayana, 1impulsion of 
sofãpaffi-phala which 1s the effect of the said sofãpaffi-magga, In accordance with the 
aftribute of the Dhamma known as 4Èãika (Immediate Fruition). Then follows the flow of 
bhavanga-cifta). 

Because the soíãpaffi-magsa had been attaned thus, the mind continuum of the 
Bodhisatta was completely rid of the three defilements, namely, sakkãya-difthi, vicikiccha 
and silabbataparãmasa°. These defilements would never rise again in the Bodhisatta's mind 
confinuum. 


The Attainment of Buddhahood by realizing The Higher Paths and Fruitions 


After realizing sofãpaffi-magea and phalas, the Bodhisatta, reviewed (I) the so/ãpaffi- 
magsa, (2) the sofãpaffi-phala which was the result of the so/ãpaffi-magga, (3) Nibbana 
which was their obJect, (4) the defilements destroyed by means of the so/ãpaffi-magsa and 
(5) the defilement not destroyed yet by means of the said zmagøa. (This five-fold reflective 
knowledge 1s known as five-fold Paccavekkhana-ffäna.) 


Having thus reviewed on the so/ãpaffi-magga, and sofäpaffi-phala, their objects Nibbana, 
the defilements which had been eradicated by the Path and the defilements which yet 
remained to be eradicated through the fivefold reflective knowledge, the Bodhisatta again 
cultivated and developed the serles of Insight Knowledge (ƑFipassana-fñãna), such as 
udayabbaya-fñana, etc. Soon he realized the second stage of sakadãgãmi-magga and 
sakadagami-phala. By sakadägami-magga he uprooted the grosser defilements, namely, 
sense-desires (kđma-räea) and 1ll-will (vyäapada or dosa). Henceforth, the mind continuum 
of the Bodhisatta had become completely rid of the latent elements of the ørosser 
defilements of kữma-rãga and vyãpäđa (dosa) (the way seeds were burnt up In fire.) 


Having realized the sakødãagãmi-magsa and phaÏa, the Bodhisatta, with the occurrence 1n 
him of Iimpulsive thought moments (7/vanavara) oŸ the fivefold reflective knowledge 
(paccavekkhana-fñãna), contemplated the anãgãmi-magga, and anãgãmi-phala, the1r obJects 
Nibbana, defilements so far already destroyed and the remaining defilements. Again he 
developed the series of wi2assanã-ñãna, such as udayabbaya-fñãna, etc. Soon he realized the 
thrd stage of anãagãmi-magga and anägãmi-phala. 

By the anãgãmi-magga he completely discarded the subtle defilements of kđma-räga 
kilesa and vyãpada (dosa). Henceforth, the mind-continuum of the Bodhisatta had become 
completely divested of the tendencies of the past lingering In the mind (vãsan8) as well as 
the latent elements of the subtle defilements, &kZma-rãga and vyäpada (dosa). 


Having realized the anãgãmi-magga and phaïa, the Bodhisatfa, with the occurrence In him 
of (avanavara) of the FEive Reflective Knowledges (Paccavekkhana-fñãna), contemplated 
the anägãmi-magga and anägãmi-phala, their object Nibbana, defilements destroyed, and 
on the remaining defilements. Again he developed the serles Of vi2assana-ñãna, such as the 
udayabbaya-ñana, etc. Soon he realized the fourth stage of arahaffa-magga and arahafia- 
phala. By the arahafta-magga, the Bodhisatta completely uprooted all the remaining 
defilements, namely, craving for existence In the material realm (rữpa-raga), craving for 
existence In the immmaterial realm (aripa-raga), pride (mãna), restlessness (wuddhacca), 
Ignorance (zvi//Z), without leaving the slightest trace of the tendencles of the past. 
Henceforward, the mind continuum of the Bodhisatta had become entirely rid of the one 
thousand and five hundred categories of k//esa together with tendencies of the past (yãsan3) 
and seven kinds of latent elements. 


(Having realized the arahaffa-magsa and arahaffa-phala, there occurred Impulsive 


1. Sakkãya-ditthi: belief 1n the 1llusion that there 1s Self, Soul. 

8. VïciRicchã: doubt or wavering of mind about: 1. the Buddha; 2. the Dhamma; 3. the Sangha; 4. the 
disciplinary rules (sik&2); 5. the past; 6. the future; 7. both past and future; 8. Dependent 
Origination (Paíiccasamuppada.) 

9. Silabbafaparamãsa: Adherence to wrongful rites and ceremonies; the misleading belief that there 
are paths other than the 4rijya Path of Eight Constituents that can liberate one from đukkha. 
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thought moments (avanavara) of reflective knowledges (paccavekkhana) which reflected 
on the arahaffa-magga and arahatia-phala, their object Nibbana, and the defilements which 
had been eradicated. There are altogether nineteen Reflective knowledges, namely, five 
cach arlsing after the atfainments of soíãpaffi-magga-phala, sakadägami-magea-phala, 
anägãmi-magga-phala and four arising after the attainment of arahaffta-magga-phala. 
These nineteen knowledges of reflection are also known as Wimuffi Nana Dassana 
attributes. After atfainment of arahaffa-magsa, there was no defilements remaining and 
hence there was no reflection of it; therefore there are only four øaccavekkhana-fñãna after 
the attainment of arahaffa-magsa-phala.) 


Attainment of Buddhahood amongst The Three Worlds of Sentient Beings 


When the Bodhisatta realised arahaffa-phala Immediately after the realisatlon of 
arahatta-magga, his mind continuum was very clear and he attained the state of a Perfectly 
Self-Enlightened One, (Sømmaãsambuddha), the Supreme Head of the three worlds, by 
gainng Ommnisclence (Søbbañfuia-ñana) along with the Four Noble Truths, the Four 
Analytical Knowledges (Pafisambhidaä-ñana), the sixfold Unique Wisdom (4sadhäarana- 
ñãna), making up the Fourteenfold Wisdom of a Buddha, and the eighteen special qualitles 
(Avenika Dhamưna) and the Fourfold Valorous Wisdom (ƒesãrajja-ñãna). Simultaneously 
with the attainment of sabbaññufã-ñãna, came the dawn. (Realisation of sabbafññutã-ñãna 
means the attainment of Buddhahood). 


The Seven Purifications of A Buddha 


In this connection, we propose fo 1nsert 1n this chronicle an account of the seven 
purIfications of a Buddha (visuaäđi) for brief Information. 


(1) Purity of Morality (Sfla Visuddhi) 


At the time the Bodhisatta stopped at the banks of the River Anoma and put on the robes 
of a recluse, he began to observe the moral restraint from evil conduct (Sarvara-s1la) `. 
The Sawvara-sila 1s the eight precepts with right livelihood as the eighth (4/7vaffhamaka- 
s12). They are abstinence from taking life; abstinence from stealing, or taking things not 
øIiven in deed or in word by owner; abstinence from sexual misconduct (abstinence from 
1mproper sexual acts whether maJor or minor), abstinence from telling lies, abstinence 
from slanderous talks; abstinence from using harsh and abusive language; abstinence from 
frivolous, unbeneficial talks; abstinence from wrong livelihood. With the observance of 
this s7/z, the Bodhisatta also accomplished the observance of the purity of livelihood (@7a- 
pãrisuddhi-s11a). 

lndriya-samvara-sila 1s the practice of securely guarding the six doors of the senses. 
Unlike ordinary worldlings, the Buddha required no special effort to develop a new 
Tndriya-samvara-sTla since restraint of the senses (/nđriya) was, for Him, already an innate 
and accomplished fact. 

lt was also not necessary for Him to especially exert for observance of moral conduct In 
respect of requlsites (Pœccaya-sannissifa-sĩla) to keep away the defilements which may 
arise because of the Four RequIsites. 


Even at the time when he was about to renounce the world, he had already discarded 
temporarily a number of unwholesome defilements headed by greed and craving. The 


10. sđrvara-siia: The Practice of S72 varles In accordance with the mode of life adopted by the 
disciple, whether a bhikkhu or a lay person. Suttas in the Nikãyas give extensive explanations of 
the practice of s7/z, the ftype of moral training which necessarlly precedes mediftation. The 
Visuddhi-magga explains the moral trainng in general under four heads: (l) PZfimokkha- 
samnvara, the Pafimokkha restramt, (2) Indriya-samvara, restraint of the senses, (3) 
AJivaparisuddhi, Purity of Livelihood, (4) Paccayasanmissifa, Purity in regard to the requisites. 
Patinokkha-samvara 1s meant for observance by the bhikkhu disciples of the Buddha; hence it 1s 
not mentioned ïn this account of the purity of the Bodhisatta's morality. 
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latent defilements are eradicated only by the arahafta-magga. Thịs was the the Bodhisatta's 
purity of morality ( s7la-visudđhi). 


(2) Purity of Mind (Citta Visuddhi) 


The eight attainments of /hãna and the five mundane psychic-powers (øbJ/ññ3), acquired 
during his stay with the Sect Leaders Alãra and Udaka, had turned unclean and dim, as if 
staned with Immpurifles (Hke unused large gold vessels) through neglect of practice and 
development throughout his six years of asceticism of đ„kkaracariya. On the day he was to 
attain Buddhahood, he partook the Ghana milk-rice offered by Lady SuJãatã and spent the 
daytime ïn the sđ/z forest. While he was so sfaying there, he purified the eight attainments 
and the five ø5hiññaã by developing them once again (like washing and cleaning the stained 


gold vessel). These eight attainments and five ab/Øña constituted the Bodhisatta's purity of 
mind, (ciffa-visuddhi). 


(3) Purity of Views (Ditthi Visuddhi) 


Thereafter, the noble Bodhisatta proceeded to the hiph ground of the Mahabodhi tree in 
the evening and remained seated on the Invincible Throne. He vanquished Devaputta Mara 
before sunset. In the first watch of the night, he developed the knowledge of past 
exIstences. He perceived well the phenomena of ma and rữpa and destroyed the twenty 
wrong beliefs in personality (sakkãya-đi/fhi). This was the Bodhisattas purity 0Ÿ views 
(difthi-visuddhi). 


(4) Purity of Overcoming Doubiís (Kankhäa-vitarana Visuddhi) 


Then in the middle watch of the night, he discerned sentient beings reaching different 
destinatlons according to ther deeds, by means of ya/hã-kamm-iipaga-ñana which had 
dibbacakkhu-fñãna as 1ts basis. On seeing them, he realised distinctly the law of Kamma 
(deeds and therr results) and because of this realisation, he became free of doubts. This was 
the Bodhisatta's purity of overcoming doubts (kankhã-vifarana-visuddhi). 


(5) Purity of Knowledge and Insight into The Right and Wrong Paths 
(Maggamaggañanadassana Visuddhi)!! 


In the last watch of the might, the Bodhisatta dwelt on the twelve factors of the Doctrine 
of Dependent Origination; and beginning with the contemplaton of mind and body 
(Kalãpa-sammasana) on the basis of seven contemplatons such as contemplation of 
1mpermanence (4cca-mupassan8), oŸ suffering (dukkha-nupassan8), of non-self (anaffa- 
nupassana), he realised udayabbaya-ñana which discerned the rising and falling of all 
mental and materlal phenomena (zma and ripa). At that time, there arose 1n the 
Bodhisatta defilements of Vipassanã (Vipassamupakkilesa'”) such as 1llumination, etc. 


11. Mfageãmaggafñinadassana Visuddhi: Knowledge as to whether it 1s the right path leading to 
Nibbana or not 1s called 144ggãmaggañãnadassana Visuddihi. 

12. Vipassãn uipakkilesa: defillements oŸ vipassani. 
A yoøI practising Vipassana mediftation, at a certain staøe of advancement, contemplates again 
and again the rising and falling of all mental and physical phenomena and attains the Imitial staøe 
of the knowledge of arising and falling (äayyabbaya-ñãna). "At this stage, he generally beholds 
a supernormal light (obha), feels a thrill of zest (p7/), calmness (pzssađđ¡), determination 
(adhimokkha), great energy (paggaha), happiness (sukha), deep msipht (Øñãn.), intensity of 
mindfulness (»a/fhãna), equanimity („„ek&h3), and a mild desire for this state (/kani)". (From 
Essential Themes of Buddhist Lectures given by Ashin Thitila. Department of Religlous 
Affairs. Yangon, Myanma, 1992.) 
These states arlsing In a yoøl at the staøe of đayabbaya-fñama 1m ten phases are termed 
Vipassanupaklilesa, defilements of kilesa. Ñãnamoli, in The Path of Purification translates it as 
1mperfections of Insight and enumeraftes them, ten in number, as follows: (1) Ilumination, (2) 
knowledge, (3) rapturous happiness, (4) tranguillity, (5) bliss (pleasure), (6) resolution, (7) 
exertion, (8) assurance, (9) equanimity and (10) attachment. “The yogi, arriving at this stage, 1s 
liable to these defilements and his mind may be selzed by 'spiritual excitement' or 'agitation 
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The i1llumination of the Buddha, unlike that of others, was not confined to one spot, one 
area, Or one portion of a region. In fact, when the Bodhisatta, by means of the very sharp, 
penetrating aforesaid Mfahavajra Vipassanä-ñana, contemplated the aggregates Of 
phenomena (đhamm3) in the mind continuum of himself, as well as that of the Inestimable 
number of sentient beings throughout the three passages of time. Ín a summary mamner, he 
reduced them into twelve factors of P2ƒiccasamuppäda; and again dividing these twelve 
factors Into fwo groups of ø0#wua and rữpa when he contemplated them by means of 
udayabbaya-fñana. His energy was very strong, his mindfulness very steadfast, his mind 
very composed and so his insipht wisdom was very sharp. His faith very sfrong, his 
physical and mental happiness and tranquillity were developing incessantly. The menral 
factors of equanimity (/aframajjhatatIä-cefasiRa) also called vipassanupekkha, which views 
with even-mindedness all conditioned states, was also very strong. The mind continuum of 
the Bodhisatta, thus supported and assisted by happiness (szkh#) and tranguillity 
(passadđhi) was suffused with five kinds of zest, namely, (1) joy that makes hairs stand on 
end (khuddaka-prfi), (2) joy that occurs off and on like a flash of lightning (khamika-pTf), 
(3) joy flooding the body and then receding like waves breaking the sea shore (okkanfika- 
pf, (4) joy so strong as to transport one up Into the aIr (wbbega-pffi), (5) Joy that pervades 
the whole body, as soft cotton wool soaked 1n oïl. His blood, heart and sense faculties, such 
as eye, ear, nose efc., were also very lucid. 


Therefore, illumination from the Bodhisatta flooded the earth, the mass of air and the 
mass of wafter of the nether region and made them golden yellow. It then plunged I1nto the 
boundless space below and as well as In the upward direction to the highest abode of 
beIngs, 8havagga, turning everything Into golden yellow. The 1llumination then continued 
to penetrate further into the upper boundless space. It also brightened across the whole of 
the ten thousand world-systems, and rapidly extended throughout the infimte world- 
Systems. 


(When such defilements of Vipassana appear, unclever meditators mistook them for the 
Path and the Fruition. They abandoned the original subJect of meditation and dwelt taking 
delight in defiling elements). When, however, these defilements of Vipassana appeared In 
the mind continuum of the Bodhisatta, he reflected: ““These are not the Path which will lead 
(O arahafta-maggea-fñana and sabbafñfuiđñana, they merely defille Vipassana. Only 
udayabbaya-fñãna etc., oŸ my original meditation form the true path to arahaffa-magga- 
fñãna and sabbañfiutã-ñãna.`” He dịd not allow his mind to hover over these defilements of 
Vipassana and to become atfached to them. Instead, he let 1t remain inclined to the obJect of 
Vipassana medifation. 


When thus the defiling elements of Vipassana appeared In the Bodhisattas mind 
confIinuum, as in the case of others, he did not allow subtle craving and greed, known as 
nikamri, that longed for those defiling elements, to rise. He had the lucid, extraordinary 
knowledge, Nữna, which discerned clearly that this group of defiling elements was not the 
proper Path to Enlightenment but jJust led to the defilement of Vipassana. Only 
udayabbaya-ñana, etc., form the right path leading to Enlightenmemt. This was the 
Bodhisatas purity of the knowledge and mmsight Iinto the right and wrong path, 
(Maggaãmagsgafñaniadassana Visuddhi). 


about higher sftates' (dharmmma-uddhacca). For example, he may, on having an I1llumination, feel 
that this constiftutes Path-experlence and so Iinhibits his further progress through deceiving 
himself. When an 1llumination appears, the meditator thinks: 'Never indeed has such 1llumination 
as this arisen in me before. Surely, [ have reached the Path; I have reached the Fruition. Thus he 
takes which Is not the Path for the Path, and that which is not the Fruition for the Fruition. 
Through this mistake, the progress of Vipassana 1s checked; leaving the original subJect of 
meditation, he lingers, deliphting ¡in the illumination." (Buddhist Meditation in theory and 
practice. by Vijirañana Maha Thera. -- Buddhist Missionary Society, Malaysia. 1975.) 


THE GREAT CHRONICLE OF BUDDHAS 
(6) Purity of Knowledge and Insight of The Path (Patipada-ñana-dassana visuddhi) 
(7) Purity of Knowledge and Insight (Ñãna-dassana visuddhi) 


The set of nine Knowledges of Insight'Ì (Wipassanä-ñãna), beginning with udayabbaya- 
fñãna and ending with aruloma-fñãna which arise 1n the mind continuum of the Bodhisatta, 
1s known as Purity of Knowledge and Insight of the Path. The Four Noble Paths, (4zia- 
magsa), are known as the Purity of Knowledge and Insight, Nãna-dassana-visuddhi. 


(In this connection, 1t should especially be noted that: So/ãpaffi-magsa attained by 
the Buddha was the first /hãna-magga with the five factors of Initial application 
(vi/akka), sustained application (vicãra), Joy (pïfi), happiness (sukha), and one- 
poIntedness (ckagga(3). Sakadägãmi-magga was the second /hãna-magga with the 
three factors of gi, sukha, and ekaggatä. Anägãmi-magsa was the third /hãna- 
maggsa with the two factors of sukha and ekaggafä. Arahafta-magga was the fourth 
jhãna-magga with the two factors of „pekkhã and ekagsdfã.) 
— Dpakkilesa Sutta, Uparipannãasa Atthakatha — 
In this manner, the serles of the seven Purities, described above, consfitute the right and 
proper way to Nibbana. Buddhas, Paccekabuddhas and noble Disciples of the pasf, presenf 
and future, realise NÑibbana only through the serles of these seven Purifles; and, to say the 
least, so do the noble individuals who attain the noble Path by developing at least f2ca- 
pañcaka meditation'° or by hearing a Dhamma Discourse in verse delivered by a Buddha 
through His proJection of His Iimage while He remained at the monastery. They atfain the 
Noble Path (ariza-rmagga), only going through these seven Purifies successively. 


A question may be raised thus: If all the Buddhas, Paccekabuddhas and Disciples of the 
three passages of time realise Nibbana only through the series of the seven Purities, should 
not all these noble persons be alike in every respecf? Why should there be such differences 
as: He was a Buddha, he was a Paccekabuddha, he was a Chief Disciple, (agøa-sãvaka), he 
was a Great Disciple, (mahã-sãyaka), he was an ordinary Disciple, (pakafi-savaka)? 


The answer 1s: Although Nibbana 1s realised by all the Buddhas, Paccekabuddhas and 
Noble Disciples only through the series of the Seven Puritles, they are originally different 
in wisdom (pøaññ2), mm practice (pafipađ8), in faith (sađdhä) and in inherent disposition 
(aÿhãsaya-dhatu). 

Therefore, the noble Individual, who realise arahaffa-phala through knowledge acquired 
by hearing the Dhamma from others (suí2maya-ñãna), after having developed the pãramïs 
according to the strength of his sưđdhã and øaññaã throughout a period of around one 
hundred thousand world-cycles, are designated Pakafi-sãvakas and Maha-sãvakas. 

The noble Individuals, who realise arahaffa-phala through sufamaya-fñãna after having 
developed the øãrzïs throughout a period of one øsư/khyeyya and one hundred thousand 
world-cycles, or slightly less, are designated 4gga-sãwakas. 

The noble individuals, who realise arahaffa-phala through knowledge independently 
acqurred, without being taught by others, but by (sayœmbhu-ñãng) after having developed 


13. Nine Knowledges of Insight: According to Wisuddhi-magsa, they are "(1) Knowledge of 
contemplation of Rise and Fall, (Udayavayanupassanä-ñãna), which 1s free from 1mperfection 
and steady on 1s course, (2) Knowledge of contemplation of Dissolution, (Bhanganupassanä- 
ñana); (3) Knowledge of appearance as terror, (]hayamnupassana-ñãna); (4) Knowledge oŸ 
contemplaton of danger, (4đinavanupassanä-fñana), (5) Knowledge of contemplatlon of 
dispassion, (MiDBDidanupassanz#ñand); (6) Knowledge of desre for deliverance, 
(Mufñcitukamyafä-ñana); (7) Knowledge of contemplation of reflection, (Pafisankhanupassanäa- 
ñang); (8) Knowledge of uluanmity about formations, (Sankhãrupekkhãäñana) and (9) 
Knowledge in Conformity with Truth, (4muloma-fñãna) For further elucidation, see Chapter XXI 
of The Path of Purification by Bhikkhu Ñãnamoli.) 

14. Tacapafñcaka meditation: medifation on the first five features of the body with skin (/ca) as the 
fifth, the other four being harr on the head (&esa), hair on the body (/oma), nall (nakha) and 
teeth (đan8). Ít 1s part of the mindfulness meditation of the body (kayagafafi bhãvan). 
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the pãramïs throughout a period of two asañkhyeyyas and one hundred thousand world- 
cycles but are incapable of teaching others the Dhamma which will enable them to attain 
magsa and phaÏa and Nibbana, are designated Paccekabuddhas. 


The noble peerless Individuals, who after valiantly fulfiling ther pøãrzmïs for (the 
minimum period of) four asz#khyeyyas and one hundred thousand world-cycles and 
performing the five Great Sacrifices, which are not the concern of Pacceka Bodhisattas and 
Savaka Bodhisattas, attain arahaffa-phala pinnacled by sưbbañfñuiãñãna by means oŸ 
sayambhii-ñãna. Superbly skilled in the use of words, they give Dhamma discourse with 
Four Profundities, namely, profundity of deep and subtle text (P2), profundity of 
meaning, profundity of the teaching, and profundity of the penetrating wisdom. They do so 
1n many ways fo suit the inherent dispositions of sentient beings. They are able to convey 
all worthy beings (veneyyas) to the Path, Fruition and Nibbäana and thus become their 
refuge. They are designated Perfectly Self-Enlightened Ones, Omnisclent Buddhas, Lords 
Of the three worlds. Since our noble Bodhisatta also 1s of such nature, he too 1s a Perfectly 
Self-Enlightened One, Lord of the three worlds and an Incomparable Buddha. (This 1s the 
answer.) 


The Appearance of Many Miracles on Attainment of Buddhahood 


When the Bodhisatta attaned Omnisclence and became a genuine Buddha ¡in the three 
worlds of beings at day break, thereby causing all the ten thousand world-systems to 
vibrate and resound, and reached the height of beauty with decoratlons as follows: 


The colours of cylindrical streamers, set up on the edge of the universe 1n the east, 
reached the edge of the universe in the west and the colours of cylindrical streamers, set up 
on the edge of universe In the west, also reached the edge of the universe In the east. 
Similarly, the colours of the cylindrical streamers, set up on the edge of the universe 1n the 
south, reached the edge of the universe in the north and the colours of the cylindrical 
Sfreamers, set up on the edge of the universe 1n the north, reached the edge of the universe 
1n the south. The colours of the cylindrical streamers, set up on the surface of the earth, 
reached the Brahma-world; and the colours of streamers, set up In the Brahma-world, 
reached the surface of the earth. 


AI kinds of flowering trees, In the ten thousand world-systems, blossomed 
simulfaneously, irrespective of the season. All kinds of fruit-bearing trees also bore fruit in 
bunches and clusters simultaneously, Irrespective of the season. Flowers also blossomed 
strangely on the trunks, branches and creepers. Bunches of flowers dangled from 1nvisible 
plants in the sky. Lotus flowers on leafless stems blooming strangely, each in seven layers, 
came out breaking through bịg slabs of rock which formed the lower sfratum of the earth. 
This being the case, the ten thousand world-systems of /ã/7-kheffa (the realm of birth of a 
Bodhisatta), quaked gently at that moment and looked like huge spheres of flowers flown 
up or like well-arranged flower-beds. 


Besides these miracles, the thirty-two Great Omens, described In the Chapter on the birth 
of the Bodhisatta, also made themselves manifest. 


Making the Joyful, Solemn tterance (Udana) 


The Bodhisatta, who had thus attained OÔOmnisclence and became endowed with all the 
afttributes and glories of Buddhahood, reflected thus: 


“I have been emancipated Iindeed from the enormous suffering of sđwsãra. I have 
achieved ¡indeed the most exalted state of perfectly Self-Enliphtened One, teacher 
of the three worlds. I have achieved indeed a great victory. Ï am one who can 
liberate all the sentient beings from the fetters of the three worlds by preaching the 
Dhamma.” 


When He thus reflected, there arose repeatedly In the mind continuum of the Buddha 
very exceedingly exulting Joy (7ï). With the tempo of the joy thus appearing repeatedly, 
the Buddha uttered forth, as was the established practice with all the Omnisclent Buddha 
after achieving Buddhahood, the following two verses 0Ÿ Intense Joy: 
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(1 Anekaqjatisamsaram, sandhavissam anibbisam 
gahakãram gavesanto, dukkhã jãH punappunnam. 


Unable to cut off the root of repeated existences In sz/zsãra, taking conception 1n 
four ways is a great misery, for a body from rebirth is followed and oppressed 
1nexorably by ageing, sickness and death, 1t 1s no happiness at all but toilsome and 
distressing. Therefore, as a Bodhisatta, searching the diligent builder of this house 
of “Khandha`, and not finding him because I had then not yet acquired the great 
sabbafñfuta-fñãna which discerns clearly the real culprit, namely, Craving, the 
carpenter, as the cause of đ„kkha, I had to wander restlessly, revolving with the 
wheel of samwsara althouph I had no liking for and was In consfant fear of the 
generator (mill) of đ„kkha, comprising the five aggregafes. 


(2 Gahatäraka dilthosi, puna geham na kahasi 
sabbä te phãsuka bhagøa, gahakutam visankhatam 
visankharamgatamcitta, tanhanam khayamajjhaga. 


You! Craving, the carpenter, the wicked cause of suffering, diligently building up 
the house of five aggregates which are enmeshed In đ„k&ha! Now, having become 
a Buddha and being endowed with sabbafñfñuiñãna, I clearly discern you, Craving 
the house builder!l You shall not build again the house of five aggregates 
Intertwined with đ„k&ha, because, your legs, your hands and your life have been 
cut Off four times with the axe of the ”agga-ñãna and you are like an uprooted 
stump. All the rafters of defilements firmly fixed in your decorated house of 
aggregates have now been broken to pieces without leaving even a sÌight trace of 
past tendencies and inherent inclinations. Ignorance (avi//3), the king post of the 
house, which keeps the Four Truths and Nibbana hidden from view and which 
keeps them far, far away has been pulverised. My mind, which 1s free from dirt- 
like defilementfs, has reached Nibbaäna, the palace of peace, out of the scope of 
sankhãra and all suffering of samwsara. I, the Supreme Buddha of the three worlds, 
have realised the fourth (arahafia) magga-phala, extinction of one hundred and 
eight forms of craving'® to the delight and encomium of the đevas and Brahmas of 
the ten thousand world-systems. 


N.B. There are two kinds of øđZnas, namely, manasa-udana, which 1s utfered only 
mentally and vưcasa-uđãna, which 1s uttered verbally. The đãnas-gaíhäã beginning with 


“AnekajãHisamsaram etc., 


, 


was recited by the Buddha only mentally and thus should be 


deemed as /manasa-udana. The udãnas 1n the Uđãna PälI Text beginning with “Yadã have 
pãtu bhavanti dhamma,` etc., were uttered verbally by the Buddha. So these đZãnas in the 
Udãna PAli Text should be regarded as vacasa-udãnas. 


(The categories of Dhamma mentioned In this Chapter on the attainment of Buddhahood, 
namely, the Paficcasamuppäda, the four Pafisambhidäa-fñanas, the six 4saãdhãrana-ñãnas, 


15. 


16. 


Conception In four ways: Four yøzs, four ways of being born, namely, ađ474 (OViparous); 
Jjalabuja (viviparous); sanseđa7a (moisture-sprung); oøapafika (spontaneous). (P.E.D) 

One hundred and eight forms of craving: craving (/4hä), 1s the chief root of suffering and 1s the 
cause of ever continuing cycle of rebirths. l( is synonymous with greed (/obha or rãgg). 
Basically, 1t 1s of three aspects; sensual craving, (kđma-fanha); craving for rebirth, especially 1n 
higher realms, (bhava-fanh8); craving for anmihilation (of self), (vibhava-fanha). Corresponding 
to the six sense objects, each of these aspecfs of /œøh multiplies into six forms 0Ý craving, viz. 
craving for visible obJects, for sounds, odours, tastes, bodily 1mpressions, mental Impressions 
(đrữpa-tanhã, sadda-tanhã, gandha-tanhaã, rasa-tanhaã, pho{thabbha-tanhã, dhamma-tanha), thus 
totalling eighteen forms of craving. Again, faking Into consideration three periods of time, as 
present, past and future, which apply to each of these eiphteen forms of /øwhä, one can 
distinguish fifty four different forms of craving. Finally, these fifty-four forms of craving can 
arise In the mind continuum of ones own or of others; thus one hundred and eight forms of 
craving are enumerable in all. 
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the Dasa-bala-ñãnas, the Cuddasa-buddha-ñãna, the eighteen Avenika-gunas, and the four 
Vesarajja-fãanas, wIll be described neither too briefly nor too elaborately in the Chapter on 
the Dhamma Jewel, Dhamma-ratana.) 
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Chapter 8 
THE BUDDHA'S STAY AT THE SEVEN PLACES 


(1) The Week on The Throne (Pallanka Sattaha). 


fter attamng Buddhahood In this way, as the first waning day of the month of Vesakha 
newly broke, the Buddha breathed forth a solemn utterance of Joy (đZna), and while 
sifting cross-legsged on the 47azZ/iía Throne, He conceived an 1dea thus: 


“In order to wm this 4parZ/ia Throne, I have moved from one bĩrth to another 
over the period of four øsakhyeyyas and a hundred thousand aeons, fulfilling the 
Ten Perfections several times in a unique manner. For four asz7khyeyyas and a 
hundred thousand aeons, In order to possess this Aparajita Throne, many a time 
have I cut off and given away my ornamented head; many a time have I taken out 
and given away my two eyes and my heart; many a time have Ï gIven away my son 
such as JalI, my daughter such as KanhajJina and wife such as Maddli to those who 
asked for them as slaves. This 1s the Throne on which I have completely overcome 
the fivefold Mara. It is also a highly auspicious and glorious seat. While remaining 
on this seat, all my wishes, including the one to become a Buddha, have been 
fulfilled. I will not get up yet from this Throne which I owe so much.” 


Thus the Buddha spent seven days on the Throne engaging ïn the fourth /hãna that led up 
to the Fruition of. Arahantship, the attanments of which numbering more than a hundred 
thousand crores. 


Engaging thus in the /hãna for the whole first waning day of the month of Vesakha, the 
Buddha enjoyed the bliss of emancIpation, vi (Bliss of arahantship). During the first 
waích of the might of the first waning Vesakha moon, He contemplated the Doctrine of 
Paficcasamuppada (Dependent Originatlon) thus: “4vj/ã paccaya sankhãra — Because of 
Ignorance (aw///3), three kinds of mental formations (sankh#ras), namely, wholesome 
mental formatlons (?wñ#ñãbhi-sankhãra), unwholesome mental formatlons (apwuññabhi- 
sankhãra) and static mental formatlons (anafjabhi-sankhaãra) arise.” Beginning In this Wway, 
the Buddha went on contemplating in forward order the process in which the round of 
suffering arose. Again He contemplated: “awijj4wa fveva asesaviraganirodho sankhãra 
nirođho — Because of the complete cessation of ignorance by not arising through the Path 
of arahantship, the three kinds of mental formations, namely, wholesome, unwholesome 
and static formatlons cease (by not arising).” Beginning thus, the Buddha went on 
contemplating in backward order the process in which the round of suffering ceased. 


(Here it should be particularly noted that, though the Buddha had clearly 
undersood all the Doctrmes, He contemplated only the Doctrine of 
Paficcasamuppada both in forward and backward orders because, when He took up 
Insight Meditation, He dịd so by 1mtially reflecting on this Doctrimne and also 
because this Doctrine 1s very subtle, deep and hard to discern.) 


When the Buddha repeatedly reflected on this Doctrine in both forward and backward 
orders, He understood more and more, clearer and clearer, the process of the arising of 
suffering 1n sđ#sãra 1n forward order that, on account of the causes, such as 1gnorance, 
efc., there arose incessantly the effects, such as mental formation, etc. In like manner, the 
Buddha also understood the process of the cessatlon of saøsaric suffering in backward 
order that, on account of the causes, such as the cessation of I1gnorance, eíc., (by not 
arising), there ceased the effects which were the cessation of mental formation, etc., (by 
not arising). This led to the continuous appearance 1n the Buddha of a series of such mental 
Iimmpulsons as Äqhã-riyã somanassasahagafla nãnasampayula asankharika javana 
preceded by Joyful satisfaction, øï/, 1n the heart. 


When a vessel 1s filled with butter or oil up to 1s brim, the surplus will overflow; 
similarly, when the vessel of the Buddha's heart was filled with the oIl of rapture preceded 
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by the increasingly distinct knowledge of the Doctrine, the Buddha uttered an đãna verse 
as thoupht 1t overflowed His heart: 


Yadä have pãtubhavanti dhamma 
đfãpino jhãyato braãhmanassa 
Athassa kankhã vapayanti sabba 
Yato pãjanafi sahetudhammam. 


When the thirty-two Consttuens of Enlightenment (Bodhi-pakkhiya- 
dhammas) appeared vividly 1n the mental continuum of an arahaí, who has 
rid himself of all that 1s evil, who 1s endowed with right exertion to heat up 
one thousand five hundred defilements, whose meditation 1s steadfast and 
keen to the extent of reaching the Path of 4ppana-/haãna, by reflecting on the 
characteristics of Impermanence, unsatisfactoriness and non-substantiality of 
Varlous safha objects such as breathing-out and breathing-in and of both 
material and mental aggregates; then on account of the vivid appearance of 
the thirty-two Constituents of Enlightenment, He thoroughly knows the 
agpregate of suffering comprising 1gnorance, efc., as the causes, and menfal 
formatlons, efc., as the effec(s. On discerning clearly this Doctrine of 
Paficcasamuppada, all the doubts regarding the Doctrines or all the sixteen 
doubts regarding mind and matter, that would occur in the three phases of 
time (past, present and future) owing to the ignorance of the Doctrine of 
Paficcasamuppada, disappear 1n the mental continuum of that arahaf Just as 
dewdrops vanish with the onset of sun heat. 


In the middle watch of night, the Buddha contemplated the Doctrimne of 
Paficcasamuppada repeatedly in forward and backward orders throughout the watch. When 
He was contemplating, His knowledge of Nibbana, the cessation of the cause, became 
clearer and clearer. This led to the continuous appearance In the Buddha of a series of such 
mental impulsion as Mahã-kriyã somanassa-sahagafa ñãna-sampayutta asankharika javana 
preceded by wisdom and rapture. Since He was unable to control that rapture, again He 
uffered another đua on account of that rapture preceded by wisdom as though the rapture 
spilled: 


Yadä have pãtubhavanti dhamma 
đfãpino jhayato brahmanassa. 

Athassa kankhã vapayanti sabha 
yato khayam paccayänam avedl. 


When the thirty-two Consftituents of Enlightenment appeared vividly In the 
mental continuum of an arahar, who has rid himself of all that 1s evil, who 1s 
endowed with right exertion to heat up one thousand five hundred 
defilements, whose medifation 1s steadfast and keen to the extent of reaching 
the Path of Appanäa-jhana, by reflecing on the characterisics Of 
1mpermanence, unsatisfactoriness and non-substantiality of various sưmaíha 
objects such as breathing-out and breathing-in and of both material and 
menfal ageregates; then, on account of this vivid appearance of the thirty-two 
Constituents of Enlightenment, He penetrated the unconditioned Nibbana, the 
cessafion of all the causes such as Ignorance, etc. On discerning clearly the 
uncondiioned ulimate Nibbana called the cessaion of causes 
(paccayakkhaya), all the doubts, that would occur owing to Ignorance of 
Nibbana, disappear In the mental continuum of that arahaí, Just as dewdrops 
vanish with the onset of sun heat. 


In the last watch of the night, the Buddha contemplated the Doctrine of 
Paficcasamuppada repeatedly in forward and backward orders throughout the watch. When 
He was thus contemplating, His knowledge of the noble Path that sees thoroughly the 
Incessant going round and cessation of the cycle of suffering became clearer and clearer. 
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Thịs led to the continuous appearance 1n the Buddha of a serles of such menfal Iimpulsions 
as Mahã-kriyä somanassa-sahaeata fñãna-sampayutta asankharika javana preceded by 
wisdom and rapture. Since He was unable to contain that rapture, still again He uttered a 
third „đãna on account of that rapture preceded by wisdom, as though the rapture spilled: 


Yadä have pãtubhavanti dhammäã 
atãpino jhãyato brahmanassa 
vidhipayam thali mãrasenam 
siriyo va obhãsayam antalikkham. 


When the thirty-two Consfituents of Enlightenment appeared vividly 1n the 
mental continuum of an arahar, who has rid himself of all that 1s evil, who 1s 
endowed with right exertion to heat up one thousand five hundred 
defilements, whose medifation 1s steadfast and keen to the extent of reaching 
the Path of Appanäa-jhana, by reflecing on the characterisics of 
1mpermanence, unsatisfactoriness and non-substantiality of various sưmaíha 
objects such as breathing-out and breathing-in and of both material and 
menfal aggregates; then, Just as the sun that rises and stands on the top of 
Mount Yugandhara, 1lluminating the whole vault of heaven with 1ts own 
light, even so (that arahaí by means of the thirty-two Constituents of 
Enlightenment) crushes the ten Mara armies, such as sensuality, etc., and 
remains In the brilliance of the torch of His wisdom resembling the sun. 


(In the na PälI, 1t 1s stated that during the first watch of the night, the Doctrine of 

Paficcasamuppada was reflected in forward order; during the middle watch, 1t was 
reflected in backward order and during the last watch, it was reflected in both forward 
and backward orders. This sfatement refers to the Buddhas reflection on the seventh 
nipht that completed His week-long stay on the Throne.) 


After reflecting on the Doctrine of P2/iccasamuppada in forward and backward orders 
throughout the three watches of the night of the first waxing moon of Vesakha, the Buddha 
utfered the aforesaid three verses of na; on the second, third, fourth, fifth, sixth and 
seventh days too, He remained on that Aparäjita Throne, enJoying the bliss of arahantship. 


(2) The Week of The Gaze (Animisa Sattaha) 


(The seven days during which the Buddha was gazing steadfastly at the Mahabodhi 
tree and the 4parZ/ia Throne without closing His eyes are known as 4imisa 
sattaha.) 


After atfainment of Buddhahood and enJoyment of the bliss of arahantship (without 
changing His cross-legged position throughout the whole sitting), the Buddha remained on 
the Aparajita Throne for seven days. In the mental continuum of some ordinary devas and 
Brahmaãs (other than those arja devas and Brahmas who knew the attributes of the 
Buddha, partially because they had the experience of attaining the Path and Fruition in the 
time of former Buddhas) there arose doubts as they wondered: “The Buddha has not yet øgot 
up from the Throne even up till now. Apart from the atftributes He has already had, are 
there still other attributes that would enable Him to attain Buddhahood?” 


Then on the eighth day (the eighth waning moon), the Buddha got up from His enjoyment 
of the arahantship. Knowing about the doubts of the devas and Brahmas, He rose up to the 
sky and performed the Twin Mirracle of water and fire In order to eradicate their doubts. 
(The Twin Miracles displayed here at the Mahabodhi tree, at the congregation of His 
relatives 1n the city of Kapilavatthu and at the gathering formed because of the heretic 
Pathikaputta mm the city of Vesalĩ, were the same as that performed near the mango tree of 
Kandamba. The detailed description of the last wIll be described later.) 

Having removed the doubts entertaned by the devas and Brahmas by performing the 
Twin Miracle of water and fire, the Buddha descended from the sky and stood erect like a 
golden-post on the spot to the easterly north (north-east) of the Aparajita Throne, 
pondering: “[ have Indeed attained Omnisclence on this Throne of Aparajita.” He spent 
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seven days wifhout closing His eyes but gazing at the Throne and the Mahabodhi tree 
where He had attained “arahaffa-magga-ñana and sabbafifiutañna` as a result of the 
Perfections fulfilled by Him throughout the period of four zsakhyeyyas and a hundred 
thousand aeons. That spot 1s known as Animisa Ceffya. 


(3) The Week on The Walk (Cankama Sattaha) 


Ơn the third week, the Buddha spent seven days walking up and down on the Jewel walk, 
created by devas and Brahmas and sftretching from east to west between the 4parđi1a 
Throne and the Ceffya of the Gaze, while at the same trme He was reflecting on the 
Dhamma and getting absorbed In øhaÏa-samãpaííi, meditating on the Fruition Attainment. 
That place 1s called Rafana-cankhama CefTya. 


(4) The Week at The Golden House (Ratanaghara Sattaha) 


Ón the fourth week, the Buddha reflected on the supreme doctrine of the Abhidhamma 
while staying cross-legged In the Golden House (®z/anãghara), created by devas and 
Brahmas, at the corner to the north-west of the Mahabodhi tree. 


According to the Jinalaikara TTIkã, when the Buddha sat cross-legged In the Golden 
House and reflected on the Dhamma, as well as surveying the beings worthy of teaching, 
He discerned perfectly the course of practice composed of s72, sưmãđh¡ and pañña. These 
beings of devas, humans and Brahmas-world would attamn the noble sfate of the Path, 
Fruitlon and Nibbana by establishing themselves in morality through s72, by concentrating 
ther minds through sưmađh¡ and by putting efforts In ther attempt at Insight through 
pañña. Therefore the Buddha reflected first on Vinaya Pitaka which teaches s7/z, then on 
the Sutta Pitaka which teaches sưađh¡ and lastly on the Abhidhamma Pitaka which teaches 
pañng. 

When He reflected on the Abhidhamma Pitaka, He tackled first the lower (six) treaties of 
Dhammasãangani Wibhanga, Dhãtukathä, Pugeala Pañfatii, Kathã Vatthu and Yamaka, there 
Occurred no radiance of His six rays then because His Omniscience was comparatively vast 
and the doctrinal methods (n those treatises) were comparatively limited. The rays simply 
could not get activated yet. But, when He contemplated the seventh treatise of all- 
embracing Paffhana with an unlimited number of methods (anamnfanaya samanfa), His 
Omnisclence found the opportumty to display 1s extensive brilliance (just as the giant fish, 
Timingala, which was one thousand yø7ana 1n size, had a chance to play about In the great 
Ocean). 


As the Buddha applied His mind to the most subtle and profound points in the all- 
embracing Patthana with an unlimited number of methods, there arose in His mental 
confinuum great rapture. Because of this rapture, His blood became clearer; because of the 
clearer blood, His skin became cleaner; because of the cleaner skin, the rays of the size of 
a house or a mounfain came out from the front part of His body and spread, shooting 
through the countless world-system In the east, just like Chaddanta, the king of elephants, 
flew across the sky. 


In the same way, the rays appeared from the rear part of the Buddha and rushed to the 
countless world-systems in the west; the rays appeared from the Buddha's right side and 
rushed to the countless world-systems 1n the south; the rays appeared from the left side and 
rushed to the countless world-systems 1n the north; and from the soles of the feet came out 
the coral-coloured rays, plunging 1nto the space below after penetrating the mass of earth, 
the mass of water, and the mass of alr, Just as a sapphire studded chain was made to turn 
round and round; balls of blue rays arose one after another from His head, reaching the 
space above, after passing through the six deva-abodes and twenty Brahma abodes of 
Kamawacara planes. At that time, the countless beings 1n the countless world-systems shone 
with golden colour. 


N.B. The rays emanating from the body of the Buddha, on the day He 
contemplated the Doctrine of Patthãna, are still moving towards the countless 
world-systems even today as continuous chain of temperature-conditioned 
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matter („#jaripa). 
Verses eulogizing The Six Rays (Chabbapa-rarnsi Buddha Vandana) 


In this connection, the verses eulogizing the six rays of the Buddha and therr translations 
done by Mahavisuddharama Sayadaw will be reproduced here for the benefit of those 
seeking knowledge (suakam!). 


()_ Sadtasatahamajjhambi, 
nãtho yo saffã sammasi, 
pafva Ssamantapafthanam 
okãsam labhate tadã 


The noble Buddha, Lord of the three types of beings, reflected on the seven 
books of Abhidhamma, namely, D2hammasangami, Vibhanga, Dhãftukathä, 
Puggala PañfattIl, Katha-vatthu, Yamaka, and Pafthäna while staying In the 
Ratanaghara in the middle of the seven weeks or during the middle seven 
days of the forty-nine days of Pallanka-sattãha, Animisa-sattaha, Cankama- 
saHaha, Natanaghara-sattiha, Ajapäla-sattdha, Mucalinda-safaha and 
Rjqjayatana-sattaãha. He reflected by means of His Omnisclence that 1s 
incomparably deep, subtle and powerful owing to the varlety of glorious 
Perfections which were fulfilled aeons after aeons. Then by applying His 
wisdom, He reached the all-embracing Pafthana which, with 1ts various new 
methods, 1s even larger and deeper than the ocean which 1s eighty-four 
thousand yø7anas In s1Ze and surrounded by the range of rocky mountains. 
Having reached the Patthana thus, His Omnisclence, that 1s incomparably 
deep, subtle and powerful owing to the varlety of glorious Perfections, which 
were fulfilled aeons after aeons, has an opportunity to display 1ts brilliance. 


(23 Yojanaãnam satãyãmo 
panca timirapingalo 
kilokasam samudd'eva 
gambhire labhate yathã. 


To give an 1llustration for the purpose of comparison; the gigantic fish 
named Timirapidgala, five hundred yø/anas long, gets the chance to swim 
and play, flapping his tail, only In the ocean, eiphty thousand yø7aøas 1n 
depth and fringed by mountains. Similarly, the Buddhas Ommnisclence, 
uniquely profound, subtle and powerful owing to the varlefty of glorlous 
Perfections, which were fulfilled through successive aeons, had the occasion 
to display 1fs brilliance. 


(3) Sammasanfassa tam 
tadäã satthu sarirato 
Tam tam dhãvanti chabbannaã 
lohitadi-pasidanä. 


When He had thus the occasion to display, the rays of six colours of blue, 
gold, white, red, pink and a massive brightness (of all these assorted colours) 
spread overwhelmingly to all places: left and right, front and rear, above and 
below, from the Buddhas body of eighteen cubits height, because of the 
clear and shining state of His blood, etc., while reflecting on the Doctrine of 
Patthana which was (subtle) like atomic particles. He 1s the Teacher who 
poured out His words of advice from His cheerful, golden heart to those of 
the three worlds of devas, humans and Brahmas. 


(9) Nilayo mlatthanehi 
pitodäta ca lohitã 
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tamhã tamhã tu maãje‡thä 
nikkhamimsu pabhassarã. 


From the blue parts (of the Buddhas physical body), such as the har and the 
pupil of the eye, emanated blue rays about the size of a house or a mounfain. 
Shinning brightly, the rays, that were somewhat greyish, somewhat bluish 
and somewhat greenish like butterfly-peas, blue lotus and blue collyrium, 
making the whole sky and the earth blue, or like blue fans of rubies and 
cloths that were swIinging gently and smoothly, have been spreading since the 
day the Buddha reflected on the Patthãna up till now, this evening. 


From the yellow and golden parts of the Buddha's person such as the skm, 
emanated the yellow and golden rays about the size of a house or a 
mountain. Shinning brightly, the rays, that covered the ten directions, making 
them all yellow like cloths of a gold sprinkled with the liquid of gold and 
spread out and placed In the the vicimty or like powders of saffron and 
realgar and (golden) kanikara flowers filling up the sky, have been spreading 
since the day the Buddha reflected on the Patthana up till now, this evening. 


From the white parts of His body, such as the bones, the teeth and the white 
portions of the eyes, emanated the whife rays about the size of a house or a 
mountain. Shinning brightly, the rays, that are like the stream of milk poured 
around from a silver Jjar, or like a silver canopy completely coveting the sky, 
or like silver fans swinging gently and smoothly from the high clouds in the 
sky, or like silvery Jjasmine, maghya, white lotus, s⁄mana and muggara 
mixed together, have been spreading since the day the Buddha reflected on 
the Patthana up till now, this evening. 


From the red parts of His body, such as the eyes, the flesh and the blood, 
emanated the red rays about the size of a house or a mountain. Shinning 
brightly, the red rays, that are like the powder of red-lead, molten lac, shoe- 
flower (China rose), the flower of Pentapetes phoenicea (Bandhu/vaka 
puppha), the flower of the Indian coral tree (24ri7/a/a), making the surface of 
land and water and the whole sky red, have been spreading since the day the 
Buddha reflected on the Patthana up till now, this evening. 


Besides, from the various unascertainable spots of the Buddhas body 
emanated the rays of light and dark colours (wñ/e{ha) resulting from a 
mixture of black, red and blue and the rays of sparkling, flaming and 
glitering hues (0abJassara) about the size of a house or a mounfain. 
Shinning brightly, the rays, like the lighting in the sky during the month of 
Vesakha or like the skin of playful insects, or sparks of a blazing fire, have 
been spreading since the day the Buddha reflected on the Pz//hanz up tiÌl 
now, this evening. 


()_ Evam chabbannaramsiyo 
cfã yaJJavãsarã 
sabhä disã vidhãavamti 
pabhã nassanti tatthikã. 


Thus the six rays of blue, gold, white, red, darkish and glittering colours 
shined in the directions of all ten quarters at a time when the Buddhas 
Teaching still shines forth. The rays of the body and the glory of those devas 
and Brahmas, that happened to be at &2øpa-rukkhas or wIsh-fulfilling trees, 
gardens and mansions which were along the course of the Buddha's six rays 
and which could illuminate the entire ten thousand world-systems, only by 
means of their ten fingers, disappeared as they were not capable of 
outshining the rays from the Buddha. 
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(6) Tí chabbannaramsiHä 
angiraso tỉ nãmaso 
loke pattha†agunam tam 
vande Buddham namassiyam. 


To the Buddha, Lord of the world, who has earned the name ngirasa 
because He has possessed the rays of six colours In the aforesaid mamner, 
who 1s endowed with the good reputation spreading throughout the three 
worlds, who 1s worthy of honour done to Him by the whole world, who 
knows the four Noble Truths thoroughly as though they were put on the palm 
of His hands, like a lively ruby, the so-called “[', whose body 1s found, on 
contemplation, to be composed of thirty-two portions of dirty, disgusting 
nature, pay homage repeatedly In full faith with my head bowing, recalling 
the time when the Lord was still alive. 


The Patthana teaching 1s full of an unlimited number of methods, like the sky; 1t 1S 
extensive, like the mass of the earth; it 1s deep, like the mass of water 1n the ocean. And yet 
1{s survey by the Buddha was completed within seven days because Omnisclence 1s vast but 
quick 1n 1fs application. The place where the Buddha contemplated the Dhamma-Jewel for 
seven days came to be known as Rafana-ghara-cetiya. 


(Š) The Week at Ajapala Banyan Tree 


After spending the four weeks (twenty-eight days) near the Mahabodhi tree and on the 
fifth week, the Buddha proceeded to the foot of AjJapala banyan tree, situated to the east of 
the Mahabodhi tree and stayed for seven full days at the foot of this tree reflecting on the 
Dhamma and absorbed In phala-samäpafi. (The banyan tree was called 47apala because It 
was there that goatherds gathered together. 47apala migrodha, the banyan tree under the 
shade of which goatherds took shelter.) 


At that time, a brahmin of unknown clan and name, one seemingly violent and haughty 
by nature, approached the Buddha and had a pleasant and Joyful conversation with Him. 
Having finished the pleasant and Jjoyful conversation, worthy of life-long remembrance, the 
(haughty) brahmin stood at a suitable place and asked the Buddha: 


“Venerable Gotama, what virtues make a true Brahmana mm this world? What does 1t take 
to become a Noble One?” 


Here, the haughty brahmin would not penetrate the four Truths even 1f the Buddha made 
him a listener and taught him. True, those who heard the Buddhas utterance of Dhamma 
verses prIOr tfO His teaching of the Dhammacakka sermon would get benefit only as 
1mpression on the mind, like the taking of refuges by the merchant brothers, Tapussa and 
Bhallika, who would never realize the Path and Fruition through the penetration of the four 
Truths. Such 1s a đhammaiã, natural thíng (Sãrattha DIipanI Tik8). Since the haughty 
brahmin could not absorb the Dhamma (not being a person capable of discerning the four 
Truths), the Buddha did not make him listener of His Dhamma. But being aware of the 
meaning of the brahmin's question, the Buddha breathed forth this đãna verse: 


Yo brahmano bahitapapadhammo 
nihunhutnko nikkasãvo yafatto 
vedantagii vusitabrahmacariyo 
dhammena so brahmavadam vadeyya 
yass ssadä n'athi kuhimci loke. 


An arahaí, called a Brahmin, is he who has rid himself of all that ¡is evil. He 
1S free from violence and haughtiness; he 1s free from the stains of 
defilements; he 1s intent on developing medifation, or he has the heart 
restrained with morality; or he has reached Nibbana, the true cessafion of 
mental formatlons by realising 1t through the fourfold M⁄agga-ñãng; or he has 
reached the stage of arahaffa-phala, the climax of the fourfold Ä⁄agga-ñna. 
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He has accomplished the noble practice of the Path which leads to Nibbäna. 
In this world, where things rise and fall, there 1s absolutely nothing of the 
five evil things of prominence (ssưđ2) in any of his sense object, namely, 
prominence of passion (7agsszda), prominence of hate (đos1ssađa), 
prominence of delusion (mwoh1ssada), prominence of concelt (mãn ssada) 
and prominence of (wrong) view (đ//fhussada). That arahaf, who 1s called a 
brahmana, should fearlessly declare, properly and correctly: “I am indeed a 
true rãhmana?” 


(What ¡is meant here Is this: A Đrãhmana 1s one who 1s endowed with seven virtues, 
namely, (1) riddance of evils; (2) therefore freedom from violence and haughtiness; (3) 
freedom from sfains of defilements; (4) restraint of heart through morality; (5) realization 
of Nibbana; (6) completion of the noble practice of the Path thereby; and (7) non- 
Occurrence of the five evils of prominence (ssađa). 


Mara's Concession of Defeat 


Mara had been following the Buddha for seven years to get a chance of finding fault with 
Him, but had not come across the slightest opportunmfy to do so. He therefore approached 
the Buddha who was thus remaining at the foot of AJapala banyan tree and said In verse: 


“O Ascetic Gotama, are you brooding over here In this forest because you are 
overwhelmed by grlef? Have you incurred loss of property worth hundreds and 
thousands? Or, are you brooding over here because you want to have property 
worth hundreds and thousands? Ớr, are you brooding over here, in this forest, 
because you have committed a serious wrong deed In a village or a fown and do 
not đare to face others? Why do you not make friends with the people? You have 
absolutely no friendship with anybody!” 


Buddha: 


“O Mara, I have uprooted and destroyed all the cause of grief. I have not even an 
1ota of evil. Being completely free from worry, [ remain absorbed in two /hãnas. Ì 
have cut off desire for existence (5hava-fanha). I have no attachment whatever. ] 
remain blissfully in the two forms of /hãna. (Contrary to what you think, I am not 
brooding over here because of grief over loss of property, or on account oŸ my 
greed for 1t.)” 


Mara: 


“O Ascetic Gotama, in this world, some men and some recluses are affached to 
therr utility obJects, such as gold and silver, etc., and their requisites, such as robes, 
efc., saying: “This 1s mine.” If your mind 1s attached, like these men, these recluses, 
to that gold and silver, efc., and to that robe, etc., you will never escape from my 
domain of three exIstences. ” 


Buddha: 


“O Mara, I have no attachment at all to the utility obJects, sụch as gold, silver, etc., 
nor to the requisites, such as robes, efc., saying: “This 1s mine.` Unlike others, I am 
not the one who says: “Phis 1s mine.` O Mara, take Me as such a one! Since I have 
abandoned the three existences, you wIll never see my path in your domains, such 
as the three existences (bhavas), the four ways of rebirth (yoø/s), the Íive courses 
(gafis), the seven consciousness sfates (viØfñãna-fhiiis), and the nine abodes of 
senfient beings. ” 


Mara: 


“O Ascetic Gotama, If you know the good secure path leading to Nibbãna, go 
alone. Why do you want to teach others and convert them?” 
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Buddha: 


“O Mara, (however much you try to hinder Me) I shall keep on teaching them the 
correct noble Path leading to Nibbana, If I am asked about the good Path and 
Nibbana, which 1s free from death, by devas, humans and Brahmas, who are 
desirous of reaching NIbbana, the other shore of exIstence.” 


When thus said, Mara, being at his wit's end, like a crab whose thumb had been broken 
by village children, uftered the two following verses (fo concede his defeat): 


Medavatan ca pãsãnam, vãyqso anuparrigã 
apettha mudum vindema, api assädanä siyä. 


Aladdha tattha assãdam. vãyasefto apakkame 
kako'va selamasajja nibbjjãpema Gotama. 


“Buddha, Gotama by name, a descendent of the great elected Monarch 
(Mahasammai/a)! (A simile goes that) a starving foolish crow Jjumped about 
1n the eight directions, encircling a stone that has the semblance of a lump of 
fat and tearing 1t apart by plercing with 1ts beak, for he thought that be would 
Øet a sOt plece of fat together with some flesh out of 1t and that 1ts taste 
would be really deliclous and pervading his whole body. 


“Failing to get the delicious taste from that stone, the foolish crow left 1. 
Like that foolish crow, having failed to relish the slighftest taste, though 1t had 
tried fo tear apart the stone resembling a lump of fat, departed from 1t, we 
øIve up, feeling sad and despondent almost to the point of heart break, being 
unable to accomplish anythimng desired after annoying, offending and 
deterring you, Lord.” 


The Daughters of Mara came to entice The Buddha 


Thereafter Mara mused thus: “Though TI have all along followed the Buddha to find fault 
with Him, yet I could not find even a slightest amount of wrongdoing which 1s worthy of 
blame. Now, this Prince Siddhattha has escaped from my domain of three worlds.” Thus he 
brooded and was so deJected that he sat, squatting alone on the main road not far from the 
Buddha and scratched sixteen lines on the ground pondering over sixteen events. The 
sixteen lines meant: 


q) 


@) 


@) 


@ 


@®) 


(6) 


“Unlike this Prince Siddhattha, I have not fulfilled the Perfection of Generosity in 
my former existences. On this account, I cannot be the equal of the Prince.” With 
this thought Mara drew the first line. 

“Unlike this Prince Siddhattha, I have not fulfilled the Perfection of Morality In my 
former existences. On this account, I cannot be the equal of the Prince.” With this 
thought Mara drew the second line. 

“Unlike this Prince Siddhattha, I have not fulfilled the Perfection of RenuncIation In 
my former existences. On this account, I cannot be the equal of the Prince.” With 
this thought Mara drew the third line. 

“Unlike this Prince Siddhattha, I have not fulfilled the Perfection of Wisdom 1n my 
former existences. On this account, I cannot be the equal of the Prince.” With this 
thought Mara drew the fourth line. 

“Unlike this Prince Siddhattha, I have not fulfilled the Perfection of Energy in my 
former existences. Ôn this account, I cannot be the equal of the Prince.” With this 
thought Mara drew the fifth line. 

“Unlike this Prince Siddhattha, I have not fulfilled the Perfection of Forbearance In 
my former existences. On this account, I cannot be the equal of the Prince.” With 
this thought Mara drew the sixth line. 
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(7) “Unlike this Prince Siddhattha, I have not fulfilled the Perfection of Truthfulness in 
my former existences. On this account, I cannot be the equal of the Prince.” With 
this thought Mara drew the seventh line. 


(8) “Unlike this Prince Siddhattha, I have not fulfilled the Perfection of Resolution in my 
former existences. On this account, I cannot be the equal of the Prince.” With this 
thought Mara drew the eighth line. 


(9) “Unlike this Prince Siddhattha, I have not fulfilled the Perfection of Loving-kindness 
1n my former existences. Ôn this account, Ï cannot be the equal of the Prince.” With 
this thought Mara drew the ninth line. 


(0) “Unlike this Prince Siddhattha, I have not fulfilled the Perfection of Equanimity in 
my former existences. On this account, I cannot be the equal of the Prince.” With 
this thought Mara drew the tenth line. 


(II)  “Unlike this Prince Siddhattha, I have not fulfilled the Ten Perfections in my former 
©xIsfences to acquire the knowledge of thoughts and Intentions of others (/34?iya- 
paropariyafti-fñäna) which 1s not common to many. Ôn thịs account, I cannot be the 
equal of the Prince.” With this thought Maãra drew the eleventh line. 


(12) “Unlike this Prince Siddhattha, I have not fulfilled the Ten Perfections in my former 
existences fo acquire the knowledge of immclinatlons and disposiion of others 
(ãsayãnusaya-fñana) which 1s not common to many. Ôn this account, Ï cannot be the 
equal of the Prince.” With this thought Maãra drew the twelfth line. 


(13) “Unlike this Prince Siddhattha, I have not fulfilled the Ten Perfections in my former 
exIsfences fo acquire the knowledge of the attainment of great compassion (maha- 
karunä-samapaffi-ñãna) which 1s not common to many. Ôn this account, Ï cannot be 
the equal of the Prince.” With this thought Mira drew the thirteenth line. 


(14) “Unlike this Prince Siddhattha, I have not fulfilled the Ten Perfections in my former 
©exisfences fo acquire the knowledge of the performance of the Twin Mưracle 
(yamaka-päfihãriya-ñãna) which 1s not common to many. Ôn this account, Í cannot 
be the equal of the Prince.” With this thought Mara drew the fourteenth line. 


(15) “Unlike this Prince Siddhattha, I have not fulfilled the Ten Perfections in my former 
©Xxisfences to acquire the knowledge of unobstruction (anãvarana-fñãna) which 1s not 
common to many. Ôn this account, I cannot be the equal of the Prince.” With this 
thought Mara drew the fifteenth line. 


(6 “Unlike this Prince Siddhattha, I have not fulfilled the Ten Perfections in my former 
existences to acquire Omniscience (sabbañfñufã-ñãna) which 1s not common to many. 
On this account, [ cannot be the equal of the Prince.” With this thought Mara drew 
the sixteenth line. 


At that time, Maras three daughters, Tanha, Arati and Raga, looked around, thinking: 
“We have not seen our father (Mara). Where 1s he now?” and they saw him brooding, 
squatting and scratching lines on the ground. So they approached him quickly and asked: 
“Father, why do you look so sad and deJected?” “Dear daughters,” replied Mara, “this 
Ascetic Gotama has escaped my domain of three worlds. Though I have been shadowing 
Him for this period of seven years to find faults with Him, yet I could not find the least 
chance to blame Him for His wrong. Therefore, I am so sad and deJected.” “Father, please 
do not get worried at all. We shall entice this Ascetic Gotama and bring Him to your 
presence, ” promised the three daughters. 


Then Mãra said: “Dear daughters, nobody in the world 1s able to entice this Ascetic 
Gotama. He ¡is well established in His unshaken faith.” “Father, we are womenfolk. We 
shall get him bound 1n the snares efc., of passion and bring him to you quickly. Please do 
not get đisappointed and worried.” Saying thus, the three female detfies approached the 
Buddha and said to Him enticingly: “Venerable Recluse, permif us to attend on you, sifting 
respectffully at your feet and satisfying all your needs.” The Buddha, however, Iignored 
them, and remained enjoying the bliss of Nibbana, absorbed In øhala-samapaffi without 
opening Hs eyes. 
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The three daughters of Mara discussed among themselves: “Menfolk have different 
tastes. Some love young and tender females, others like women 1n the first phase of life. 
Still others prefer those of the middle phase. So let us assume varlous ages and allure this 
Recluse.” Accordinply, each of them created one hundred ladies (I) under the guise of 
young women, (2) under the guise of prenatal ladies, (3) under the guise of those having 
gIven birth but once, (4) under the guise of those having given birth twice, (5) under the 
gulse of middle-aged women, and (6) under the guise of well grown-up ladies; each and 
every one of them was made beautiful. Then they approached the Buddha six times and 
said allurinngly as before: “Venerable Recluse, permit us to attend on you, siting 
respecffully at your feet and satisfying all your needs.” As on the previous occasion, the 
Buddha ignored them and remained enjoying the bliss of Nibbana, absorbed In phafa- 
Samãpaffi without opening His eyes. 


Thereafter the Buddha said: “Go away, deitles. What benefit dịd you try to tempt Me like 
this? Such a thing should be done to those who are not free yet from passion (rzãsea), hate 
(đosa) and delusion (moha). As for Me, I have absolutely done away with passion; I have 
absolutely done away with hate; I have absolutely done away with delusion.” Then the 
Buddha uttered the following two verses as mentioned 1n the Dhammapada: 


Yassa jitam nãvaƒTyafi 
Jitamassa no yãfi kosi loke 
tam Buddham ananfa gocaram 
apadam kena padena nessatha. 


Yassa jãlinT visaftikã 

tanhã natthi kuhin c¡ nefave 
tam Buddham ananfa gocaram 
apadam kena padena nessatha. 


The Buddha, having overcome the defilements, has nothing to conquer again. 
No defilement that has been conquered follows the Buddha. That Buddha, 
who has mnfinite range of sense perception through all-embracing wisdom, 
who 1s devoid of such factor as passion (rãga), by which way wIll you take 
Him away. 


The Buddha ¡1s devoid of such factors as carving (/anh8), which like a net 
would ensnare Him back to any existence, which has the nature of a violent 
polson; or which 1s particularly able to cling or adhere to things. The 
Buddha, who has an Infinite range of sense perception through all-embracing 
wIsdom, who 1s devoid of such factors as passion, by which way will you 
take Him away. 


After saying In praise of the Buddha among themselves: “Our father has told us the truth. 
This Recluse Gotama, being endowed with such attributes as 4zahzm and Swugaía, cannot 
be easily enticed by means of passion,” they returned to therr father, Mara. 


The Buddha's Intention to live honouring The Dhamma 


'While the Buddha was staying during the week at AJapala, He pondered: “lt 1s miserable 
indeed to live without showing respectfs to others (with nobody to respect). Whom should 
be approached and held by Me in high esteem. One who has rid himself of all defilements, 
who has removed evils?” Then He continued to ponder thus: “I should live near someone 
who 1s superior to Me 1n morality, concentration, wisdom and emancipation so that My 
morality, concentration, wisdom and emancipaton which are still incomplete and 
mnadequate will become complete and adequate.” Then He made a survey with His 
ommisclence to find someone superior to Him 1n moralifty, concentration, wisdom and 
emancipation. Seeing no such person in the three worlds, He thought: “It will be good 1f I 
live payIng respectfs only to the Dhamma that I have penetrated.” 


At that moment, knowing the Buddha's intention, Sahampati Brahma arrived Instantly in 
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the presence of the Buddha and having put his shawl on his left shoulder and touched the 
ground with his right knee, he raised his folded hands in adoration and said: “Glorlous 
Buddha, what you have thought of 1s correct. Blessed One, those Buddhas, who appeared In 
the past, lived honouring only the Dhamma. Those Buddhas, who wIll appear in the future, 
wIll also live honouring only the Dhamma. Glorious Buddha, You, appearing as a present 
Buddha, should live honouring only the Dhamma.” He also added the following three 
V€TS€S: 


Ye ca afffãA Sambuddha, ye ca Buddhã anagaf, 

yo ce tarahi Sambuddho, bahTnam sokanaäsano. 
Sabbe saddhammagaruno vihamsu vihãranfi ca, 
atho pi viharissanfi esä Buddhana dhammatä. 

tasmã hỉ attakamena mahãHtam abhikahkhitã, 
saddhammo garukãtabbo saramh Buddhãna sãsanam. 


Lord, glorious, there exist those Buddhas who appeared 1m the past, those 
who wIll appear in the future, and He, who 1s appearing now, who removes 
or destroys the thorn of worry of many devas, humans and Brahmäs. 


All these Buddhas, of the three phases of time, lived paying respects to the 
Dhamma, are living and will live in the same manner. Such a living with 
respectfs paid to the Dhamma 1s a custom of Omnisclent Buddhas. 


Therefore, he, who wishes to gain benefits and who 1s desirous of being a 
highly honoured person, should pay respects, day and nipht, to the Dhamma- 
Jewel which 1s the property of the virtuous, bearing 1n mind the three aspects 
of the Teaching. 


After uttering these three verses, Sahampati Brahma saluted the Buddha respectfully, 
circumambulated Him and disappeared from that very place and appeared at his Brahma 
abode. Then knowing thoroughly that the request made by Sahampati Brahma was quite 
appropriate for Him, the Buddha lived paying respect only to the Dhamma that He had 
realized. (Later on the Sangha became complete with the four greafness in number 
(mahaffa), namely, (1) greatness in number of elders (raffañfñu-mahaffa), (2) greatness 1n 
number of members of Sangha (vepulla-mahafía), (3) greatness in number of teachings 
(brahmacariya-mahafía) and (4) greatness in number of materlal gains (/abhagga-mahafia). 
At that time, the Buddha showed respects to the Sangha also. For that reason, when His 
aunt Maha PaJapati GotamI offered Him a pair of cloth meant to be robes, the Buddha said: 
“Dear aunt, gIve 1t to the Sangha. Giving the Sangha would mean giving Me as well as the 
Sangha.” Thus the Buddha clearly displayed His respects and adoration to the Sangha.) 


(6) The Week at Mucalinda Lake (Mucalinda Sattaha) 


After spending seven days reflecting on the Dhamma under Ajapala banyan tree, the 
Buddha left it for the Mucalinda (Barringtonia acutangula) tree, near east of the Mahabodhi 
tree. There, at the foot of the Mucalinda tree, the Buddha spent seven days sifting cross- 
legged and enjJoying the bliss of arahantship. 


At that time, the great untimely rain (the great rain before the rainy season) fell for seven 
days. (Such rain falls only on two occasions: one, when a Universal Monarch appears and 
the other, when a Buddha appears.) When the great rain fell, a very powerful øãga king, 
Mucalinda, who ruled the øãga abode underneath the lake thought thus: “This great 
unseasonal rain fell as soon as the Buddha took shelter in my abode. It will be good 1f the 
dwelling place for the Buddha can be found.” The ø#ga king was powerful enouph to 
create by himself a big mansion with seven kinds of Jewels but he considered that “It will 
not be of great benefit 1Ÿ Ï were to create a big mansion of Jewels and offered 1t to the 
Buddha. I shall render my service to Him by means of my body.” So he assumed a huge 
physical frame and coiled around the Buddha with his body seven times and covered the 
Buddhas head with his expanded hood so that He could not be harmed by the cold, heat, 
gnafs, mosqulIfoes, flies, etc. 
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(The inside of the coils was as vast as the lower storey of the Lohapasada. It was 
the Intention of the zøãga king to let the Buddha stay In the four attitudes of lying, 
sifting, standing and walking as He pleased. That was why the øãga king created 
such a vast place with his coils. The Buddha, however, spent seven days In sitting 
pOositlon. Inside of the coils, at the centre, was placed a beJewelled throne. Above 
the throne was a canopy from which fragrant festoons of flowers, exquisite with 
golden stars, were hanging. In the four corners were scented oil lamps which 
lighted brightly. Caskets containng sandalwood were left open in the four 
directions. On the bejewelled throne, at the centre of the coils, sat the Buddha 
enjoying the bliss of the attainment of Fruition (M⁄4j/hữma Atthakathä). 


In this manner, the Buddha stayed Inside the seven coils of Mucalinda, the øãga king, and 
spent seven days enJoying the bliss of arahantship as though He was passing the time In a 
scented chamber of not too narrow a size. When the 0ga king looked up very high Into the 
sky and saw 1t was free of clouds and as 1t was no longer necessary to cover the Buddha 
with his body and hood, he discarded the form of a ø#ãga and assumed the guise of a 
handsome young man standing with his hands clasped In front of the Buddha. 


Then reflecting and realizing the fact that “To him who enJoys the bliss of Nibbana 
occurs happiness wherever he sojJourns.” the Buddha breathed forth the following two 
solemn verses of ecstasy as He was not able to contain His Joy: 


Sukho viveko tu†thassa, 
sutadhammassa passafo. 
Abyapdajjam sukham loke, 
pãnabhufesu sam yamo. 


Sukha viragatä loke, 
kaãmaãnam samatikkamo. 
Asmimãnassa yo vinayo 
ctam ve paramani sukham. 


Nibbana, which 1s a seclusion from the four substrata of rebirth („„adis), 1s 
bliss. Display of no anger but loving-kindness towards devas, humans and 
Brahmas by him, who 1s contented with his accomplishment through four 
knowledges of the Path, who has realized the Dhamma by means of his eyes 
of wisdom, or who has penetrated the Dhamma, and who has seen through 
his eyes of wisdom, Nibbana, which 1s devoid of the four zzđ¡s and the 
Dhammas that are worth-knowing, 1s bliss In this world. Development of 
compassion, a pracfice of Brahmäs, free of violence and cruelty, 1s blIss. 


The noble 4nagãmi Path, which gives rise to the knowledge of detachment 
from passion, which resists and escapes by eradicating sensual pleasures, 1s 
bliss 1n this world. There exists the Fruition of Arahantship that completely 
eliminated the egoistic idea, “I am”. That Fruiion of Arahantship 1s Iindeed 
the best happiness of all conditioned things. 


(7) The Week at Rajayatana Tree (Rajayatana Sattaha) 


After spending seven days enJoying the bliss of arahantship at the foot of Mucalinda tree 
and on the seventh week, the Buddha moved from that place to RajJayatana tree 
(Buchanania latifolia) to the south of the Mahabodhi tree and sat at the foot of that tree 
enJoying the bliss of arahantship for seven days. 

(In this way, Saffasaffãha or 7x7 days = 49 days had been completed. During these 
forty-nine days, the Buddha did not do any of the followings: rinsing the mouth, 
washing the face, cleansing the body (discharging the body); bathing, taking meal, 
drinking water, or lying down. He spent the time by entirely enJoying the bliss of 
jhãna and Fruition.) 


When the forty-nine days had completed, on Wednesday, the fifth waxing moon of 
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Asalha, while staying at Rãjãtana, Sakka appeared and offered the medicinal fruit of 
myrobalan (Terminalia citrina) as he knew the Buddha's desire to wash the face and clean 
himself. The Buddha ate the fruit. As soon as He had eaten the fruit, He answered the call 
Of nature. Thereafter, Sakka gave the tooth-cleaner from the ø#ãea abode, and the water 
from Anotatta lake (for washing the face). The Buddha used the tooth-cleaner, rinsed His 
mouth and washed His face with the Anotatta water, and remained siting under the 
RãJäyaftana tree. 


Tapussa and Bhallika took Double Refuge 


The two merchant brothers, Tapussa and Bhallika, were travelling with five hundred carts 
from their home in Ukkalajanapada to Majjhimadesa for trading. As they were travelling 
along the main road and approaching near the Rajayatana tree, theIr carts stopped suddenly, 
as 1ƒ they were sfuck In the mud, but the ground was even and free from water. Just while 
they were asking: “What 1s the cause?” and were discussing between themselves, a male 
deity, who happened to have been closely related to them in the past existence, revealed 
himself, clearly In his physical form, from up the fork of a tree and said: “Young men, not 
long after attaining Buddhahood, the Buddha, absorbed in the bliss of arahantship, 1s still 
sfaying at the foot of the Rãjayatana tree at present, without having taken any food for the 
whole duration of forty-nine days. Young men, adore and honour the Buddha with offering 
of alms food. Thịis wIll bring you welfare and happiness for a long time.” 


On hearing this, they became much delighted and considering that “It will take time to 
cook rice”, they went to the Buddha taking with them rice-cakes and balls of honey-food 
which they had brought with them all along. Having approached the Buddha, they 
respectffully paid obeisance to Him, and stayed at a suitable place. “Blessed One, may the 
Blessed One accept our rice-cakes and balls of honey-food. Your acceptance will cause 
welfare and happiness to us for long.” 


Thereupon the Buddha wondered: “My brother-like predecessors had never received alms 
food with their hands. So, with what shall Ï now receive these rice-cakes and balls of 
honey-food being offered by these merchant brothers?” (Because the earthen bowl, given 
by Ghatikara Brahma on His renunciation, had disappeared since the day He received 
Sujatas milk-rice). Knowing the thought of the Buddha, the Four Deva Kings of the four 
directions, namely, Dhataratta, Virulhaka, Viripakkha and Kuvera, respectfully handed 
four bowls of blue stone. The Buddha, however, refused to take them. Again, the Four 
Deva Kings gave the Buddha four bowls of (natural) stones, having the colour of green 
gram (Phaseolus mungo). These four bowls the Buddha accepted. And out of compassion 
and goodwIll towards the Deva Kings, He placed one bowl upon another and resolved thus: 
“Let there be only one bowl.” No sooner had the Buddha resolved thus, the four bowls 
reduced themselves to just one bowl with four rims. 


The Buddha then received the rice-cakes and balls of honey-food with that alms-bowl and 
partook them and then delivered a sermon of appreciaton which was suiftable to the 
merchant brothers. Then the two brothers took refuge 1n the Buddha and the Dhamma (as 
the treasure of the Sœngha had not come Into existence yet at that time) and thereby became 
devotees who had to pronounce only two-word refuge (Deväcika-sarana) with reference to 
the Buddha and the Dhamma, saying: “We take refuge, srr, in the Blessed One and the 
Dhamma — Fe mayam bhante, Bhagavantam saranam gacchãma đhammañ ca.” (These 
two were the first devotees in whom the two-word refuge was established.) 


Thereafter, the two merchant brothers made a request saying: “Blessed Buddha, give us 
something, out of compassion to us, for our worship forever.” The Buddha then rubbed His 
head with the right hand and gave them His hair, conceding to their request. Obtaining the 
haIr, the brothers were very much delighted, as If ambrosial waters were poured on them. 
After finshing their trading, they returned and arrived back at ther nafive town of 
PukkharavatI In the district of Ukkala where they bullt a cefiya, enshrining In 1t the hair- 
relics kept 1n a gold casket. 
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Chapter 9 
THE BUDDHA REFLECTING DEEPLY ON THE PROFUNDITY OF THE 
DHAMMA 


hereafter, on Thursday the sixth waxing moon of Äsã|hã, which was 50 days after the 

attanment of Buddhahood on Wednesday the full moon day of Vesakha, having passed 
the sa/asaiiaha (49 days), the Buddha rose from His seat under the RãaJayatana tree, agaIn 
He proceeded to the foot of AJapala (Goatherds') banyan tree and remained there, sittIng 
cross-legsed. Thereupon, the Buddha, In solitary quietude, reflected thus: 


“This Dhamma aggregate, the Four Noble Truths, discerned by Me distinctly with 
sayambhi-fñana (self-born wisdom) 1s indeed profound (like the mass of water 
susfaining the solid earth from below). It 1s indeed difficult to see (Hke a mustard 
seed covered by the great Meru Mountam), 1t 1s indeed difficult to know (as 
đifficult as hitting directly the tip of an animal's tail-hair split into one hundred 
threads with the tip of another such hair-thread). It 1s indeed peaceful, 1t is indeed 
noble. (These two attributes refer to Loku/fara Dhamma, Supramundane things.) Ït 
is not the Dhamma which is not for the logicians to delve ¡into through vi/akka 
(reasoning). (It 1s the Dhamma to be resorted to and accepted by means of Wãa- 
pañña, Knowledge and Wisdom.) It 1s indeed subile; 1t is the Dhamma which 1s 
discerned only by the wise oŸ correct practice. All these sentient beings, however, 
find delight in two forms of attachment, namely, attachment to the five obJects of 
sensual pleasure (kmđlaya) and attachment to the enjoyment of the five sensual 
oblJects (/2hal;a). Those sentlent beings, who take delight in these two forms of 
attachmert, are 1n fact unable to discern this Doctrine of Paticcasamuppada, the 
relatlonship of Cause and Effect. It will be even difficult for them to discern the 
Dhamma of Nibbana, which is the extinction of all conditioned things (sưnkhra), 
the total rejection of all the substrata (ad), of sensualty (kãma-upađhi), of 
aggregates (&handha-upadhi), defilement (kijlesa-upađhi), and of formation 
(abhisankhãra-upadhi), which 1s the drying up of one hundred and eight kinds of 
craving (ah); which 1s the exhaustion of one thousand and five hundred forms 
of defilement and passion (k//esa-rãga) and which 1s the cessation of all suffering. 
Also, 1f I were to teach the Dhamma of such profundity, those devas and humans, 
who are of Immature facultes (zđriya2), who are not fully developed yet for 
emancipation, will not see or understand the said Dhamma. To teach the Dhamma 
to such devas and humans will only mean weariness and exhaustion for Me.” 


Moreover, two exceedingly marvellous verses, which had never been heard of before, 
appeared distinctly in the mind continuum of the Buddha. They were: 


1. Kicchena me aqdhigatam 
halam dãmi pakãsitum; 
rãøeadosaparetehi 
fñaym Dhamma Susambuddho. 


2. Pafisotagamim nipunam 
gambhiram duddasam anum 
rãgaraftä na dakkhanti 
tamokhandhena ãvufã. 


(1) lí is not opportune yet to teach devas and humans the Dhamma of the 
Four Noble Truths, which has been achieved by Me, through much effort, 
while developing the Perfections (pãrams). At this very moment, when there 
1s only my feeling of compassion, which ¡is the Internal cause (4//haffika- 
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nidãna) but there 1s not yet the request by the Brahma, who respected by the 
world (/oka-garw), which 1s the external cause (baãhira-nidana). Thịs Dhamma 
of the Four Noble Truths 1s not easy to know and comprehend clearly by 
those who are overcome by evil influence of greed and hate. 


(2) AlI devas and humans, who being covered by the darkness of Ignorance 
(av//3), so much so that they have no eye of wisdom, crave for sensual 
pleasure (#Zma-rãga), continued existence (bhava-raga), and false doctrine 
(dithi-raea), wIll not be able to see the good Dhamma of the Four Noble 
Truths, which 1s subtle, profound (like the mass of water sustaining the solid 
earth from below), difficult to see (like a mustard seed covered by the great 
Meru Mounfain), fine as an atom; and which leads to Nibbana by going 
against the stream of swsaãra. (This thought 1s in fact a usual thing, 
dhammaiä, which happens to all the Buddhas.) 


The Buddha, who had thus reflected, was Inclined not to make an effort to teach the 
Dhamma forthwith, In view of the following three reasons: (1) the minds of sentient beings 
were full of defilements; (2) the Dhamma was very profound and (3) the Buddha held the 
Dhamma In high esteem. 


The Buddhas thought process may be likened to that of a physician who, having gIven 
treatment to a patlent afflicted with various kinds of illness, would reflect: “In what way 
and with what medicine should this patlent be treated for recovery from his 1llness?”” so too 
the Buddha, being aware of all sentlent beings afflicted with various ailments of &//esư on 
the one hand and of the Dhamma being Immensely profound and not easily discernible on 
the other, reflected: “What Dhamma should be taught to these beings and what modus 
operandi should be employed In teaching them.” (It was not that the Buddha had entirely 
gIven up His mntention thus: “[ will not at all teach the Dhamma to sentient beings.” For 
details, see the Milindapañha.) 


Another version: There are two causes (zđãna) for the Buddhas to teach the 
Dhamma: (I) the feeling of compassion for sentient beings generated In the mind 
conftinuum of the Buddhas, 1.e. the Great Compassion (ÄMahä-karun8), which 1s the 
internal (4//haífika) cause and (2) the act of asking by the world-respected Brahma 
for the Buddha's teaching of the Dhamma, 1.e. the request by the Brahma, (Brahmä- 
yãcana) which 1s the external (bahira) cause. At the time when the Buddha thus 
reflected on the profundity of the Dhamma and on the abundance of #¿/sz In 
sentlent beings, the mzhã-karuna of Buddha, the a//haffika-nidana, had already 
arise, but the Đãhira-nidãna was sũHll lacking as the Brahma had not made the 
request yet. The Buddha was inclined to teach the Dhamma only when the Brahma 
had made the request, thereby fulfilling the bãhira-nidãna. 


The teaching of the Dhamma, only when requested by the Brahma, was a natural 
course of event, đhønmmaíã, for every Buddha. The reason for the teaching the 
Dhamma, only when thus requested by the Brahma, was this: Outside the Buddha's 
Dispensation (before the appearance of the Buddha), those who were considered 
virtuous, whether laymen, wandering ascetics, samanas or Đrãhmanas, worshipped 
and revered only the Brahma. This being the case, If the world-respected great 
Brahma showed reverence to the Buddha by bowing before Him, the whole world 
would do likewise, having faith In the Buddha. For this reason, 1t was usual for the 
Buddhas to teach the Dhamma only when requested by the Brahma. Thus only 
when the bãhira-niđãna, the request of the Brahma, had been made, the Buddha 
would teach the Dhamma. 


The Great Sahampati Brahmas Request for The Teaching of The Dhamma 


(The great Sahampati Brahma was a noble Thera by the name of Sahaka, at the time of 
Buddha Kassapas Dispensation. In that capacity, he attained zavacara first jhãna and 
when he died without having fallen from the /hãna, he was reborn on the first /hãna plane 
Of existence and became the Maha Brahma with a life span of sixty-four anfara-kappas 
which ¡is equal to one zsaikhyeyya-kappa. He was called Sahampati Brahma by the 
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Brahmaäs of the said plane of existence.) 
— Sarhyutta Atthakatha and Sarattha Tikã —— 


When, thus the mind continuum of the Buddha was such that He was still inclined not to 
exert himself for teaching the Dhamma, this thought occurred to Sahampati Maha Brahmä: 
*Nassati vata bho loko! Vimassafi vata bho loko! — O friends, the world 1s goïng to perIshl 
O friends, the world 1s going to perish! The Buddha, who 1s worthy of special veneration 
by devas and humans because of His fully and truly penetrating knowledge of all the 
Dhammas In the world, 1s inclined not to exert himself for teaching the Dhamma!” Then, as 
1nsfantly as a man of great physical and mental strength might stretch out his bent arm or 
bend his outstretched arm, Sahampati Maha Brahma vanished from the Brahma-world 
along with ten thousand fellow Maha Brahmas and appeared 1n front of the Buddha. At that 
time, Sahampati Maha Brahma had a scarf (a Brahma scarf) placed over his left shoulder 
and kneeling with his right knee on the ground (sitting in the way of a Brahma), he made 
obeisance to the Buddha by raising his clasped hands and addressed Him: 


“Exalted Buddha, may the Buddha kindly teach the Dhamma to all sentient beings, 
devas, humans and Brahmas. Exalted Buddha of good speech, may the Buddha 
kindly teach the Dhamma to all sentient beings, devas, humans and Brahmas. There 
are many beings who have Just a litle dust of defilement im their eyes of 
knowledge and wisdom. If these beings do not get the chance to listen to the 
Dhamma of the Buddha, they will suffer a great loss by not acquiring the 
extraordinary Dhamma of magga-phala which they deserve. Venerable Buddha, 
there will evidently appear those who can comprehend the Dhamma to be taught by 
you.” 


Then again, having addressed the Buddha In plain prose, Sahampati Maha Brahma made 
the request also 1n verse: 


“Glorious Buddha, im the past, before your appearance, there had existed In 
Magadha country the impure, false doctrine sponsored by six heretical teachers, 
such as Purana Kassapa, who were stained by the dirt of defilements And so, 
kindly open the great doorway of 7magga for entry into the Deathless Nibbana 
(which has remained closed since the disappearance of the Buddha Kassapas 
sãsana). Let all sentient beings listen to the Dhamma of the Four Noble Truths 
discerned by you, who 1s free from the dust of ki/esa. 


“Noble and wise Buddha, the possessor of the eye of wisdom that 1s capable of 
seeing all around! As a man of keen eye-sight stands on the top of a rocky hill and 
surveys all the people in the surroundings, so you, Venerable Buddha, being 
already free from sorrows, go up to beJewelled tower of øañña and look at all 
sentilent beings, devas, humans and Brahmas, who have fallen Into the abyss of 
sorrows (being oppressed by birth, old age, sickness, death, etc.). 


“Venerable Buddha of great, noble and courageous diligence, who knows only 
victory, but no defeat, 1n all battles! Arisel Venerable Buddha, free from the debt 
Of sensual desire, who 1s wont to set free all sentient beings, who are eager fo listen 
and follow the Buddhas teaching, from such difficult journeys as bíth, old age, 
etc. and, like unto a caravan leader, convey them to the safety of Nibbanal Kindly 
wander in the world to proclaimm the Dhamma. Glorious Buddha, kindly teach the 
Four Noble Truths to all sentient beings of devas, humans and Brahmas. Venerable 
Buddha, there will appear those who can discern and understand the Dhamma to be 
taupht by you.” 


(The fact that the Brahma came and made the request to teach the Dhamma 

at the time when the Buddha reflected on the profundity of the Dhamma and 
on the abundance of &//esư In sentient beings and was still mentally inclined 
not to exert himself to teach the Dhamma 1s a đhamznaí for every Buddha. 
Exposition on the thirty Dhammafãs in the Buddhavarnsa Atthakatha.) 
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The Buddha surveying The World of Sentient Beings 


When Sahampati Brahma thus made the request for teaching the Dhamma; the two 
conditions for doïng so, namely, Đãhira-nidãna and ajjihaffika-nidana were fulfilled; and so 
He surveyed the world of sentlent beings with the pair of Buddha's eyes (Buddha-cakkhus). 
Knowledge of the latent desire or Inclination of beings (ãsayãmusaya-ñãna) and Knowledge 
Of the maturity or otherwise of the sense faculties (/ndriya-paropariyafta-fñana). 


Ớn thus surveying, He saw distinctly different types of beings (comparable to four kinds 
of lotuses): There are, in the pond, blue, red or white lotuses. Of these four kinds of 
lotuses, there are: (1) the kind of lotuses which come into being in the water, grow and 
develop 1n the water but remain submerged; (2) the kind of lotuses which come 1nto being 
1n the wafer, ørow up 1n the water and stand level with the surface of the water; (3) the 
kínd of lotuses which come into being 1n the water, grow up In the water and stand aloft, 
above the water and without the water wetfing and adhering to them. (Of the said three 
kinds of lotuses, the no. 3 lotuses which stand aloft above the water would bloom forth that 
very day; the no. 2 lotuses which stood level with the surface of the water would bloom 
forth the next day; and the no. l lotuses which developed but remained submerged would 
bloom forth on the third day.) Apart from the said three kinds of lotuses, there 1s the fourth 
kínd of lotuses which will neither appear at all above the water nor bloom forth; the lotuses 
of this kind are diseased and will eventually become food for fish and tortoises. Like these 
four kinds of lotuses, there are beings who have little or no dust of k7/2sđ im their eyes Of 
knowledge; beings who have much dust of #//esz in their eyes of knowledge; beings In 
whom the five facultes of faith, diligence, mindfulness, concentration and wisdom are 
sharp and mature; beings in whom the said five faculties are dull and Iimmature; beIngs 
whose đisposition, such as faith, etc., are øood or are not good; beings who would easily 
understand the Dhamma taught and beings who would not, beings who view all mundane 
matters, such as agsregates, all forms of defilements, wrong deeds, volitional actIvifies and 
actions that would cause further existences as the dreadful group of dangers Just like an 
enemy wielding a two-edged sword to prepare for an assault; and beings who have no such 
VIeW. 


(When the Buddha surveyed the world of beings with HIs Buddha-cakkhus, He saw 
four groups of individuals thus: (1) the Individuals who understood the Dhamma of 
the Four Noble Truths, even If taupht In a brlef outline (mãfikã uddesa), and 
became converted, Just as the lotuses standing aloft above the water would bloom 
forth that very day with the rising of the sun (ugghäfifafññi puggala); (2) the 
1ndividuals who could not yet be converted by just hearing the Dhamma In a brlef 
outline but would understand and become converted only when the Four Noble 
Truths were taught and explained In detall (vihãra middesa padabhäjam)), just as 
the lotuses standing level with the surface of the water would bloom forth the next 
day (vipañcitafñfñii-puggala); (3) the individuals who could not yet be converted by 
listenng to the Dhamma both briefly and In detail at one siting but would 
unđerstand the Four Noble Truths and become converted after a day or a month or 
a year with the help of therr friends and by persistently applying themselves to the 
realisation of the Dhamma, Just as the lotuses remaining submerged would bloom 
forth on the third day (neyya-puggala); (4) the individuals who would not realise 
magga-phala however much they listened to and practised the Dhamma In the 
present life (pađaparama-puggaia) but had the benefit of acquirimg a bent (vãsan8) 
for the Dhamma 1n future existences. They would end therr lives by becoming the 
food for fishes and tortoises of k//esa, just as the lotuses, which were diseased, 
neither rose from the water nor bloomed forth, would eventually become the food 
for fishes and tortoIses. 


(On thus seeing the four kinds of individuals and reflecting on the Dhamma which 
would be of respective benefit to them, the Buddha developed an ardent desire to 
teach the Dhamma. Then He proceeded to separate all beings Into fwo cafegỹOTIeS: 
individuals fit for higher truths and liberatilon (5habba-puggalas) and Individuals 
not fit for higher truths and liberation (abhabba-puggalas). Of these two 
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categorles, a°habba-puggalas were set aside and not taken Into consideration, He 
took only ?habba-puggalas into the fold of His sabbaññutã-ñãng and divided them 
1nfO siXx øroups, saying: “The beings full of rãga, are this many. The beings full of 
dosa, are this many. The beings full of moha, are this many. The beings full of 
vifakka, are this many. The beings replete with sađdha, are this many. The beings 
replete with paññã, are this many.” And then He expressed His Intention by sayIng: 
“1 shall indeed teach the Dhamma!”) 


After thus reflecting and discerning, the Buddha gave His assent to Sahampati Maha 
Brahmã In verse: 


Apaärutã tessam amatassa dvãrãä, 

ye sofavanto pamuncanfu saddham. 
VihimsasafñfT paeunam na bhãsim; 
Dhammam panTfam manuJesu Brahme. 


“O Sahampati Maha Brahma, I do not keep the eight portals oŸ zmagøa, for 
entering Inío the Deathless Nibbana, closed to devas and humans who are ft 
for emancIpation (They are kept permanently open). Let devas and humans 
with good hearing (so/a-pasaäa show faith in Me.)” 


(What is meant here is, only those with sø/a-pasada wIll be able to listen to the 
Dhamma taupht by the Buddha. Also only 1f they have faith in Him will they exert 
themselves to practice the Dhamma with faith, and the door of Nibbana will be 
opened. If they have no faith in the Buddha, even though they have sø/a-pasaäda, 
they wIll not have faith also in the Dhamma and will not exert themselves and 
pracfise 1t and in that case, the door of Nibbana will not be opened. So, beings 
having sø/a-pasađa should show faith in the Buddha and listen to the Dhamma. 


Alternatively: Since the time of the disappearance of the sãsưnø of Buddha Kassapa 
up to the present time, a genuine Buddha and His genuine Dhamma could not be 
found and so there had not been genuine faith in the mind continuum of beings, the 
Gem of Fatth which should be packed and clutched m their fists. Devotion to 
heretical teachers In the meantime was not genuine faith. Ít was only an arising of 
unwholesome conscilousness (aksala-ciffuppada) which mistook what was wrong 
as right ứmicchadhimokkha). Now that a genuine Buddha had appeared, let devas 
and humans who had sø/apasada open therr fists and unpack the Gem packets 
which had been kept close-fisted, as 1t were, since the time of the disappearance of 
the sãsana of Buddha Kassapa.) 


“O Sahampati Maha Brahma, to devas, humans and Brahmas I have not in days 
past taught the noble Dhamma which I have acquired. It was because at that time 
the two øđãnas for teaching the Dhamma had not yet been fulfilled and as such I 
knew well that, even though the Dhamma was taught, it would be of no benefit to 
them but merely an exhaustion for Me.” 


Thereupon, Sahampati Maha Brahma felt Jubilant and exclaimed: “The Buddha has given 
me the word of assent for teaching the Dhamma!” “Then, after making obeisance to the 
Buddha and circumambulatng Him, he vanished from that very place (and reappeared at 
the Brahma World). 


The Buddha proceeding to Migadaya to deliver The Sermon of Dhammacakka (The Wheel 
of The Dhamma) 


After Sahampati Maha Brahma had left, the Buddha reflected: “lo whom should I first 
teach the Dhamma? Who will quickly understand the Dhamma to be taught by Me?” Then 
it occurred to him: “The Sect-Leader, Alara of Kalama clan, is one endowed with the three 
paññas, namely, knowledge of bình (7-pañZ3), knowledge of meditation (5hãvanã- 
pañña), and knowledge of perservation (pãr¡hãrika-pañña). He 1s also an Individual whose 
eye of wisdom has been free from the dust of kilesa (apparajakkha-pungsgala) for a very 
long time. It would be good 1f I were to teach him the Dhamma first. He will quickly 
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discern the Dhamma to be taught by Me.” 


Thereupon, one deva, without making himself visible, addressed the Buddha: “Glorious 
Buddha, it has now been seven days since the Sect-Leader Alara of Kalama clan died.” The 
Buddha, however, without readily accepting the mere words of the deva, looked through 
His sabbaññuia-ñãna and confirmed that Alara had indeed đied seven days ago as informed 
by the deva and that he had been reborn since In ãk/ñcañfñãyatana, the third of the four 
planes of the 4rzpa Brahma World. 


After musing, “lt was indeed a great loss for the Sect-Leader Alara of Kalama clan to 
miss the opportunity of realising magea-phala which he deserved: ¡f he could have listened 
to the Dhamma to be taught by Me, he would have quickly discerned the Four Noble 
Truths.” The Buddha agann reflected further: “To whom should T then teach the Dhamma? 
Who will quickly understand the Dhamma to be taught by Me?” 'Then 1t occurred again to 
him: “The Sect-Leader Udaka, son of Rama, is one endowed, like Alara, with the three 
pañfññ. He 1s also an apparajakkha-puggafa, h1s eye of wIsdom having been free from the 
dust of k/esa for a very long time. It would be good 1f Ï were to teach the Dhamma Ẩirst to 
him, he will quickly discern the Dhamma to be taught by Me.” 


Thereupon, another deva, without making himself visible, addressed the Buddha: 
“Glorious Buddha, the Sect-Leader Udaka, son of Rama, had already died at about 
midnight yesterday.” The Buddha, however, without readily accepting the mere words of 
the deva, looked by means of His sa55aññuiã-ñãna and confirmed that the Sect-Leader 
Udaka had died in the middle of the previous night, as informed by the deva, and that he 
had been reborn since In Wevasañfña-nãsañfñayatana which 1s the fourth (called Bhavagsa) 
Of the four planes of the 4rz„a Brahma World. 


Thereupon, (musing): “lt was Iindeed a great loss for the Sect-Leader Udaka, son of 
Rama, to miss the opportunity of realising magga-phafla which he deserved. If the Sect- 
Leader Udaka could have listened to the Dhamma taught by Me, he would have quickly 
discerned the Four Noble Truths.” He again reflected further: “Io whom should I teach the 
Dhamma first? Who will quickly understand the Dhamma to be taught by Me?” 


Then the Buddha thought: “The Group of Five Ascetics (Pafñcavaggr), had been very 
helpful to Me. They stayed with Me and attended to My needs when Í was practising 
dukkaracariya for six long years in Druvela Forest. So, it would be good If I were to teach 
the Dhamma fẨirst to the Group of Eive.” On reflecting, “Where are the five Ascetics living 
at present?” and with His đ/bbacakkhu-abhiñna, He saw them dwelling in Migadaya, a huge 
Deer Park also called lsipatana, near BaranasI City. 


(In this connection, the Buddha took Into consideraton and reflected on the 
services rendered by the Group of Five Ascetics because He was especially 
mindful of the gratitude He owed to them. lí was not that He did not want to teach 
the Dhamma to those who had not rendered service to Him.) 


After Intending: “l will proceed to the Deer Park and deliver the Sermon of 
Dhammacakka,” He went round for alms near Bodhimandala mound and stayed there till 
the fourteenth waxing moon of the month of Äsãlha. And then on the full moon day of the 
month, quite early In the morning, arranging and carrying His robes and alms-bowl and 
thinking: “I will proceed to Bãaranasi City”, He began the Journey of eighteen yø/anas on 
foot. 


(The distance between Mahabodhi and Gaya (Buddhagaya) was three gãwuías. The 
distance between Mahabodhi and BaranasI City was eighteen yø7anas. The Buddhas 
of the past travelled to Migadaya, by their /hãna power, to deliver the Sermon of 
Dhammacakka. As for our Buddha, He went eighteen yoø7anas on foot, as He 
foresaw that an ascetic, paka, was soon to become an zwãgãmïn by virtue of his 
past deeds of merit. He knew thus: “Upaka 1s now travelling the same route. That 
Upaka will meet Me, converse with Me and go his way. Later on, being weary of 
the world, he will come back to my presence to listen to the Dhamma and become 
an anãgãmï-ariya in the present life and also become an arahaf in his second 
exIstence after reaching 44wihã bhữmmĩ, the twelfth. Brahma plane.”) 
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The Buddha meeting Ascetic Upaka 


When the Buddha thus went from Mahabodhi to BaranasT on foot, the ascetic Upaka, who 
was travelling between Mahabodhi and Buddhagaya, approached the Buddha on seeing Him 
and asked: “My friend, your organs of eye, ear, nose, tongue, body and mind are so clear; 
your complexion 1s also clean and radiant. My friend, under which teacher have you gone 
forth? Who 1s your teacher? Whose teaching do you like?” The Buddha thereupon gave the 
reply to the ascetic Upaka In verse: 


Sabbabhibhi sabbaidi'ham asmi; 
sabbesu dhantmesu anupalitto. 
Sabbaff7aho tanhã khaye vimufto; 
sayam abhifñfñaya kam uddiseyyam. 


Upaka, Lj the Buddha, have mastered all the Dhammas in the three worlds 
and possessed perfect and complete knowledge of them all; I am one also 
free from the sfain of k//esa, such as preed, wrongdoing, delusion, etc., with 
regard to the three forms of existence (/ebhimaka-dhammas). IÌ have 
abandoned all the /ebhimaka-dhammas. Ì am also one established securely In 
Nibbana where /zøhđ 1s extinct. Being one who has penetrated all the 
Dhammas by myself, without being taught by others, whom should I point 
out saying, “This 1s my teacher?” In fact, there 1s none. 


Na me äcariyo afthi; 
sadiso me na vijjati. 
Sadevakasmim lokasmim; 
natthi me pafipuggalo. 


Upaka, for Me, there 1s no teacher. (Not to speak of a teacher superlor to 
Me), there 1s even no one who 1s My peer. There 1s no one In the world of 
sentilent beings, including devas, who can represent Me in respect of such 
qualitiles as S7⁄2, etc. 


Aham hị Araha loke; 

qham satthã anutitaro. 
Eko1mhi Samnasambuddho; 
sitibhito smi nibbuto. 


Upaka, Ï am mdeed the zraha/ In the world, one deserving of special 
venerafion: I am also the incomparable and most excellent Teacher of the 
devas and humans In the world. Since I can discern with sayambhu-fñana all 
the Dhammas without perversion, Ï am the Supremely Self-Enlightened One. 
l am also one who has extinguished the fire of k/lesa. 


Dhammacakkam pavaftetun; 
gacchãmi kãsinam puram. 
Andhibhitasmim lokasmim; 
đhancham amatadundubim. 


Upaka, I will go to Isipatana Deer Park, near Baranasl, in Kãsi Country, to 
set in motion the Wheel of Dhamma. I will beat the large Deathless Drum 
for all devas and humans who, without the eye of wIsdom, are groping like 
the blind. 

Thereupon, the ascetic Upaka said: “My friend, If what you claim 1s true, you must be 
one who possesses Infinte wisdom (a#a”a-ñãna) and who has conquered the five Evils 
(mãras).” 

The Buddha replied thus: 
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Madisã ve jinã honfi; 

ye paftä ãsavakkhayam. 

Jitã me pãpakã dhammä; 
tasmä 'ham Upaka Jino. 


Upaka, the Buddhas who are of the same nature like myself are named 
Conqueror (72) since they have attaned the arahaffa-magga-ñana, the 
extinction of the four ãszvas, and got rid of unwholesome factors (2ksaÏla- 
dhammas). Ï am also known by the name of //na, for, like these Buddhas, I 
have atfained the Knowledge of the extinction of ãsavas, ãsavakkhaya 
(arahatfta-magga) ñãna, and abandoned the akusala-dhammas. 


Thereupon, the ascetic Upaka saying, “My friend, what you have said may be true!” 
nodded his head and took another route to go to Vaikahara county. The opportumty of 
having such a đialogue and discussion with the Buddha proved to be a helpful factor in hIs 
renouncing the world later on. Truel Upaka was In fact one who possessed extraordinary 
merit (đhikãra). For this very reason, the Buddha had taken the journey on foot to meet 
him on the way. 


(Those who listened to the Buddha's words of the Dhamma before He delivered the 
Sermon of Dhammacakka dịd not attain magga-phala. They Just acquired a 
tendency (vãsaøa) for applying themselves to the realisation of the Dhamma. Ït 1s a 
dammai#, and so Ủpaka dịd not attain magga-phala although he had listened to 
such profound words of the Dhamma relating to the qualitles of the Buddha. He 
Just enjoyed the benefit of having an Inclination to become a 5h/k&h afterwards.) 


The Story of Upaka in brief. 


The ascetic Upaka lived in a small hermitage In a hamlet of hunters in Vaikahãra county 
and was held in high esteem and looked after by the leading hunter of the hamlet. (As there 
were plenty of wild gnats in the said county, Upaka was made to spend his time inside a 
large pitcher.) 

As the hunter wanted to go to a distant deer-forest, he left word with his daughter Cãpã: 
“Daughter, look after and serve well our reverend teacher who 1s an arahaí. Dont fall to 
do so!” (Cf. C¡ä, Sutta nipata Commentary: Majjhima Nikãaya Commentary). And then 
he left for the forest In company of his sons and younger brothers. 


Capa, the daughter of the chief hunter, had pleasant, beautiful looks. She possessed 
perfect bodily form with features becoming to a women. The day after the father-hunter 
had left, the ascetic Upaka went to the chief hunter's house. Ôn seeing the hunter's daughter 
Cãpã as she approached close to him to offer alms food which she had prepared, he 
became overwhelmed by lust. So, without even being able to take the food, he went back to 
his place carrying the alms-food in a dish. Keeping the dish of alms-food In a sutfable 
place, and thinking, “I will remain alive only 1ƒ I can have Capa! I will die 1f Í cannot get 
her!” he lay down without taking food. 


Ơn the seventh day, when the chief hunter returned home, he enquired from Capa about 
teacher Upaka. Ôn being told by Capaã: “Father, your teacher Upaka came to the house only 
one day and had not come again,” he went straipht to teacher Upaka (without even 
changing his clothes) in the very guise that he had on from the forest, and asked him: 
“What ails you, Venerable Sir?” feeling and massaging his legs at the same time. The 
ascetic Upaka, without yet giving an answer, remained lying, rolling to the left and to the 
ripht and groaning. When the hunter pressed him for an answer, saying: “Just tell me sĩr. Ï 
will do everything I can possibly do for you.” The ascetic Upaka replied: “I can be alive 
only 1f Ì can have Capa. If not, 1t 1s better for me to die even here.” 


When the hunter asked: “Venerable Sir, do you possess any skill?” the ascetic Dpaka 
replied: “[ possess none.” Again, when the hunter said: “Venerable Sir, one who 1s not 
skilled im anything will not be able to manage domesftic affairs,” the ascetic Upaka replied: 
“I am not skilled im anything. Nevertheless, I will carry the carcass obfained by you. I wIll 
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also sell 1ts meat.” 


Saying: “We also like the Idea of you carrying and selling meat,” the hunter gave him an 
outer garment and let him change Into a layman's clothings and, bringing him home, he 
gave his daughter Cãpã In marriage to Upaka. 


The son born of the union of Upaka and Capäã as husband and wife was given the name 
of Subhadda. When the child cried, Cäpa used to nag, taunt and ridicule Upaka by singing 
this Iullaby! to hurt and disparage him indirectly: 


Son of a meat vendor, 
ascetfic and ex-monkl 
Son of a foolish ex-monk, 
a hunter's hanger-on, 
who fell in love with me. 
Mother 1s coaxing you to sleep, 
Sfop crying! I wish you would sleep. 


In a cradle finished with emerald and diamond, 

Sleep! my son of pure gold. 

Mother wIll sing and rock (the cradle) 
to lull you to sÌleep. 

Sfop crying! gold nugget! I wish 
you fo sleep. 

Your father, last in the file of men! 

Thịs (hs) way avoid; 1n future for 
liberation strive. 

Mother 1s advising you 

Mỹ pretty son, my garland of gold! 


Thereupon, Upaka said: “WIife, do you think of me as one who has nobody to turn to for 
help and refuge? I have a very good friend by the name of Ananfa Jina. I wIll go to that 
good friend Ananta Jina.” Realising “Phis Upaka 1s unbearably hurt 1f I taunt and insult 
him 1n this way,” Capã would sing the lullaby again and again. One day, Dpaka departed 
for the Middle Country (ÄM⁄4//hữma Desa) without informing Cãpa, without leting her 
know. 


At that time, the Buddha happened to be dwelling In Jetavana Monastery 1n Sãvatthi; and 
He had earller given words in advance to the monks: “Ascefics, 1Ÿ someone comes and 
enquires after Ananta Jina, point him out to Me.” Upaka enquired from every one he met 
all along the way: “Where 1s Ananfa Jina staying?” and in due course he reached Savatthi; 
and, standing In the centre of Jetavana Monastery, asked the ascetics: “Venerable Sirsl 
Where 1s Ananta Jina staying?” The ascetics took him to the presence of the Buddha. On 
seeing the Buddha, Upaka Immediately addressed Him: “Glorlous Buddhal Do you stll 
remember and know me, your đisciple?” When the Buddha said: “Yes, Upaka, I do. Where 
are you living at present?” Upaka replied: “Glorlous Buddha! I am living in Vaikahãara 
county.” Thereupon, the Buddha asked him: “Upaka, you have become advanced in age. 
Can you enter the order of ascetics?” Upaka replied: “Yes, Glorilous Buddha, I wIll.” 
Thereupon, the Buddha permitted him to enter the order of ascetics and taught a suifable 
form of medifation. Upaka practised the medifaton with great exertion and affained 
anãeãmT-phala. When he died, he was reborn in Aviha which 1s the lowest (first) In the five 
planes of Suddhavasa Brahma World; and, before long, he attained arahaffa-phala. 


The Story of Capã In brlIef. 


After she was abandoned by the ex-monk Upaka, Cãpã became weary of the world of 
humans; so, after entrusting her young son Subhadda to his grandfather, she took the same 


1. lulaby: This was written by Manli Sayadaw who 1s famous for his works In verse. 
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Journey taken by Upaka. On reaching Sãvatthi, she became a bhikkhunï 1n the presence of 
other Đh/k&khunïs. There, she practised and developed Vipassana meditation strenuously and 
having attained arahœffa-phala after going through the four 7zggas In succession, she 
became a female arahaíía by the name of Capa TherT with the ãsayzs extinguished. 
(Therigatha Athakathã.) 


The Buddha arriving at Migadaya Forest. 


The Buddha proceeded on His journey by successive stages until He came upon the øroup 
Of Five Ascetics In Isipatana, Migadaya Forest of Baranasï in the cool evening of the full- 
moon day of Äsälha, in the year 103 Great Era. Seeing the Buddha approaching from a 
distance, the Five Ascetics made an agreement among themselves:- 


“Friends, the monk Gotama 1s approaching. The monk Gotama 1s one who has 
gIven up mediftation practices. He has become one who strives for the acquisition 
of the Four Requisites. He 1s one who has reverted to the acquisiftion of the Four 
Requisites. Let us not make obeisance to the monk Gotama. Let us not greet Him. 
Let us not take the alms-bowl from His hands. However, we wIll prepare a seat for 
Him to sit on 1f He wants to.” 


Being aware of the mood of the FIve Ascetics, the Buddha developed loving-kindness 
specially đirected towards them, (Odjissaka Me). As the Buddha came nearer and nearer 
and touched with the splendour and might of the Buddha (Buddhatejo 4nubhãya) as well as 
the splendour and might of His loving-kmdness (Mefeo Anubhãvd), they found 
themselves unable to keep the agreement they had made and all the five went to welcome 
the Buddha; one took the alms-bowl from His hands, another prepared a seat for Him, 
another set out water, another placed a plank and another kept a broken plece of pot for 
washing His feet. 


The Buddha took His seat and washed His feet as arranged by the ascetics. (Although 
they showed due respect with physical actions regardless of theiIr agreement(,) they spoke to 
Him as their equal by addressing Him by the name Gotama and by calling Him, 4vwso 
(friend). They entered Into a friendly talk with the Buddha, addressing Him by the name 
'Gotama' and as friend as their equal: “Friend Gotama, at the time when you were engaged 
1n meditation practices in Uruvela Forest, we carrled your alms-bowl and robe and went 
round (for alms). We offered you water and tooth cleaner. We swept the precincts of the 
monastery. Who looked after you by attending to such duties, big and small, after we Ẩive 
had left? Were you not In a state of confusion when we left you?” 


Thereupon, the Buddha said: “O Pañcavaggisl do not address Me by My name Gotama 
and by the term “friend” as your equal. O Pañcavaggis! I have become a truly Enlightened 
One who, being possessed of complete true, penetfrating and clear knowledge of all 
cognizable Truths (Sœccañeyya Dhamma), 1s deserving oŸ speclal veneration. Ascetics, 
listen attentively, I have realised the Deathless Nibbana (4maía N¡ibbãna). Ì WIll 1nstruct 
you. [ will teach you the Dhamma. If you follow and practise in accordance with the 
1nstruction given by Me, you, yourself, will realise soon, even mm this present life and, 
through direct knowledge, the happiness of arahaffa-phala which 1s aspired to by these two 
kinds of noble men, namely, men noble by birth (7/-kulapuía) and men noble by virtue of 
good conduct though of lowly birth (ãcãrãkulapuffa) who renounce the world, abandoning 
family life, and become recluses 1n the service of the sãszna.” But the group of Five 
Ascetics (being sceptical) replied (n good faith): “Friend Gotamal Even though you 
practised and attaned apanaka-7hãna, etc. which 1s difficult to achieve by ordinary 
individuals at the time you practised đukkaraäcariya for six long years, you could not realise 
arahatta-magga-ñãna and sabbafñfuia-ñãna which could make you an ariya. At that time, 
you were sfriving for the acquisition of the Four Requisites, and you had given up the 
meditation practices, now that you have reverted to the acquisiflon of the Four Redquisites, 
how could you have atfained and realised arahaffa-magga-ñãna and sabbafñifutã-ñãna 
which can make one an zriya, and which 1s superlor to the ten modes of virtuous action 
(kusala-kammapathas) oŸ ordinary 1ndividuals?” 


Ơn being thus told, the Buddha addressed the PañcavaggTs: “Ascetics, Ï am not one who 
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strives for the acquisition of the Four Requlisites. [ am also not one who has given up the 
practice of meditation. I am also not one who has reverted to the acquisition of the Four 
Requisites. Ascetics, [ have become a truly Enlightened One who, being possessed of 
complete, øenuine, penetrating and clear knowledge of all the cogmizable Truths, 
(Saccañeyya Dhamma) and deserving of speclal veneration, asceticsl Listen attentively. Ï 
have realised the Deathless Nibbana. I will Instruct you. I wIll teach you the Dhamma. If 
you follow and practIse 1n accordance with the Instruction given by Me, you, yourself, will 
realise soon, even 1n this present life and, through direct knowledge, the happiness of 
arahatta-phala, which 1s aspired by these two kinds of noble men, namely, .JZf-kulaputta 
and 4cãrã-kulapuffa, who renounce the world, abandoning family life, and become recluses 
1n the service of the sãsana.” But the Five Ascetics (still remaining sceptical) replied as 
before for the second time. 


Although the Buddha told them for the second time as before, “[ am not one who sfrives 
for the acquistion of the “Four Requlsites”, etc.”, the Flve Ascetics (still remaining 
persistently sceptical) replied as before for the third time. 


Thereupon, the Buddha (changing His tactics) addressed them thus: “Ascetics, do you 
recollect whether, when I was previously engaged in medifation practices in Uruvela 
Forest, I ever came and spoke to you, by way of gIving encouragement and to keep you 
from being bored and also in order to make you form a high opinion of myself, thus: “My 
friends, do not get yourselves confused and think of leaving for another place. I have 
begun to see liphts and signs in meditation (Kammaffhãana nimiffa).`” The FIve Ascetics 
then reflected: “At the time when this monk Gofama was practfising meditation, we would 
have readily believed Him If He had said, “I have become an arahzf° But, this Monk 
Gotama did not brag nor deceive us thus at that time. At present, however, He 1s only 
speaking of the quality (gu) truly possessed by Him.” With this one single ufterance of 
the Buddha, they were reassured and they regain faith and held Him In high esteem. And, 
fully convinced that “this Monk Gotama has really become an Enlightened One,” they 
replied in acknowledgement: “No hefam Bhanfe — Venerable Buddha, we cannot recollect 
that you have spoken such words (you have not spoken such words).” 


The Buddha was able to make the FIive Ascetics know perfectly that He had become an 
Enlightened One. Thereupon, the Five Ascetics listened to the words of the Buddha with 
respect. They gave rapt attention to Him. They đirected their minds towards achievement of 
arahatta-phala. Having made the PañcavaggTs know perfectly well that He had no doubt 
become genuinely Enlightened, the Buddha, for the first time, delivered the Discourse of 
DhammacaRka-pavaftana, beginning with the words “Dve1me bhikkhave anfe”, etc., on the 
cool evening of Saturday, the full-moon day of Äsã]ha ¡in the year 103 Great Era. At that 
time, the sun was Just setting 1n the west after dispelling darkness with 1ts light and the 
moon, in conJunction with the constellation of Uttarasatha, was Just rising In the east and 
vanquishing darkness with 11s rays. 


(No sooner had the Buddha uttered this sentence of “Dve”ne bhikkhave anfe”, than 
the sound that had appeared spread all over the ten thousand world-systems, 
reaching Bhavagsa, the highest of the arzpa worlds above and AvTcl, the lowest of 
the hells below. Even at that time, eighteen crores of Brahmas who were of mature 
merIforlous roots and who had performed deeds of extraordinary merit (adhikãra- 
kusala) to comprehend the Four Truths had already assembled In unison.) 


When the Buddha thus delivered the DIiscourse of Dhamưmacakka-pavaffana, the 
Venerable Kondañña followed the teaching, concentrating his mind on the sermon through 
1s course and developed his ñZ/z, so that he became established in so/ãpaffi-phala along 
with the eighteen crores of Brahmas by the time the delivery of the discourse came to an 
end. 

Thirty-fwo awesome and extraordinary great omens appeared when the Buddha delivered 
the sermon, as on the occasions of His conception, birth and attainment of Buddhahood. 

When the Venerable Kondañña was thus established In sø/ãpai-phala, the Buddha 


exclaimed with Joy: “4ññãsi vata bho Kondañfñol Añfñasi vata bho Kondañño! — Ahl 
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Koñdamna has penetratingly discerned the Four Noble Truths indeed! Ah! Koñdañña has 
penetratingly điscerned the Four Noble Truths indeed!” so that devas and humans of the ten 
thousand world-systems might hear. Because the Buddha had thus made His Joyous 
utterance beginning with “4ññãsi vaíd”, etc., the Venerable Koñdañña Thera became 
renowned by the name of “Aññasi Koñdañña Thera”. 


Ón thus becoming a sofãpanna, the Venerable Aññasi Koñdañña Thera asked the Buddha 
for the sfate of being a bjkkhu: “Glorious Buddha, may I, In your presence, have the state 
of being a novice (sZmanera) and then the state of being a Đjikkhu.” Thereupon, the 
Buddha stretched out His golden right hand from beneath the robe and addressed him In a 
voice like that of a Brahma: “(l) Khi Bhikkhu; (2) Svakkhãto Dhammo; (3) Cara 
brahmacariyamn sammäã duRkkhassa anfaRiriyäya — (1) Come, Bhikkhu, receive the status of 
bhikkhu you had prayed for; (2) the Dhamma has been well-taught by Me. (3) Strive for the 
accomplishment of the noble Practice constituting the three upper 7zaggzs 1n order fo puf 
an end to the round of suffering.” The ordination of the Venerable Aññasi Kondañña as 
bhikkhu came to a successful completion Just as the first of the three sentences uftered by 
the Buddha ended. 


(Even as the Buddha pronounced the Venerable Kondañña “hi Bhikkhu', 
Iimmediately his original appearance vanished and he was transformed mmto a 
bhikkhu, with the head already shaved and the body already donned In the robes. 
He became already equipped with the eight requisites each In 1fs proper pÏace, one 
robe at the waist, another robe of single layer (ekøccï) covering the body, another 
robe (the bigger one), resting on the shoulder and the alms-bowl hung over the tip 
of the left shoulder. The deportment (iyapafha) he carrled was worthy of 
devotion and was like that of a semior Thera with 60 years of monkhood (being 80 
years of age); and his posture was that of making obeisance to the Buddha, who 
was hIs preceptor (pa//hãya). 

(The requisites received by these e/-bhikkhu monks are known as requlsites 
created by supernatural powers (/ddhimaya parikkharas). lÝ a certain person gave 
away In charity the eight requisites, such as robe, etc., (or an alms-bowl or robe, 1f 
he could not afford all) to a noble individual (ariya-puggala), such as a sofãpanna, 
etC., or fo an ordinary but virtuous (0w/hujjana-silavanta) bhikkhu and aspired 
earnesfly saying: “Let this gIft of requisifes be the supporting cause (øaccay4) for 
becoming an eh¡-bhikkh 1n the future,” the said gIÝt, provided 1t 1s of 4dhikãra 
meri(, could be of help to that person to acquire ¡đddhimaya-parikkhara (to become 
an eh¡-bhikkhw) 1n the presence of the Buddhas .... SØra/ha Tỉ.) 


The Buddha took up residence 1n that Migadaya Forest for the rainy season; and, on the 
following day (the Ist waning moon of the month of Äsã]ha) He remained ¡n the monastery 
(without going round for alms) and spent the time giving Instruction to Vappa Thera. The 
remaining four Đ//kkh„s went on alms-round. Vappa Thera became a søí/ã2anna In the 
morning of that very day. Similarly, the Buddha remained only In the monastery without 
goIing round for alms and spent the time giving insfruction to Bhaddiya Thera on the 
following day (the 2nd waning moon of the month of Äsã|ha), to Mahanama Thera on the 
next following day (the 3rd waning moon of the month of Äsã|ha) and to Assaji Thera on 
the day following after (the 4h waning moon of the month of Äsãlha). These /heras also 
attained sø/ãpaffi-phala each, on the day concerned and all became elji-bhikkhws 1n the 
presence of the Buddha. 

On Thursday, the 5th waning moon of the month of Äsã|ha, the Buddha delivered the 
sermon of Anatta-lakkhana Sutfa In order that the Five BJ/kkhs might become araha/ with 
the savas extinguished. When the Anatta-lakkhana Sutfa came to an end, the group of Flive 
Bhikkhus became arahaf with the ãsavas extInguished. 

(Note worthy facts relating to the Dhammacakka-pavattana Sutta and Anatta- 
lakkhana Sutta wIll be given later in the Chapter on Dhamma Ratana.) 
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THE STORY OF SATAGIRI DEVA AND HEMAVATA DEVA (HEMAVATA 
SUTTA) 


he Buddha delivered the sermon of Dhamưmacakka just before sunset on the full-moon 

day of the month of Asalha, In the year 103 Maha Era. At midnight, He taught the 
Hemavafa Sutta (or Sãtagiri Sutta). The reason, in detail, for teaching the said Sutta was as 
follows: 


In this Bhadda-kappa with the human life span running mío 20,000 years, Buddha 
Kassapa appeared, and He en(tered Parinibbãana after living for 16,000 years (which was 
four-fifths of an 4yu-kappa). The cremation of His remains was carrled out with great 
reverence. The corporeal relics of the Buddha did not break up Into pieces but remained as 
a big solid mass of gold. This was the usual happening with all long-lived Buddhas. 


As for short-lived Buddhas, they attained Parinibbana even before many people had the 
opportumty of seeing Him severally. And so, being considerate and merciful and being 
desirous that “the many people living 1n such and such towns and villages should gain merit 
by worshipping the relics, even after I attain Parinibbana ” made a resolution thus: “Let my 
relics break up to pleces and be scattered.” This being the case, the relics of the short-lived 
Buddhas, like those of our Buddha, broken Into pieces and were scatfered like gold dusts. 


The people bullt a large stupa, one yøjzza 1n height and also one yøjana 1n 
circumference, and enshrined the one and only relic of Buddha Kassapa In it. Each side of 
1, in one direction measured one øãwía 1n length and each side had a large entry gafe so 
that the intervening distance between one gate and the next was one gãvwía. 


King KII of BaranasI donated one gate; his son, Prince Pathavindhara, donated another; 
the officials, led by the army general, donated the third; and the public, led by a rích man, 
donated the last. The bricks used for building the large stupa were only of gold and 
preclous sfones; and each brick was worth a hundred thousand. In building the stupa, 
realgar was used for cement and fragrant butfer oil was used for water. 


After the large stupa had thus been built, two friends of good families renounced the 
world and entered monkhood 1n the presence of senior disciples who had followed the 
Buddha In His lifetime. (Ít 1s to be noted especially that, in the Dispensation of long-lived 
Buddhas, only such semior Disciples were qualified to perform novitiatlon of sãmaperas 
and ordination of 5h/k&hs and to give guidance to them. Those who became disciples only 
after Parinibbana of the Buddha were not qualified to undertake such tasks.) 


Then the said two monk-friends of good family asked the senmior disciples: “Sir, what are, 
1n fact, the fasks of monks to be undertaken in the Dispensation of the Buddha?” 
Thereupon the senior svakas addressed them ïn reply: “Monks, there are in fact two duties 
for monks to fulfill in the Dispensation of the Buddha, namely, (1) ƒ2sã-dhura, the practice 
of Vipassana-kammafthana (Insight Meditation); and (2) Pariyaffi-dhura, the learning or 
teaching of the scrIptures. Of these two: (1) the monk of good family stays with his 
preceptors for five years, aftending to their needs, learning and mastering the Code of 
Conduct (Pđfimokkha) and two or three sections (bhãp#avaras) of Sutftas and taking proper 
traimng in Vipassana Meditation and also cutting off attachment to his company of fellow 
monks, as well as to his male and female supporters. And, after entering a big forest, away 
from people, he practises meditation for the realization of arahatship. This 1s the monastic 
duty, the practice of Vipassana Meditation, called Vsa-đhura. (2) He should, according to 
his ability, learn and become skilled In one Wikãya of the Pifaka, or two M/kayas of the 
Pitaka, or three M/kayas of the Pifaka, or four Nikãyas of the Pitaka, or flive Nikãyas of the 
Pifaka and should strive for the development of correct and pure Pariyaffi-sãsana to the 
letter and the spirit. This duty of the monk, to learn or teach, 1s called Pariyaffi-dhura.” 
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Thereupon saying, “Of the two dutles that monks should fulfil, yã-đhura 1S superior and 
more prailseworthy,” the two monk friends nevertheless agreed: “We are still young. We 
should fulfil vasã-đhura only when we grow older. Before we become old, we shall 
practise for the fulfilment and completion of the duty of learning or teaching of the 
scriptures called Pariyaffi-dhura.” Intelligent by nature, they became well-versed In all 
three Pifakas within a short period of time and were also very skilled in making decIsions 
on questions of the Vinaya. By virtue of their knowledge of the scriptures, the two monk- 
friends became renowned In the sãsđna and they came to have always a large retinue and 
plenty of gifts and offerings. Each of them had as many as five hundred monk followers. 


The two Theras remained giving genuine exhortation (ovađ2) to the four classes of 
people who came to their presence. This being the case, the three S4sđøas prospered and 
shone as 1f the Buddha had reappeared. 


The Dispute between A Dhammavadï Monk and An Adhammavadi Monk 


At that time, there lived two monks, a đhamnavaäï (Dhamma Speaker) and adhammnavadT 
(Non-Dhamma Speaker), in a monastery near a village. Of the two, the ađ4hamznavaäï monk 
was cruel and harsh by speech. One day, when the đhamznavaäï monk came to know 
clearly about the other monk's offence against some Disciplinary rule (ƒ?naya Sikkhäpada), 
he rebuked the latter thus: “My friend, your conduct 1s unbecoming of the sãsana!” 
Thereupon the zđhzmznmavaäï monk, in order to disrupt the original trend of speech, 
retorted by saying: “My friend, what do you see of me? What do you hear of me? Dont 
make any rash accusaton!” The đhœmmavaär monk repliled: “My friend, the noble 
Vinayadhara theras, upholders of the Discipline, wIll know better.” 


The ađhamưnavaär monk, thinking: “If the Winayadhara theras are to decide this matfter 
according to the Vinaya, [ wIll certainly have no support fo resort to in the sãszna,” and he 
went Instantly to the two Vinayadhara theras. He approached them with certain requisites 
as presenfs In order to beguile and persuade them to favour him. He respectfully made 
obeisance and offered what he had brought to them and tried to receive their guidance. He 
pretended to be one who had due respects for them and desirous of staying near them at 
theIr service. 


One day the øđhammavaäï monk went to the meeting place of the ƒWinayadhara theras 
and after making obeisance to them remained standing obstinately even though the Theras 
permitted him to leave. The Theras asked him: “Friend, do you have anything special to tell 
us?”; and he replied: “Yes, Sirs, there 1s. I have had a dispute with another monk over a 
breach of precept. If he, the said complainant (cođaka) monk, comes to you and reporfs 
this matter, please do not decide according to what 1s deemed suitable.” When the Theras 
replied: “In the matter that has been brought before the Sangha, 1t 1s not fit and proper not 
fo øIve a decision according to what 1s deemed right,” he begged them, saying: “Venerable 
SIrs, 1Ý such a decision 1s made, there will be no support for me fo resort to In the sãsana. 
Let this misdeed be my own. (I shall bear 1fs consequences 1n s#sãra.) Just do not come 
to a decision 1n that matter, please!” 


Bemng persistently (and unavoidably) pressed by the ađhœmmavadr monk, the 
Vinayadhara theras finally gave in and said: “All right, monk†”” After obfaining the consent 
of the Winayadhara theras, the aqdhammaväadï monk went back to the village monasfery; 
and, thinking: “[ have done everything [ wanted to do with the Wimayadhara theras,` he 
became more domineering, repressive, contempfuous, harsh and adamant In dealing with 
the đhamznavääï monk. 


The đhammavaädï monk, thinking: “This adhammavaäaT monk has In fact no fear indeed!” 
1nsftantly departed from the monastery and went to the thousand monks who were the 
followers of the W7nayadhara theras and addressed them: “Brethren, should not the matter 
coming up to the Sangha be decided in accordance with the Vinaya rules? Or without 
allowing the matter to come up to the Sangha, should not the complainant (cođakø) monk 
and the accused (cđ/aka) monk be made to admit their own faults and have their dispute 
amicably setfled? But now, these Vimayadhara theras neither decide the matter by 
themselves nor allow 1t to be amicably settled by us through their compromise. What does 
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this mean?” On hearing the words of the đhamznavaäï monk and thinking: “There must 
have been some 1rregular thing already known to the V?nayadhara theras,” the thousand 
monk-discIples of the ƒ7mayadhara theras dịd not g1ve any reply but remained silent. 


Taking advantage of this, the ađhammavaäï monk said in repressive terms: “My friend, 
you have said previously that the W7mayađhara theras would know. Well, you had better 
report that mafter now to them.” He then departed after saying harshly: “From now on, you 
are tofally ruined! Dont you come back to the village monastery where we dwell.” 


Thereafter the đhøzmmaväađï monk went to the V?mnayadhara theras and bewalled loudly: 
“Venerable Sirs, thinking, “This ađhammuavääF attends to our needs and pleases us,` you 
have no consideration for the san of the Buddha but have consideration only for an 
1ndividual; (you have no regard for the sãsznz but have regard only for an Individual;) you 
øIve no profectfion to the sãsana but gø1ve protecfion only to a shameless Immoral 1ndividual 
(alaJjT dussila puggala). Sirs, from today onwards you ought not decide any matter coming 
under the Vinaya. Only on this day does Buddha Kassapa attain Parinibbana indeed!” He 
then departed from the ƒnayadharas, and wept grumbling: “The ssznz of Buddha 
Kassapa has In fact been Irreparably ruined!” 


Thereupon the two W?nayadhara theras were deeply agitated and became remorseful 
(kukkucca), saying: “Showing regard and giving protection only to the shameless Immoral 
individual, we happened to have thrown away the solid Jewel of the sãsana I1nto the deep 
waters of a chasm.” Injured and oppressed in mind and heart by remorse (kukkwucca), they 
were not reborn in any higher deva-world upon their death. Of the two /Jeras, one was 
reborn as a đevayakkha by the name of Hemavata on Mount Hemavata of the Himavanta 
and the other was reborn also as a đevayakkha by the name of Satagiri on Mount Sata In 
Majjhima-Desa (the Middle Country). The thousand monk followers of these two /heras 
were not reborn In any higher celestial abode either. Since they had followed the same 
practice as that of the two /heras, they were reborn as followers, 500 to each of the two 
devayakkhas. The donors of the four requisites of the Winmayadhara theras were, however, 
took rebirth on some higher planes of deva existence. 


Both Hemavata and Sãfãgiri were devas of great power and glory and included in the list 
Of twenty-eilpht deva generals. It was the custom of the devas to hold meetings to make 
decisions 1n judicial proceedings eight times each month at the pavilion called NagavafI (or 
Bhagalavatl, according to Ceylonese version), on the flat realgar rock-surface In the 
Himavanta Forests. These two đevayakkhas usually participated In the meetings. 


Satagrri Deva and Hemavata Deva, seeing each other In the said big meetings of devas 
and remembering their past lives in the human world, asked each other regarding the place 
of their (presenf) existence thus: “Friend, in which place have you been reborn? Às for 
you, friend, what 1s your place of rebirth?” And they were afflicted with great anguish 
when recounting their fate: “Friend, we have In fact been 1rreparably ruined! Even though 
we had practised the Dhamma of monasticism for the whole period of twenty thousand 
years during the sãsưua of Buddha Kassapa In the past, we were reborn as đevayakkhas 
because of a shameless immoral and wicked friend. Our donors of the four requisites have, 
however, been reborn In the higher deva-world of sensual pleasures.” 


The Mutual Promises 


Thereafter, Satagiri Deva told Hemavata Deva: “My friend Hemavata, the Himavanta 
where you are living 1s said to be a marvellous and extraordinary place. So, In case you see 
and hear anything strange and 1rregular, kindly come and let me know.” Hemavata Deva 
also told Satagrri Deva: “My friend Sãtagiri, Majjhima Desa, where you are living, the 
region where noble personages appear or live, 1s said to be a marvellous and extraordinary 
country. In case you see and hear anything strange and rrregular, please come and Inform 
me.” In this manner the two friends, Satagiri Deva and Hemavata Deva, had made a mutual 
promise and lived without being able to discard ther lives as đevayakkhas; even one 
asankhyeyya of Buddhanmtara-kappa (a vast period of world-system between the appearance 
of one Buddha and that of another) had passed in the meantime. During this period the 
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great earth had also risen as much as one yø/aøa and three gãwwías. 


At that time, our Bodhisatta had been practising and developing the Ten PãrZm¡s during 
the whole period of four øszikhyeyyas and a hundred thousand aeons, from the time he 
received from Buddha DIpankara the Definite Prophecy about his aftainment of 
Buddhahood to the time of his life as King Vessanftara. He was then reborn in Tusiftã deva- 
world and lived throuph the full life span of a deva. At the request made by the devas who 
had come from the ten thousand world-systems, he gave his assent to them to become a 
Buddha, after making the Five Great Investigatlons. He next took conception In the lotus- 
like womb of Mahamaya DevĩI ¡in this human world, causing the ten thousand world- 
systems to tremble while the thirty-fwo gøreaf omens were appearing. 


These two friends, Satagiri Deva and Hemavata Deva, were aware of the appearance of 
the thirty-two great omens at the time when the Bodhisatta took conception; but It so 
happened that they did not take notice of them. They failed to reflect and know: ““These 
Øreaft omens appear on account of the Bodhisatta being conceived.” The thirty-two greaf 
omens distinctly appeared also on the occasion of the Bodhisatta's birth, on the occasion of 
his renunciation of the world and on the occasion of his attainment of Buddhahood. 
Although they were aware of the appearance of these great omens, they did not ponder and 
realize: “These øreat omens appear on account of these events.”” 


When the Buddha summoned the Pañcavaggl monks and taught the Sermon of 
Dhammacakka, which 1s of three phases and twelve aspects, there was the distinct 
OCcurrence of a severe earthquake as well as that of the marvellous and extraordinary 
thirty-two great omens. This was first taken notice of only by Sãtagiri of the two devas, 
and, knowing that the Buddha was then teaching the Sermon of Dhammacakka, the prImary 
cause of the omens, he went to the presence of the Buddha together with his retinue of five 
hundred đevayakkhas and listened to the teaching of Dhammacakka. But he was unable to 
affain any sigmificant Path and Fruition. 


The reason was: Sãtagirri Deva, while listening to the Sermon of Dhammacakka, 
remembered his friend, Hemavata Deva, and surveyed the audience, wondering: “Has my 
friend Hemavafa Deva come to this Dhamma assembly? Or, has he not come?” Not finding 
Hemavafa, his mind became distracted: “How could my friend Hemavata be so late! He 
might not be able to listen to the Buddha's teaching of Dhammacakka, which 1s so mụuch 
wonderful and splendid In letter and in sprrit!” Eor this very reason, he was unable to 
realise any imporfant Path and Fruition. 


The Buddha had not yet concluded the teaching of the Sermon of Dhammacakka even by 
sunset. Thereupon, intending, “I will go and bring my friend Hemavata to listen to the 
Dhamma-Sermon,” he created vehicles of elephants, horses, garudas, etc. and travelled 
throueh the aIr (In the sky) 1n the direction where Himavafa and his retinue of five hundred 
devayakkhas Were. 


The Meeting of The Two Devas in The Sky 


Even though the thirty-two great omens appeared on the occasions of the Bodhisatta s 
conception, birth, renunciatlon, aftainment of Buddhahood and Parinibbana, they did not 
last long but disappeared in a moment. At the time when the Buddha taught the Sermon of 
Dhammacakka, however, not only the thirty-two øreat omens were of awesome, marvellous 
and extraordinary nature but they did not disappear in a moment. In fact, they remained for 
quite a long time before disappearing. Seeing the marvellous and extraordinary appearance 
of the thirty-two great omens while ímnside the Himavanta Forests, Hemavata Deva also 
intended thus: “Ever since my bírth In this forest, this great mountain has never been so 
marvellously and extraordinarily delightful and perfect. It has so happened now. Therefore, 
(n accordance with our promise) Ï will go and bring my friend, Sãtãgiri, riphft away, fo 
luxuriate In these marvellous flowers of the Himavanta Forests.” And, as In the case of 
Satagiri, he also created vehicles of elephants, horses, garudas, etc. and made an aerial 
Journey 1n the direction of Majjhima Desa, accompanied by his retinue of five hundred 
devayakkhas. 


The two devas met each other in the sky above Rajagaha City. When asked by the other 
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as to the reason for his visit, Hemavata said: “My friend, Sãatagiri, ever since I became a 
deva 1n the Himavanta Forests, this great Hemavata mountain has never had such delightful 
appearance with trees blossoming unseasonally. So, I have come to call on you, with the 
1ntention of enjoying these marvellous flowers of the Himavanta Forests together with 
you.” 


When Sãtägiri Deva asked Hemavata Deva again: “My friend, Hemavafa, do you know 
why these flowers blossom unseasonally and so marvellously?” the latter replied: “I do not 
know, my friend, Sãtagrri.” Sãtägiri then told Hemavata: “My friend, Hemavata Deva, this 
marvellous and extraordinary feature has happened not only in this Himavanta. In fact, the 
same has happened even (everywhere) In the ten thousand world-systems. My friend, 
Hemavafa, a Buddha has appeared in the three worlds (of devas, humans and Brahmãs). 
The Buddha 1s at present teaching the Sermon of Dhammacakka 1n the Dear Park called 
Isipatana, near BaranasI City. Because of the teaching of the Dhammacakka Sermon by the 
Buddha, the thirty-two marvellous, unprecedented and extraordinary great omens have 
distinctly appeared all over the world.” 


In this manner Sãtagiri Deva told his friend, Hemavata Deva, that the Buddha had 
defimtely appeared and, being desirous of taking him to the Buddha, he addressed him 
thus: 


AjJja pañfñiãraso uposatho; 
dibbä rat upaf{itã. 
Anoma-naãmam Satthãram; 
handa passãma Œotamam. 


“My friend, Hemavata, today 1s in fact the full-moon 2osaíha of the 
fifteenth lunar day! Tonight 1s im fact a very pleasant night in which the 
whole Jambudipa appears as If it were most beautifully decorated by the 
bodily light of the devas and Brahmas (who have come from the ten 
thousand world-systems to listen to the Sermon, for it is the day the Buddha 
teaches the Dhammacakka), by the shining colours of therr attire and celestial 
mansions, by the light of the moon, the sfars and the lunar mansions and also 
by the bodily light of Visuddhi Deva and the Buddha himself. My friend 
Hemavata, do not be confused with doubt whether he 1s the Buddha or not. 
Comel Let us even now go and worship the Buddha of Gotama family, who 
1s endowed with undiminishing qualitles, who possesses such special epithets 
as Buddha, Bhagava, etc. and who 1s the Teacher of devas, humans and 
Brahmas.” 


On hearing the words of Sãtagiri Deva, Hemavata Deva pondered and ¡ntended thus: 
“This Satagiri boldly asserts that the personage, whom he has met and seen, 1s a øgenuine 
Ommnisclent Buddha, saying: “Let us even now go and worship the Buddha of Gotama 
family, who 1s endowed with undiminishing qualities, who possesses such special epithets 
as Buddha, Bhagava, etc.` (4noma nãmam Safthãram, etc.). Omnisclent Buddhas are in fact 
rare and hardly accessible in the world. Only those persons, such as Purana Kassapa and 
others, claimed themselves to be Omnisclent Buddhas and ruined many people by Imparting 
wrong knowledge to them. If the monk Gotama, whom Sãtãgiri has seen, 1s a genuine 
Ommisclent Buddha, he ought to be one genuinely endowed with /ãđ/guna, the quality of 
being undisturbed or unshaken by the favourable and unfavourable conditions of the world. 
Therefore, I will first find out whether he 1s or 1s not one endowed with /đđiguna which 1s 
possessed only by Buddhas.” And, desiring to question about /ãđ¡/lakkhana (Signs of 7aäi), 
he recited this verse: 


Kicci mano supatIhito; 
sabbabhiitesu Tadino. 
Kacci itthe anifthe ca; 
sankappassa vasikafä. 
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“My friend Sãfägiri, what 1s He like? Is the mind of the Buddha, whom you 
have seen, naturally and entirely free from love and hate for all beings and 
steady as befiting one endowed with /đđiguna? What 1s He like? Is Buddha 
Gotama, whom you have seen, capable of freeing Himself from or 
overcoming kgma-vifakka (sensual thoughÐ, vyäpada-viữaRkka (malevolent 
thoughÐ), and vihinsã-viakka (violent thought) which are apt to generate love 
and hate for desirable obJects and undesirable obJects respectively?” 


Thereupon Satagrri Deva, having been absolutely convinced that the Buddha was cerfainly 
a Sabbaññi Buddha and being desirous of replying to the questions put by Hemavata Deva 
regarding the entire set of attributes of the Sœ55øññi¡ Buddha, answered by reciting this 
V©TS€: 


Mano c assa supathifo; 
sabbabhiitesu Tadino. 
Atho itthe anifthe ca; 
sankappassa vasikafä. 


“My friend Hemavata, the mind of the Buddha, whom I have seen, 1s 
naturally and entirely free from love and hate for all beings, as befitting one 
endowed with /ijguna. (Even at the time when the øãramïs were being 
practised and developed for attainment of Buddhahood, the Bodhisatta was 
endowed with /đđiguna, not to speak of His /ãđ/guna at present when 
Buddhahood has been attained! In His life as Chaddanta Elephant King, he 
enfertained no animosity towards the hunter Sonuttara who deliberately killed 
him, but, Instead, he cut off his tusks himself and gave them to him mm 
charity. In His life as the Monkey King also, he had no hatred even for the 
hostile brahmin who struck his head with a stone In order to kill hím, but, 
1nstead, he showed the brahmin the wayout (from the forest) without anger. 
In His life as Vidhura the Wise also, he had no hatred for the ogre Punnaka 
who dragsed him by the two legs and very cruelly threw him upside down or 
headlong I1nto the ravine at the foot of Kala Mountain which measured sixty 
yojanas; he even preached the Dhamma to him.” [That was why Sãtãgrri 
Deva boldly gave the answer: “The mind of the Buddha whom I have seen 1s 
naturally and entirely free from love and hate for all beings, as befitting one 
endowed with /đdiguna.” (“Mano cassa supanihfo, etc.”)] My friend 
Hemavata, the Buddha whom I have seen 1s capable of freeing Himself from 
or overcoming &Zma-vitakka, vyãpãda-vifakka and vihimsã-vitakka which are 
apt to generate love and hate for desirable obJects and undesirable obJects 
respectfively.” 


Thus, when Hemavata put the question, first with regard to zmưnoaä»#ra (°mind-door” or 
thoughÐ, whether or not the Buddha was fully endowed with /ãđiguna, he got the 
affirmative reply from Sãtagiri. Being desirous of questioning again, in order to be more 
certain whether or not there was, in the Buddha, purity of the three đ#røs (“doors” or 
actions) at present, or In other words, after hearing the affirmative reply given by Sãtagtri 
Deva to the question, first put briefly, whether or not the Buddha was endowed with 
tãdiguna with regard to the three đvãras, and being desirous of questioning again in detail 
1n order to make the answer firmer, Hemavata Deva asked again by reciting this verse: 


Kacci adinnam n'8diyaH; 

kacci pãnesu safifiato. 

Kacci ãrã pamãdamhä, 

kacci jhãnam na rifñcatfi. 
Mỹy friend Sãtägiri, what 1s He like? The Buddha, whom you have seen, 1s He 
one who 1s free from taking anothers property without being given by the 
owner physically or verbally? What 1s He like? Is He one who completely 
abstains from the evil act of killing beings? What 1s He like? Is He free from 
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attachment to the five objects of sensual pleasures and far from 
unmindfulness (which consisfs of sexual conduct, and unchastity)? What 1s 
He like? Is He one who has discarded the five hindrances but who has not 
allowed attainment of /hãnas to become extinct. 


(The Buddha abstains from ađïnnaäãna and other forms of wrongdoing not only in this 
life of His Buddhahood but also during the whole long period In the past he abstain from 
these evils. By virtue of His meritorious act of abstinence from such evils is he endowed 
with such marks of a Great Man (Mahãpurisa Lakkhanas). The whole world also spoke in 
praise of the Buddha thus: “Monk Gotama abstains from the crime of theft, etc.”) Hence 
Satägiri Deva, being desirous of replying in clear and bold terms, recited this verse: 


Na so adinnam ãdiyafi; 
atho pãnesu safñfñato. 

Atho ãrã pamãdamhä; 
Buddho ;hãnam na riñcati. 


My friend Hemavata, the Buddha, whom I have seen, 1s one who 1s free from 
taking of another s property without being given by the owner physically or 
verbally. He is one who completely abstains from the evil act of killing 
beings. He 1s free from attachment to the five obJects of sensual pleasures 
and far from unmindfulness (1.e. acts of sexual misconduct and unchastity). 
He 1s also one who has discarded the five hindrances and who has not 
allowed attainment of /hãnas to become extinct. 


After thus hearing the affirmative reply as regards the purity of deeds (kãya-đvãra) and 
being desirous of questoning whether or nor there was purlty of speech (vwacï-dvara), 
Hemavafa Deva asked by reciting this verse: 


Kacci musã na bhanaH; 
kacci na khimmabyappatho. 
Kacci vebhitiyam nãha, 
kacci sampham na bhãsati. 


My friend Sãtagrri, what 1s He like? Is the Buddha you have seen, one who 
does not speak lies?2 What is He like? Is He one who does not speak harsh 
words that tend to make beings upset and depressed? What is He like? Is He 
one who đoes not speak words that mischievously destroy friendship between 
two persons? Is He one who does not indulge in frivolous talks which are 
unsubsfantial and worthless like undeveloped paddy? 


(The Buddha abstained from verbal misconduct not only In this life of Buddhahood but 
also during the whole long period in the past he abstain from telling lies and from other 
verbal misdeeds. By virtue of His meriforlous act of abstinence from misbehaviour In 
words, he 1s endowed with such signs of a Great Man as a single hair grown In each pore, 
the haIr between the two eyebrows (aloma) and others. The whole world also spoke In 
praise of the Buddha: “Monk Gotama abstains from misconduct such as telling lies,” and so 
on.) Hence, Satagiri Deva, being destrous of replying in clear and bold terms recited this 
V€TS€: 


Musa ca so no bhangH; 
atho na khimabyappatho. 
Atho vebhitiyam nãha; 
manfã atharh subhãsati. 


My friend Hemavafta, 1t 1s frue that the Buddha, whom I have seen, 1s one 
who does not tell lies. It 1s also true that He 1s one who does not speak harsh 
and nasty words. It is also true that He does not speak mischievous words. 
He speaks only words which are discreet and beneficial. 
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Hemavata Deva, after hearing the positive reply as regards the purity of speech and being 
desrous of questioning whether or not the Buddha had, at present, the purity of 
consciousness; whether or not He had overcome ignorance and whether or not He was 
endowed with the five eyes, asked by reciting this verse: 


Kacci na rajjati kãmesu; 
kacci citarn anavilam. 

Kacci moham alikkanto; 
Kacci Dhammesu Cakkhunma. 


Mỹ friend Sãgar1i, what 1s He like? Is the Buddha, whom you have seen, truly 
one free from 7h, covetousness for five mafterial objects of sensual 
pleasures? What 1s He like? Is the mind of the Buddha, whom you have seen, 
free from vyãpaäa, unhealthy mental condition agitated by hate? What ¡is He 
like? Is the Buddha, whom you have seen, truly one who has overcome the 
fourfold moha (Ignorance), which 1s the basic cause of zmicchã-đifthi (wrong 
view)? What is He like? Is He truly one who 1s endowed with the Eye of 
'Wisdom penetrating all the Dhammas without any hindrance? 


(Bearing in mind that, “One 1s not yet a Buddha merely on account of the purity of the 
three sense-doors but one becomes a genuine Buddha only If He ¡is endowed with 
sabbafñfiutä-ñãna, Omnisclence or the Five Eyes,” he asked: Is He truly one who Is 
endowed with the Eye of Wisdom, penetrating all the Dhammas without any hindrance? 
(SKacci Dhammesu Cakkhumä?”) 


(Even before realising arahafía-phala and while still at the moment of His attainment of 
anägãmï-magsea. the Buddha became free from defilement of craving for sensual obJects 
and also free from defilement of 1ll-will, an unhealthy mental state since He had already 
discarded kãma-rãga-kilesa and vyãpãda-kilesa. Even at the moment of His attainment of 
Sofäpaffi-magsa, He was already one who had overcome 1gnorance since He had already 
discarded sưcca-paficchadaka moha, 1gnorance-covering which conceals the four truths, 
which 1s the cause of zm/cchä-điffh¡ (wrong view). He had already earned the title “Buddha” 
and realised Insight-Knowledge as well, since He had even discerned the Four Truths 
unaided and with Self-born Knowledge (sayømbhi-ñãna). Hence, Satagiri Deva, being 
desirous of boldly proclaiming the fact that the Buddha possessed purity 1n respect of His 
consciousness and having attained Omniscience, was a genuine Buddha, replied by reciting 
this Verse: 


Na so rajjati kãmesu; 

atho citam anavilam. 
Sabbamoham aHkkamto; 
Buddho Dhammesu Cakkhum. 


My friend Hemavata, the Buddha, whom I have seen, 1s truly one free from 
abhÿ7hã, covetousness for mafterial objects of sensual pleasures. The mind of 
the Buddha, whom I have seen, Is also free from vyãpđäda. The Buddha, 
whom I have seen, 1s truly one who has overcome the entire fourfold moha 
(ignorance), which 1s the basic cause of z„/cchã-điffh¡ (wrong view). Since He 
has penetratingly discerned all the Dhammas with sayambh-fñãna (Self-born 
Knowledge), He has earned the tile “Buddha' and has also been endowed 
with the Five Eyes. 


In this manner Hemavata Deva was greatly delighted and reJjoiced in hearing and 
knowing that the Buddha possessed purity 1n respect of the three sense-doors and was a 
genuine SaÐbaññn-Buddha. Being hìmself one endowed with auspiclousness of. greaf 
learnng (bahusacca-mangdla) 1n his past life during Buddha Kassapas Dispensation and 
being therefore a fluent, learned and effective speaker with very pure knowledge and 
wisdom, and desiring again to hear further marvellous and extraordinary qualites of the 
Buddha, he asked by reciting this verse: 
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Kacci vử7äÿq sanDann0; 
kacci sarisuddhacarano. 
Kaccissa ãsava khing; 
kacci n'alibi punabbhavo. 


My friend Sãtagiri, is the Buddha, whom you have seen, truly one endowed 
with the eye of knowledge (vử/2) which all the Buddhas should be endowed 
with? What is He like? Is He truly one who possessed the fifteenfold pure 
conduct, resembling good legs used for walking up to Nibbana? What is He 
like? Is the Buddha, whom you have seen, already devoid of the four ãsayas? 
What 1s He like? Is the Buddha, whom you have seen, free from the 
pOossIbility of appearing 1n a new existence (being reborn)? 


Thereupon, Sãtagiri Deva, since he had profound and decided faith in the Buddhas 
gøenuine Omnisclent Buddhahood and a destre to affirm that the Buddha was fully endowed 
with all the qualities questioned by Hemavafa Deva, answered by reciting this verse: 


Vikkãya c'eva sampanno; 
atho samsuddhacarano. 
Sabbassa ãsara khina,; 
Nhatthi tassa punabbhavo. 


My friend Hemavata, the Buddha, whom I have seen, 1s truly one endowed 
with the eye of vi which all the Buddhas should be endowed with. He 1s 
also truly one who possessed the fifteenfold pure conduct, resembling good 
legs used for walking to Nibbana. The Buddha, whom I have seen, 1s already 
devoid of the four ãszyas. The Buddha, whom I have seen, 1s free from the 
pOossIbility of appearing 1n a new existence. 


Hemavata Deva then became free from doubt about the Buddha, thinking thus: “ “The 
Buddha, whom Sãtãgiri has now seen, 1s a genuine Buddha, Perfectly Self-Enlightened 
(Sammasambuddha) and supreme 1n the three worlds.” Even while still remaining In the 
sky, therefore, he recited this verse In order to praise the Buddha and delight Satagtri Deva: 


S4npDafñfiãm mmunino ciftam; 

kammunä vyappathena ca. 

VỊJjacaraa-sampafffiam ; 

dhammato nam pasamisasi. 
My friend Sãtagrri, the mind of the Buddha, whom you have seen, 1s 
endowed with /Zguna. He 1s endowed with purity of deed, purity of word 
and purify of thought. My friend Sãtagiri, you have righffully spoken In 
pralse of the Buddha who 1s endowed with the three v///z, the eipht vi//ãs 
and the fifteen caranas. 


Thereupon, Sãtägiri Deva, also with the mntention of gladdening Hemavata Deva once 
again, recifed this verse meaning: “My friend Hemavata, what you have said 1s perfectly 


true. Now you, my friend, know the qualities of the Buddha fully well and are greatly 
delighted:” 


S4npDafñfiãm mmunino citam; 

kammunä vyappathena ca. 

Vjjacaranä-samnpafffan; 

dhammato anumodasi. 
My friend Hemavata, the mind of the Buddha whom I have seen 1s endowed 
with /đđiguna. He 1s endowed with purity of deed, purity of word and purity 
of thought. My friend Hemavafta, you have rightfully rejoiced in the Buddha 
who 1s endowed with the three vi//Z, the eight vi/7/4s and the fifteen caranas. 


And so saying and Intending to urge Hemavata Deva to go along with him to the Buddha, 
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Satägiri Deva asked by this verse: 


S4npDafñfiãm mmunino citam; 

kammunä vyappathena ca. 

V†jjãcaraa-sampafffiaAm; 

handa passãma Œotamam. 
Mỹ friend Hemavatfa, the mind of the Buddha, whom I have seen, 1s endowed 
with 7ađiguna. He 1s endowed with purity of deed, purity of word and purity 
of thought. Let us even now go and respectfully behold the Buddha, who 1s 
endowed with the three v¡//ãs, the eight w///as and the fifteen caraas. 


Thereupon, Hemavata Deva, as one who had acquired the power of great learning since 
his previous existence, wished to speak 1n praise of the qualities of the Buddha which 
appealed to him and to Iinvite Sãfãgiri to go along with hím and behold the Buddha. Thus, 
he recited the following verses: 


Enjangham kisam viram; 
appaharam alolupam. 

Munimn vanasmim jhãyantam; 
chi passcãma Œofamdm. 


Siham v'ekacaram nãgqd: 
kaãmesu anapekkhinam. 
Upasankamma pucchãma; 
maCCupäsa-Dpamnocandn. 


Come, Sãfagiri, let us go. Let us behold the Buddha of Gotama lineage whose 
calves are round and graceful like those of an antelope (em) living in the 
upper reaches of the forest; whose limbs and other parts of the body, big and 
small, are appropriately long 1n five features, short In four, small in four, tall 
1n six, and round where they should be round; who 1s diligent and capable of 
resisting and fighting the dangers from within and without the body; who 
takes only one meal (a day) Just to sustain His body; who has done away with 
excessive craving (/olu»pa-fanh3) with regard to food; who 1s im full 
pOssession of the four mzgga-ñãnas, kaowledge of the four Paths; and who 
usually remains absorbed In /hãnư 1n a secluded forest. 


Mỹ friend Sãtagiri, let us go to the presence of the Buddha, who, like Kesara 
Lion King, cannot be easily approached by ordinary persons; who can 
forbear the vicissitudes of the world; who 1s fearless; who 1s the one and 
only (Buddha) appearing In a universe; who, like Chaddanta Elephant King, 
1s endowed with great physical and Intellectual power; and who 1s free from 
any desire and passion for all the material obJects of sensual pleasures. Let 
us ask Him about the Dhamma of Nibbana, which wIll surely deliver us from 
the round of suffering 1n the three planes of existence, the snare of the King 
of Death. 


In this way Hemavata urged Sãtagiri Deva King and the retinue of one thousand 
devayakkhas to go along with him and worship the Buddha and listen to the Sermons. 


Lady Ka]i became A Sotapanna 


It was the day in which the grand festival of the month of Äsa|ha was being celebrated. 
At that time, like a divine damsel enJoying divine luxury 1n the đivine city of Tãvatimsa, 
which was adorned with ornaments everywhere, a lady, by the name of KalT, residing 1n the 
town of Kuraraghara near Rajagaha City, having gone up to the upper terrace of her 
parents' mansion and having opened the lion-propped window, was Just standing and letting 
herself to be aired, to ease the pains of her impending labour from pregnancy. 


(Lady Kalï hailed from RãJagaha City. Ôn coming of age, she was married In 
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Kuraraghara Town. When she was carrying the would-be Sonakutikanna Thera in 
her womb, she went back to her parents' home for confinement. She went up to the 
terrace of the mansion and while having an airing to alleviate her suffering from 
the coming ch¡ildbirth, she overheard the attributes of the Buddha being spoken of 
by the two đevayakkhas.) 


Overhearing the whole conversation between the two đevayakkhas generals, relating to 
the attributes of the Buddha, Lady Ka]T became aftentive to them and thought: “The 
Buddhas are indeed thus endowed with marvellous and extraordinary qualitles!” and so 
thinking she was overwhelmed with Joy and delight. Even while standing at that very place 
1n the sfate of Joy, and removing the hindrances by means of that Joy, she practised 
Vipassana Meditation and thereby realised the Fruition of Sø/ãpafíi. Lady Kalï, being the 
first sofãpanna and Noble Female Disciple (ariya-savika) established amongst women was, 
as 1t were, the eldest sister of womankind. Ôn that very nipht, she gave birth to a son (who 
later on became Sonakutikanna Thera). After staying in her parents' house for as long as 
she liked, she returned to her Kuraraghara home. 


Thus, without even encountering and beholding the Buddha ¡in the past and Jjust by 
overhearing, she came to have absolute faith in the attributes of the Buddha and be 
established im sø/ãpafii-phala, like one who effortlessly takes the meal already prepared 
and laid out for an Individual. Ôn this very account, when the Buddha was later siftting In 
the midst of the Sangha, holding a convocation to confer tifles of pre-eminence to the 
female devotees (sikãs), He declared: “Dear monks, Lady Ka]T of Kuraraghara Town 1s 
the the most noble and excellent of all my 2s/kã who have absolute faith In the Triple 
Gem Just by overhearing!” and designated her foremost among those having faith by 
overhearing (4nssava-pasaaa). 


The Two Deva Generals went to The Buddha 


Satagiri Deva and Hemavata Deva, accompanied by their one thousand đevayakkhas 
followers, reached the Deer Park at Isipatana in Baranasi City at that very midnipht. And, 
approaching and making obeisance to the Buddha, who had not changed His posture but 
who was still siting cross-legged as He địd at the time when He taught the Sermon of 
Dhammacakka, they recited this verse to extol the Buddha and to request permission to 
question Him: 


Akkhataram pavattãram; 
sabbadhammana pãragum. 
Buddham verabhayaHtam,; 
mayam pucchãma Œotamdm. 


To the Buddha of Gotama lineage, who preaches the Dhamma of the Four 
Noble Truths, both briefly and in detaill; who 1s fully endowed with the 
knowledge of all the Dhammas im six ways, namely, Higher Intellect 
(abhinña), Analysis (pariññ83), Abandonment (pahãna), Meditation (bhãvan8), 
Realisation of Nibbana (sưcchikiriya), and Attainment of /hãnas (samäpdaffi); 
who has awakened from the slumber of ignorance („wobha); and who has freed 
Himself from the five enmities, such as taking life (pãpafipafä), etc., may we 
have Your permission to question You on what we do not know? 


After asking for permission, Hemavata Deva, who has greater power and wisdom 
between the two, questioned on what were unknown to him, by reciting the following 
V€TS€: 


Kismim loko samuppanno,; 
kismim kubbati santhavam. 
Kissa loko upadaya: 
kismim loko vihafñifati. 


Glorious Buddha, when what clearly come Into exIstence, do the two worlds, 
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namely, s//a-ioka (the world of sentient beings) and sanikhãra-loka (the 
world of conditioned things), come inío existence? In what do all beings, 
such as devas, humans and Brahmas, Iintimately associate themselves with 
tanhã-điffhi (craving and wrong view), thinking “Ï” and “mine`. After what 
are saffa-loka and sankhãra-loka so called? When what clearly appears do all 
beings, such as devas, humans and Brahmas, become miserable? 


Thereupon the Buddha, intending to answer the question put by Hemavata Deva on the 
strength of the six đ//haffikãyafanas (internal organs of sense, namely, eye, ear, nose, 
tongue, body and mind) and of the six 5ãhirãyafanas (external obJects of sense, namely, 
form, sound, smell, taste, contact and idea formed 1n the mind), replied (by reciting this 
V€TS€): 


Chasu loko samuppanno,; 
chasu kubbati santhavam. 
Channam eva upädãäyq; 
chasu loko vihaffiati. 


Hemavata Deva, when the six 4//haffikãyafanas (internal organs) and the sIx 
bãhir—yafanas (external objects) evidently come into existence, the two 
worlds, sa/a-loka and sankhara-loka, come Into existence. (In terms of 
Absolute Reality (Paramattha Dhamma), Saffa-loka meaning the aggregate 
of beings, 1.e., devas, humans and Brahmas, 1s Just a compound of these 
twelve ãyafanas (bases), namely, the six internal: eye, ear, nose, tongue, body 
and mind, and the six external: form, sound, smell, taste, contact and ¡dea, 
formed In the mind. Without these twelve ãya/anas, there can be no such 
thing as a being, whether human, deva and Brahma. In terms of Paramattha 
Dhamma, sankhãra-loka meaning such things as farm, land, gold, silver, 
paddy, etc., only consists of six external ãya/anas. Without these six, there 
can be no sưkhãra-loka of thìngs inanimate. Hence the Buddhas answer: 
“Chasu loko samuppanno — When the six Internal and six external ãyafanas 
come 1níto existence, the two worlds, the world of sentient beings and the 
world of conditioned things Inanimate, come 1nfo exIstence.”) 


Hemavata Deva, In the six Internal and the six external yafanas do all 
beings, 1.e., devas, humans and Brahmas, Immtimately assoclate themselves 
with craving and wrong view through the notion of “lÏ” and “mine.' (AI 
beings, 1.e., devas, humans and Brahmas, who, in close friendship with 
craving and wrong view, take “l, “another”, “man”, “woman", “farm', “land'”, 
eftc. to be “Ï” and “mine”, are a composition of the same six Internal and six 
external ãy/a/anas In terms of Paramattha Dhamma. Thịs 15 true. Taking the 
eye to be “I and “mine”, beings make friends with craving and wrong view; 
taking the ear to be “I” and “mine”, they make friends with craving and wrong 
view; likewise they do with regard to the nose, the tongue, the body, the 
mind and also with regard to the form, the sound, the smell, the taste, the 
touch such as hardness or softness, heat or cold, etc., and the idea conceived 
in the mind. Hence the Buddha's answer, “Chasu kubbafi santhavam — 1n the 
six Infernal and the six external ãya/anas do all beings, 1.e., devas, humans 
and Brahmas, Intimately associate themselves with craving and wrong view 
throuph the notion of “I” and “mine." ) 


Hemavata Deva, after the six Internal and the six external ãyafanas are safffa- 
loka and sankhãra-loka so called. (With reference to the aforesaid twelve 
ãyqfanas, the names, such as “devas', “humans', “Brahmas", “beings” (= saf/a- 
loka) and the names, such as “farm", “land”, “rice”, 'paddy', etc., ( sakhãära- 
loka) came Into existence clearly. Ït is to be so understood.) 


Hemavata Deva, when the six Internal and the six external ãyafanas clearly 
appear (or, on account of these yafanas) all beings, 1.e., devas, humans and 
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Thereafter Hemavata Deva, being unable to remember clearly the answer gIven 1n brief 
by the Buddha (such as Chasu loko samuppamno, etc.), which centres around the twelve 
äãyafanas, to the questlon put by him on the round of suffering, and being desirous of 
knowing the enumeration of the ãyđfanas as well as theIr opposites, as contained 1n the 
Buddhas answer, recited the following verse 1n order to queston on vøzƒƒa and vivaffa 


Chapter 10 


Brahmãs, become miserable. (According to the Aditapariyaya Sutfa, the 
Sermon on the Ways of Burning, the twelve bases are ablaze with the eleven 
flires of rđga, dosa, moha, etc. From the point of view of the Paramattha 
Dhamma, the saffa-loka, consisting of beings, 1Ie., devas, humans and 
Brahmas, 1s also Just these twelve ãyafanas, six 1nternal and six external. The 
ãyafanas are also perpetually and severally ablaze with the eleven fires. 
Because there are ãya/anas, there 1s burning; because there 1s burning, there 
1S misery. lf there were no ãyaíanas, there would have been no burning; 1f 
there were no burning, there would have been no misery. That 1s why the 
Buddha answered thus: “Chøsu loko vihaññafi — When the six internal and 
the six external ãyafanas clearly appear (or, on account of these ãyaanas) all 
beings, 1.e., devas, humans and Brahmas, become miserable.”) 


End oƒ Question and AÁnswer on vaffa (round oƒ suffering) 


(round of suffering and cessation of the round of suffering, respectively): 


When Hemavata Deva asked the Four Noble Truths, mentioning D„kkha-sacca and 
Magga-sacca explicitly, and Samudaya-sacca and Nirodha-sacca 1mplicttly, the Buddha 
delivered the following verse in order to answer 1n the way He was asked by Hemavata 


Deva: 


Katamam tam upñãdanm; 
yattha loko vihaffiati. 
Niyyanam pucchito brihi: 
katham dukkhtã pamuccdfi. 


Glorious Buddha, (ïf, according to the answer, “Chaswu loko vihaffiati) 
beings 1e. devas, humans and Brahmas, become miserable from the 
existence of the six đyafanas (or, on account of the six ã/đfanas), what are 
these six, the cause of misery for beings? (By this 1s 2wkkha-sacca (the Truth 
of Suffering) 1s directly asked; by askIing Dukkha-sacca, Samudaya-sacca 
(the Truth of the Cause of Suffering) 1s also asked. 


What 1s the factor that brings about release from sa7usãra vafƒa (the round of 
suffering)? In what manner (or, what extraordinary Dhamma,) can release 
from sansãra vaffa be realised? May Venerable Buddha, who has thus been 
asked about release from s#sãra vaffa, favour us with the answer. (By the 
latter half of this verse 1s Ä⁄gøa-sacca (the Truth of the Path leading to the 
Cessaton of Suffering) 1s directly asked; and by asking Mfagga-sacca, 
Nirodha-sacca (the Truth of the Cessation of Suffering 1.e. Nibbana), 1s also 
asked as “one draws the whole bower by snatching one single creeper.”) 


Pañca kãmaguna loke; 
manochattha pavediiä. 
Eitha chandam virajetva; 
evam đukkhã pamuccdti. 


Devotee Hemavata Deva, I, the Buddha, have clearly shown the five 
kãmagunas (sensual pleasures) of form, sound, smell, taste and confact with 
mind as the sixth in the world. (By the word “mind” In the first half of this 
Verse IS 74/34yafana (the mind-organ) directly taught; and by teaching 
manayatana, dhammayafana (the mìind-object) 1s also taught. By the five 
kãmagunas oŸ form, sound, smell, taste and contact are the Ílve ãyafanas 
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(objJects) directly taught, namely, form-obJect, sound-obJect, smell-obJect, 
taste-obJect and confact-obJect; and by teaching these five sense obJects, their 
five recIplents are also taupht, namely, eye, ear, nose, fongue and body. 
Therefore, by the first half of this verse, the six Internals (4//hiikãyafanas) 
and the six externals (5ãhirãyafanas), totalling twelve In all, are taught; these 
ãyafanas may be referred to as ãđãnas (graspings), which form the 
suffering of the sư#a-loka. 


Devotee Hemavata Deva, craving and desire (/ønhã-chanda) for the 
agpregate of these twelve ãyafanas, the round of suffering and the Truth of 
suffering, must be completely eliminated and destroyed. (For their 
eliminaton and destruction, they should first be distinguished either as 
agpregates, or as bases, or as elements, or briefly, as mind and matter. They 
should be meditated on for Insight (ƒipassan8), by putting them to the test of 
the three characteristics. Their elimination and destruction eventually comes 
by means of Insipght which culminates in the Path of arahatship). By 
elimimating and destroying them, one becomes free from the round of 
suffering. (By the second half of the verse, the question on vivaffa 1s 
answered, and the Ä⁄4øgg-sacca 1s also shown. Samudaya-sacca and 
Nirodha-sacca are deemed as answered as they have been briefly stated as In 
the previous question 1n verse. In other words, by the first half of the verse 1s 
shown Dwukkha-sacca: by the term chanđa-räaga In the second half of the 
verse 1s shown Samudaya-sacca. From the word virđ/efvã 1s derived viräga 
which 1s Nibbana, cessation of craving as well as the Mirodha-sacca. By the 
word “thus` (evz) 1s shown ÄMíagøga-sacca, for 1t means the course of 
practice 1n the Eightfold Path leading to freedom from the suffering of 
Samsãra. In this way, the Four Truths are proclaimed by the Buddha m this 
V€TSe.) 


The Buddha thus showed the excellent Wayout (Ni„yãna), which 1s the Eightfold Path as 
a means oŸ escape from s#sãra vaffa. And again, as He desired to conclude His answer 
on the Niyyãna Dhamma in the “Natural language”, He recited the following verse: 


Etam lokassa niyyänam; 
akkhãtam vo yathatatham. 
Etam vo aham akkhãmi; 
evam đukkhã pamuccdti. 


Devotee Hemavata Deva, I have truthfully taught you this means of the 
Eightfold Path, which can bring about escape from the (conditioned) world 
of three elements (/edhãfuka (sankhãra) loka), such as kaãma-dhãfu› (the 
element of sensual pleasures), za-đhøíu¿ (the element of materiality), and 
aripa-dhaiu (the element of Iimmateriality). Since there can be escape from 
“sam sãra-vaf†a-dukkha`, only by way of this Eightfold Path and since there 1s 
no other way of escape (even though you might ask a thousand times), I will 
only say to you that this Eightfold Path is the only excellent Dhamma for 
escape from s4wsãra-vaffa. (That 1s to say: Ï w1ll never teach you otherwIse). 
(Or,) Since there can be emancipation from susãra-vaffa-dukkha only 
throueh the Eightfold Path and since there 1s no other way of emancipation, I 
will only speak of the Eightfold Path as the only excellent Dhamma for 
emancipation from szsãra-vafƒa to enable you, who have already realised 
the lower Path and Fruition, to realise the higher ones. (That 1s to say: never 
will Iteach you otherwise). 


The Devayakkhas became established as Sotãpannas 


In this manner, the Buddha concluded the Dhamma Sermon perfectly well that was 
building up with arahaffa-phaÏla as 1(s pinnacle. At the end of this Sermon, the two devas, 
Satagiri and Hemavata, became established In the sø/ãpaffi-phala along with their retinue of 
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a thousand đevayakkhas. (That 1s to say, they all became sø/ãpanna-ariyas, “Noble Stream- 
enferers'.) 


End oƒ the Question and AÁnswer on vafta (round oƒ suffering) and vivaffa (cessaHon oƒ` 


round oƒ suffering) 


Thereafter Hemavata Deva, being one who had, by nature, due respect and devotion for 
the Dhamma and being now esfablished as a noble sø/ãpanna, was not content with the 
Buddha's wonderful Dhamma which was perfect 1n lefter and in spirit. Therefore, desirous 
of knowing the two causes, namely, Sekkha-bhimi dhammma (the cause of becoming lower 
ariyas) and Asekkha-bhimi dhamma (the cause of becoming arahaís), he addressed the 
Buddha by reciting the following verse: 


Ko su dha taraff ogham: 
ko dha tarati annavam. 
Appattifthe analambe; 
ko gambhire na sidati. 


Glorious Buddha, who, being endowed with virtue of conduct 1n this world, 
1s able tO cross over the rough expanse of waters of the four floods? Who, 
being endowed with virtue of conduct in this world, 1s able to cross over the 
wide and deep ocean of szwsãrz? Who can remain safe and sound without 
being drowned In the fathomless ocean of sz”sãra with nothing below to 
stand on and nothing above to hang on to? (Sekkha-bhữmi was questioned by 
the first half of this verse and asekkha-bhimi by the latter half). 


Thereupon the Buddha recited the following verse as He desired to answer on sekkha- 
bhữmï put In the first half of the questloning verse: 


Sabbadãä s†lasampanno; 
pañiñavã susamahito. 
AJ?hatIacinf satima; 
ogham tarati dufttaram. 


Devotee Hemavata Deva, a monk, who 1s endowed with morality at all times 
(without breach of precepts but with care to observe them even at the risk of 
his life); who 1s also endowed with mundane and supramundane knowledge; 
who 1s also steadfast with #pacãra-samadhi (Neighbourhood Concenfration) 
and aøøanãa-samadhi (Attainment Concentration); who by means of 
vipassana-fñãna (Insight Wisdom) repeatedly medifates on the mental and 
physical aggregates known as 0?akaj/hafa, by applymg the three 
characteristics; who also possesses mindfulness (sz/) which enables him to 
take up incessantly the threefold training (sik&khä) (1e. sila, samadhi and 
pañña); he, who 1s thus endowed with these threefold s/kkha of s?la, samadhi 
and paññã, 1s able to cross over the rough expanse of waters of the four 
floods, which 1s hard for ordinary persons to do so. 


After the Buddha had thus given the answer on of sekkha-bhiữmi, He now recited the 
following verse in order to give an answer on øsekkha-bhiimi: 


Virato kãmasafñfñayq; 
sabba-samyojanaHigo. 
Nandibhava-parikkhno; 
so gambhire na sidati. 


Devotee Hemavata Deva, a monk, who has accomplished complete 
abstinence from all the perceptions accompanied by craving for material 
objects of sensual pleasures; who has also broken and discarded the long 
thong of the ten attachments by means of the four Paths; in whom the three 
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types of craving and the three states of existence, all collectively called 
nanđĩ, have completely dried up; who 1s the arahzứ, fully endowed with these 
qualifies, is one not drowned in the vast and fathomless ocean of sasãra 
with nothing below to stand on and nothing above to hang on to. (He has 
now reached, with utmost ease, the highland of Sa-wuadisesa Nibbaãna as hIs 
craving 1s exhausted and on the highland of 4nupadisesa Nibbãna on account 
Of the cessation of existence. Thus his landing 1s oŸ utmost ease and comfort, 
and he 1s one who 1s not drowned.) 


End oƒ Question and Answer on Sekkhabhimi and Asekkhabhuimi 
The Two Devayakkhas singing Eulogies. 


Thereafter Hemavata Deva eyed his friend Sãtagiri Deva as well as the retinue of the 
thousand đevayakkhas with delight and satisfaction, and sang the following five verses 
eulog1zing the Buddha. Along with his friend Sãtagiri Deva and the retinue of the thousand 
devayakkhas, he make obeisance to the Buddha with due respect and devotion and returned 
home. 


The five verses of eulogy and veneration Were: 


1. Gambhirapafñfñam nipunatthadassim; 
akiñcanam kamabhave asaftam. 
Tam passatha sabbadhi vipparnuftam; 
dibbe pathe kãmamanam mahesim. 


O honourable fellow devas, behold with your own clear eyes the Buddha of 
Gotama family, who 1s endowed with analytical wisdom with regard to such 
deep things as &handha, etc.; who thoroughly sees the significance of the 
questions presented by those of subtle Intelligence; who 1s devoid of the mostf 
minute particle of the sevenfold evil of greed, hate, delusion, conceif, wrong 
view, bad conduct and defilement; who has no attachment for the twofold 
sensuality and threefold existence; who has full deliverance from the bonds 
of desire and passion for all sense objects such as khandha, äãyatana, €tc.; 
who 1s able to walk up and down on the divine road of the eight attainments; 
and who has sought noble qualitles such as observance of the Code of Moral 
Precepts. 


2. Anoma-namam nipunatthadassim; 
pafñiñaãdadam kñmaãlÏaye asaftam. 
Tam passatha sabbavidum sumedham; 
ariye pathe kamamanam mahesim. 


O honourable fellow devas, behold with your own clear eyes the Buddha of 
Gotama family, who has extraordinary epithets throuph undiminished 
attributes, such as Sømmãsambuddha (the Perfectly Self-Enlightened One), 
etc.; who thoroughly sees the significance of the questions presented by those 
of subtle Intelligence; who disseminate extraordinary knowledge by giving 
1nsfruction in a sweet and pleasant voice so that others may be moral and 
knowledgeable; who has no clinging with passion and wrong view such as “Ï” 
and “mine", to the various sensual obJects craved for through passion and 
wrong view; who analytically knows all; who 1s endowed with the knowledge 
of the Perfections that forms the foundation of Omnisclence; who 1s able to 
walk up and down on the divine road of the eight attainments; and who has 
sought noble qualitles such as observance of the Code of Moral Precepts 
(Silakkhandha). 


$. Sudiffham vata no ajjd; 
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suppabhatam suhufthitam. 
Yam addasama Sambuddharn; 
oghatin<am anãsavam. 


O honourable fellow devas, as we have had the good fortune of beholding 
the Buddha with our eyes that culminated in the attainment of the Path and 
Fruition; the Buddha who has crossed over the rough waters of the fourfold 
flood and who has the fourfold influx (say) gone off. Our sipht of the 
Buddha, our opportune beholding of His person, has happened today Indeed! 
Such arrival of the dawn, such a daybreak leaving behind all gloom and 
blemishes has taken place indeed! Getting up from deep slumber, being wide 
awake from a sleep without greed, hate and bewilderment, has now been 
OCcasioned indeed! 


4. Ime dasasatä yakkhã, 
Iddhimanto yasassino. 
Sabbe tam saranam yanH; 
tam no satthã aqnuffaro. 


Venerable Buddha of sun-bright glory, all these divine ogres, who are 
endowed with supernatural powers, derived from ther past merIfOrIOUS 
deeds; who possess plenty of excellent gains and retinue; whose number 1s 
one thousand, with ther bodies imfused with the spiri of the great 
supramundane refuge, approach together with us to seek protection, believing 
you fo be a shelter. You are our supreme teacher beyond compare, who helps 
and advises us, giving 1nsfruction so that we are able to build the first 
exquisitely decorated palace of the Noble Ones. 


3. Te mayam vicarissãma,; 
gãmñ gama1n nagã nagam. 
Namassamana Sambuddham 
Dhammassa ca sudhammatam. 


Venerable Buddha of sun-bright glory, (from today onwards) those of us will 
move from one đivine village to another, from one divine mounfain fo 
another, to proclaim like town-crlers, exhorting people to walk the Path to 
Nibbana and singing 1n pralse of their respective glorles of the three Gems; 
we shall proclam making obeisance to the sfate of the Buddha with our 
clasped hands placed on our heads and our JjJoyous devotion meant for the 
genuine Buddha, chief of the three worlds and full of Iimmeasurable 
attributes and also to the sfate of the Dhamma, the good wayout from the 
round of suffering, of the Teaching which 1s tenfold, 1s consfituents being 
the [four] Paths, the [four| Fruitions, Nibbana and the mass of Dhamma 
un1fs. 
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TEACHING THE PRACTICE OF MORAL PERFECTION (FROM NALAKA 
SUTTA) 


(Every time a Buddha appears, there usually emerges a monk who cultivates the 
practfice of moral perfection (Moneyy4). At the time when our Infinite and Supreme 
Buddha of the three worlds appeared, the monk who asked the Buddha about the 
practice of zmoneyya and who cultivated 1t was Monk Nalaka (nephew of Hermit 
Kaladevila) as already mentioned in Chapter 10 sub-tile: Lady Kali became a 
sofapanna. The account of the young man, Nalaka, having became an ascetic monk 
even before the appearance of Buddha has been given there.) 


he Buddha (as aforesaid) taught the sermon of Dhammacakka on the full-moon day of 

Asalha and made the eighteen crores of Brahmas along with the Venerable Kondañña 
Thera enter the path of emancipation. On the fifth waxing moon of the said month, He 
taught the five Pafñcavaggr the Anaftalakkhana Suifa (the Discourse on the Doctrine of 
Non-self) and made them realise the Fruition of Arahatship. And on the seventh waxing 
moon of the month of Asälha, the devas, who had been ¡n the audience listening to the 
sermon on Dhammacakka and who wished for the welfare of the Venerable Nalaka, 
reported to him that the Buddha had already appeared and delivered the sermon on 
Dhammacakka, by saying: “Venerable Nalaka, the Buddha has already delivered the first 
sermon of Dhammacakka at Isipatana, Migadaya! The Buddha has, In fact, visibly appeared 
among devas, humans and Brahmas!” 


Ever since he became a recluse thirty-five years ago, the Venerable Nalaka had been 
awatting for the appearance of the Buddha. He had even abandoned the hereditary practice 
Of immersion 1n water, bearing in mind: “If there 1s too much of immersion 1n water, the 
ears will get damaged. If the ears are damaged, the words of the Dhamma cannot be heard, 
thereby depriving me of the Dhamma.” Ôn hearing the news given by the devas, he was 
delighted and said to himself: “ “The time has indeed arrived of what my uncle Kaladevila 
Hermit had advised me.” Then on the seventh waxing moon of the month of Äsãl|ha, he left 
Himavanta and proceeded to Isipatana, Migadaya. On arrival there, he saw the Buddha 
sifting cross-legsed on the eminent Buddha-seat, awalting and expecting him: “Nalaka 
Hermit wIll arrive today. I will teach him the practice of Moneyya.” Nalaka was very mụch 
overwhelmed with faith and devotion, so he respectfully made obeisance to the Buddha and 
questioned him, reciting fWO verses:- 


Afñfñiatametam vacanam; 
Asitassa yathatatham. 

Tam tam Œotama pucchãm; 
Sabbadhammana pãragum. 


Anagñriyupetassa; 
bhikkhãcariyam jJigĩsafo. 
Mumi pabrnhi me puftho; 
moneyya uffarnam padam, 


Exalted Buddha of Gotama lineage! I have personally found that the words 
spoken to me thirty-five years ago by (my uncle) Kaladevila Hermit are 
perfectly true (now that I can see the Buddha in person, with my own eye§). 
And so, (mn order to learn and practise) please allow me to question you, as 
Buddha, who has crossed to the other side and 1s accomplished In all the 
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Dhammas in six ways'. 


Venerable Buddha, Great Sage (MfahZmumi), being many times superior In 
attributes to the five Sages” (Ä⁄„nis)! please be kind enough to teach the noble 
Path leading to the realisatlon of the four mzgga-ñãnas by the recluse who 
has renounced worldly life and mainfains himself on alms-food. 


Thereupon, the Buddha taught the Venerable Nalaka the practice of Moneyya 1n detall, by 
means of twenty-three verses beginning with “Moneyyam te upannissam! 


(Here, ⁄oneyya means the four zgga-ñãnas. Especlally, arahaffa-magga-fñäna 1s 
called M⁄oneyya. So, 1t should be noted carefully that the noble and genuine pracfice 
leading to the realisatlon of the four z„agga-fñãnas 1s called Moneyya Pafipadä) 

The twenty three verses of ÄMoneyya Pafipadä thus taught are given below in Pali verses 
and Myanman paraphrase. 


l1) Moneyyam te upafñfissam, 
dukkaram durabhisambhavam. 
Handa te nam pavakkhãmi,; 
santhambhassu dalho bhava. 


My dear son Nalaka, I, the Buddha, will teach and make you understand 
clearly the moneyya pafipadä which 1s not only difficult to put Into practice 
even with great effort but also difficult of plunging 1nfo 1t. (WRhat 1s meant 1s 
this: Nalaka, my dear son! the 7moneyya pafipadä, questioned by you, is the 
kínd of practice which 1s difficult of practising and of being accomplished, 
since 1t has to be practised without any arising of &//esa in ones mind and 
with steadfast zeal, starting from the time when one 1s sfill an ordinary 
worldling (pufhujjana).) 


My dear son Nalaka (get ready!), I, the Buddha, will teach you the moneyya 
pafipadä In detall. (You, my son, have merIt (kwsa/2) already accumulated.) 
So you, my son, exert and practise with steadfastness and unrelenting zeal, 
keeping yourself firm by means of diligence (w7ri;a) to do what 1s đifficult 
of doïng. 


2) Samanabhagam kubbetha; 
gãme akkutthavanditam. 
Manopadosam rakkheyya; 
Sanfo anu{{qfO cqre. 


My dear son Nalaka, you should endeavour to treat (all people) 1n towns, 


1. SIx ways: 1. 4bhiññã: knowing with penetrative Insigphf 
2. Pariñña: knowing with full comprehension 
3. Pahãna: Abandonment 
4. Bhãvang. Development 
5. Sacchikiriya. Realization 
6. Sammãpøííi: Attainment 
(Anguttara Conunentary vol II) 
2. Six kinds of Sages. (ÄMuz) 


1. Agaramuni - Lay people having faith in the teaching of the Buddha. 
2. Anagaãramuni  - Monks. 
3. Sekhamuni - Seven kinds of noble disciples who have realised one of the stages of the four 


Supermundane Paths (ÄM⁄agøa) and the three lower Fruitons (P»ha1a4). 
4. Asekhamuni - Arahats. 
5. Paccekatnmuni  - Private Buddhas. 
6. Munimuni - Buddhas. 
Read also AnudTpan. 
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villages and rural areas equanimously, with no disliking (hatred) and with no 
love, whether they hurt you by abusing In anger or whether they make 
obeisance to you with due respect and devotion. One, who 1s virtuous, should 
guard against bearing 1ll-will (because of being hurt and abused). You should 
endeavour not to become concei(ed, 1n the least, because of being treated 
with due respect and devotion. (What 1s meant 1s this: You should check your 
anger, when the people of towns, villages and rural areas offend and abuse 
you. You should not become elated with pride, even when a king bows 
before you respectfully. In this manner, you should treat them all evenly 
without disliking and without love, whether they abuse you or treat you with 
Tesp€C†.) 


(With this verse, the Buddha taught abandonment of &//esa which arise in relation 
to towns and villages. ) 


3) Uccavacä niccharanH,; 
dãye aggisikhipama. 
Nariyo munim paloghenH; 
tã su tam ma palobhayum. 


My dear son Nalaka, In the forest also, varlous obJects of sense burning like 
flames are apt to appear. (Or, when a forest fire spreads out flames of varied 
forms, such as flames with and without smoke, flames of blue, yellow and 
red colours, big or small, etc. LikewIse, there are, In a forest, sense obJects: 
some fearful, some pleasant, some detestable and some perplexing, such as 
humans, ogres, lions, leopards, tIgers, varIous kinds of birds, various sounds 
or noises produced by them, fruits, flowers and buds. (Of these various kinds 
Of sense obJects which appear) women, who have come for merry-making 1n 
the parks and forests, women collecting firewood, plucking flowers, plucking 
vegefables and gathering fruits, are likely to allure the solitary monk with 
smiles, faunts, tears and garments 1n disorder. Do not let such women tempt 
you, my son. (What 1s meant 1s this: endeavour to conduct yourself so that 
such women cannot enftice you.) 


(With this verse, the Buddha taught for abandonment of &jesa which arise In 
relation to forest:) 


4) Virato methuna dhamm; 
hitva kãme paropare. 
Aviruddho asarafto: 
pãnesu tasathãvare. 


3) Yathäã aham tathã cfe; 
yathä cte tathä aqdam. 
Aitãnam upamam katvä; 
na haneyya na ghãfaye. 


My dear son Nalaka, besides discarding all kinds of sensual obJects (kữma 
ãrãmammanas), good or bad, you, dear son, should also be one who avoids 
and stays away from sexual Intercourse. You should not, in the least, 
entertain 1ll-will towards those (belonging to another faction) and you should 
not, in the least, have liking and attachment to those (belonging to your own 
faction); and, placing yourself as an example (having fellow-feeling) thus: 
“Like myself, these beings desire to live long, not to die; they desire 
happiness, not suffering. Like them, I also desire to live long, not to die; 
desire happiness, not suffering.” You should not, by yourself, kill or hurt 
puthujjanas, sotãpannas, sakadägãmins and anãgãmins who are not yet free 
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from /anhã (tasa safas)` and arahaffas who are already flee from fanhã- 
lobha (thãyara-saffas)°. Neither should you employ others to kill or hurt. 


(In these verses, the Buddha taughít (moral pracice of restraint 
(IndriyasamwvarasTla) by means of the phrase: “hifvã kãme paropare — discarding all 
kinds of sensual obJects, good or bad.” The Buddha taught the practice of 
fundamental precepts, (pãfimokkhãsamvarasiia) laid down for monks, by means of 
the remaining words beginning with abstinence from sexual intercourse and 
abstinence from taking life.) 


6)_ Hiwä icchañca lobhafñca; 
yattha satto puthujjano. 
C4jjgynã pafipaj]eyyq; 
fareyyq narakam Imam. 
My dear son Nalaka, the worldly remain attached to the four requisites Of 
robe, alms-food, lodging and medicine which are obJects of sensual pleasure 
for the ascetics. You, dear son, should abandon the desire (/cchä) for the four 
requisites of robe, alms-food, lodging and medicine which are obJects of 
sensual pleasure for ascetics before they are obtained. If they are already 
acquired, you should do away with greed (/obJa) which himmders the wish to 
gIve them away In charity. Being one possessing the eye of wisdom, you 
should endeavour to cultivate the noble zoneyya pafipadäa, which has already 
been taupht, 1s being taught and 1s to be taught. If you thus endeavour to 
practise, you can overcome the craving for the four requisites which leads to 
wrong livelihood (miccha/iva) called naraka abyss because of difficulty in 
filling 1t. 
(With this verse, the Buddha taught the moral practice of living a life of purity 
(4/aparisuddhisila) with speclal reference to the removal of attachment and 
craving for the four requIsites.) 


7) Unidaro mitãhãro; 
appicchassa alolupo. 
Sadã icchãya nicchãfo; 
aniccho hofi nibbuto. 


My dear son Nalaka, an ascetic desirous of cultivating the zm„oneyya pafipadä 
should have a lean stomach (by eating four or five morsels less of the alms- 
food legitimately received (đhammniyaladdha). (Ít 1s not enough by merely 
eating four or five morsels less), but you should also be one who eats the 
food only after due reflection on the advantages and disadvantages of the 
food eaten (paccavekkhan3). (SHll 1t 1s not enough yet) you should also be 
one who 1s endowed with the four kinds of contentment, which 1s desiring 
lile or nothing (2ø¡ccha), namely, (1) having little or no greed concerning 
the four requlsites (0zccaya-appiccha); (2) having little or no desire to let 
others know that you are practising the noble pzfipadãä (dhutanga-appiccha); 
(3) having litle or no desire to let others know that you possess wide 
knowledge and learning of the Teaching (?ariyaffi-appiccha); (4) having little 
or no desire fo let others know that you have realised the extra-ordinary 
Dhamma of magga-phala (adhigama-appiccha). (Still 1t 1s not enough.) By 
means of arahaífa-magga you should strive for the total removal of self- 
indulgence (/ah2). When you have become one who 1s thus free from greed 
and craving (/ofuppa-fanh3) you wIll become one with no desire and 


3. Tasã sattas -_ Fripghtened beings. 
4. Thaãvarã saftfas -_ Unfriphtened beings (4raha/s). 
Read Chapter VI (Prefections). 
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excessive craving (/cchä-lobha-tanhã) for the four requisites, unlike one who 
1s perpetually afflicted with extreme hunger and you are then devoid of 
hunger (&//esz). With no such affliction, you emerge as an individual in 
whom all the heat of k/esa has been extinguished. 


[With this verse the Buddha taught the precept regarding dependence on requIsites, 
Paccayasannissifta Sila (OR, (precept regarding possession of requlsites, Paccaya- 
paribhoga Sïla) beginning with knowledge of moderation regarding food (bhø7ane 
mattannufa). | 


6) Sa pindacäram caritvã: 
yvanantamabhiharaye. 
DUpatthito rukkhamiilasmim: 
ãsanipagato Muni. 


9) Sa Jhãnapasufo diro; 
yvanante ramhito sửa. 
Jhayetha rukhamHlasmim; 
aftãnamabhitosayam. 


My dear son Nalaka, the ascetic, who practises the z„oneyya pafipadä, should 
go only to his place 1n the forest after going round for alms and after eating 
his meal (without staying long to talk to the people, etc.). The monk, who 
practIses moneyya pafipadä, should remain sitting at the foot of a tree or In 
his own place (on reaching the forest). 


(Here, by means of the words: “after going round for alms-food”, Pimdapara- 
dhufanga 1S indicated. The monk who practises kkaffha-pindapatä-dhutanga has 
also to practlse sapadanacarika-dhutanga, ekasanika-dhutanga, paftapindika- 
dhutanga, khalupacchabhatika-dhutanga, ticivarika-dhutanga and pamsukHlika- 
dhufanga and so the six đhufangas are also being Indicated thereby.) 


(By means of the words: “should go only to his place In the forest”, 4rannikafñga- 
dhufanga 1s Indicated. By means of the words: “should remain sitting at the foot of 
a tree or In his own place”, Rukhamilika-dhutanga and Nesajjika-dhufanga are 
indicated. Since these ten đ/zañúgas are taught in regular order, the three 
dhutangas, namely Abbhokasika-dhutanga, Yathasanthatika-dhufanga and Susãna- 
dhufanga, are also being appropriately Indicated. This being so, the Buddha taught 
Nalaka Thera the thirteen đj/aigas” by means of this verse). 


My dear son Nalaka, the ascetic, who 1s engaged ¡n the thirteen đhu/angas 
and practises the noble moneyya paf{ipadä, strives hard to realise the mundane 
jhana which 1s not yet realised and to exercise confrol, with five-fold 
masterles (vasibhavas), over mundane /hãnas that he has already acquired. 
Attaning thereby Absorpton Concentration (aø?ana-samadhi), he should 
take delight in the quletude of the forest, away from human noise. (It will not 
yet do by merely cultivating the mundane /hãna only.) He should dwell at the 
foot of a tree In the forest also, delighting himself with absorption In the 
supramundane /hãna associated with so/ãpaffi-magøa, ©etc. 

(By means of this verse, the Buddha taught the Joy of living In the forest-dwelling 

by strenuously cultivating mundane and supramundane /hãnas as well as arahaffa- 

phala.) 


The Venerable Nalaka, on hearing these discourses became exceedingly enthusiastic to 
enter the forest and practise the 7øzƒi»ađZ, even without taking food. It 1s not, however, 
possible to devote oneself to the practice of the Dhamma without taking food. True, he 
who practises the Dhamma without taking food canmnot live long. In fact, one should search 
for food without causing &//esư to develop. Thus, searching for food without developing 


5. For thirteen đhu/angas, read Chapter VI: (a) the components of faith. 
382 


Chapter 11 


kilesa 1S a proper act In the sãsưa. So, being desirous of preaching Venerable Nalaka the 
practice of going round for alms-food and with a view to assure him: “In the days to 
follow, you can enfer towns and villages and go round for alms; but you should not let 
kilesa develop”; the Buddha recited the following six verses, which could finally enable 
him to realise arahafta-phala. 


10) Tato ratyavivasane; 
gãmantamabhiharaye. 
Avhanam nãbhinaandeyyq; 
abhihãrafñca gãmatIo. 


My dear son Nalaka, when the practice of moneyya pafipadä (by going only 
to his place 1n the forest after collecting food) 1s over, 1n the days that follow 
too, the ascetic should proceed to the village for collecting alms-food. After 
might time has passed and day time sets in, prior to going on alms-round, he 
should attend to duties such as those to be performed in his dwelling place or 
concerning the stupa precIncts (cefiyangawa vaffa), etc., and observing 
physical (k4) and mental (ci2) aloofness (viveka)°, he should cultivate 
meditation on the way to and back from the village of his alms-round. 


On arrival In the village, you should not delight im and accept the meal 
offered by Invifation: “Venerable sir! Kindly come and have alms-food In 
our house.” (1e. the alms-food received while thinking and doubting: “WII 
this house offer or not offer alms-food to me? WIII good food or bad food 
be offered?”) If, im case, the donors offer alms-food by snatching the alms- 
bowl and filling it to the full, you may take such alms-food to sustain your 
practice of the Dhamma. It will not affect the practice of đ#„/anga. But you 
should not enter the village with the expectation of receiving such alms-food. 


[The alms-food with a varlety of dishes brought by donors and offered to the 
moneyya ascetic without 1nviting him to their houses after he enters the village and 
even before he goes round for alms from house to house 1s called 45hihara food. 
Not a single particle of such alms-food should be accepted (even though 1t 1s 
offered with many hundreds of dishes). (What 1s meant 1s that the alms-food 
should be obfained only by going round from house to house.)] 


11) Na MunT gamamagamma; 
kulesu sahasã care. 
Ghãsesanam chinnakatho; 
na vãcam payutam bhane. 


My dear son Nalaka, when the ascetic, practising the Mfoneyya Pafipadä, has 
entered the village, he should not mix with the male and female donors who 
are not compatible with the sa 1n weal or woe. He should behave like a 
dumb person and should not give hints, speaking indirectly with signs and 
tricks 1n order to have alms-food. 


12) Alattham yadidam sãdhu; 
nãlattham kusalam ri. 
Ubhayeneva so tãäi; 
rukkham vupanivaftati. 


My dear son Nalaka, when the ascetic, practising the moneyya pafipadä, 
enters the village and goes round for alms, he should consider that “Ít 1s 
gøood” 1f he receives even a small quantity of food and that “1t 1s not bad” 1f 
no food 1s received: he should not be affected by receiving or not receiving 


6. Three kinds of viveka, read Chapter VỊI. 
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alms. Being possessed of /đđ¡ guøa (quality of being like the earth, namely, 
endurance or forbearance and quality of being like a mountain, namely, 
sfeadiness or fortitude), he should depart from the donors house (with 
equanimity and entertaining neither hatred nor love for not receiving or for 
receiving alms, In the same way as a man, looking for fruit, approaches a 
tree and departs from 1t without likmg or disliking for getfting or not getting 
fruIt). 


13) So pafapäni vicaranfo; 

đaInuU9O IIHgasammafo. 

Appam dãnam na hi|eyyq; 

dãtfãram nãajãniyä. 
My dear son Nalaka, the said Míoneyya ascetic, going round for alms, 
hugging the alms-bowl, should behave in such a way that the people will 
think he 1s dumb although he 1s not (What 1s meant 1s that he should not 
make random talk.) When only a little 1s given in chartfy, 1t should not be 
despised and the donor should not be (condemned) for giving merely a little. 


14) Uccä vacäã hi patpadi;, 
Samanena pakãsitã. 
Na pãram digunam yanti; 
nãyidam ekagunam mutam. 


My dear son Nalaka, when the zmonøeyya ascetic becomes fully accomplished 
1n the mode of conduct 1n receiving alms, he should not be content with this 
much but he should endeavour and become accomplished in the practice of 
the øazƒ/ipadã which ¡is exceedingly noble. (Truel The s&ana has, as 1S 
essence, the practice of Øzƒipađä. What 1s meant 1s: The practice of paƒipadä 
1s the essence of the sãsana. Only when øaƒipađã 1s practised, the essence of 
the sãsana WwIll be atfained.) The Buddha has taught the said noble practice 
leading to aøgøa 1n fwO Ways, superlor and InferIor. 


(To elucidate: The period, from the moment the ascetic Dhamma 1s first developed 
and practised, up to the moment the five hindrances (#faraas) are removed, 1s 
called Pafipada Khetfa, the domain of pafipadä. If, in this period, the five 
nivaranas are removed with ease and without trouble, 1t 1s called Sukha-pafipadä. 
lf the m?varanas have to be removed after practising sírenuously and with 
difficulty, 1t 1s called Du&kha-pafipada. The period, from the moment the five 
nivaranas have been removed to the moment agsga-ñãna 1s realised, 1s called 
Abhiñnakheta, the domain of abhiññã (vipassanäa-ñana-pañna). The vipassanä- 
fñãna, which reallse magga-ñãna quickly after the five m?varanas have been 
removed, are called Khippabhifñña. IÝ magga-fiãna 1s realised rather tardily, the said 
vipassanä-ñãnas are called Dandhabhiññä. 


(1) When some Individuals practise the ascetic Dhamma, they reallse z„agga-ñãna 
quickly, after having removed the five øaranas wIthout trouble and with ease. 
The pz/iađã of such individuals 1s called Skhapaftipadakhippabhinna. (The 
Buddha taught that this kind of øzƒiađã 1s the superior type.) (2) Some, however, 
realise „agea-ñãna tardlly, after having removed the five m7varanas with ease. The 
Pafipadäa of such mmdividuals 1s called Swkhapafipadadandhabhima. (3) Some 
realise 7„agea-ñãna quickly, after having been able to remove the Ẩive ñ07varanas 
by pracising strenuously and with dificulty. Ther /øzƒzđã is called 
Dukkhapafipadakhippabhiñña. (4) Some reallze magga-fñãna tardily, after removing 
the mfaranas by practising strenuously and with difficulty. The1r øz/ipađã 1s called 
Dukkhãpatipadadandhabhiñna. (The Buddha preached that these three kinds of 


pafipadäa, numbered 2,3,4, are the inferior types.) 
My dear son Nalaka, im reaching the other Shore, which 1s Nibbana, by 
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means of these fwo superior and Inferlor types of ?aƒipađä, 1t 1s not that 
Nibbana 1s achieved twice througph single magga-ñãna. (Just by realising 
magga-ñãana once, the kiesa which it should eradicate 1s completely 
removed; and therefore that &7/esz wIll not again occur In the continuum of 
the Aggregates, Khanđa sanfãna, hence the Buddha's teaching: “lt 1s not that 
Nibbana 1s achieved twice through single magga-ñãn4). Nor Nibbãna 1s the 
kímd of Dhamma which can be completely realised only once (by means of 
single magga-ñãn4). (All the kiesas cannot be totally removed by means of 
sinple „agga-ñãng; they can be done so separately and respectively only by 
means of the four z„agga-ñãna, each annihilating 1s share of &7lesa, leaving 
nothing unannihilated. Hence the Buddha means to say: “NIbbana, together 
with the realizatlon of arahaffa-phala, cannot be attained once and for all, by 
means of one single stroke of magga-ñãna). Thịs can be accomplished only 
by means of four-fold „aeøa-ñãna. 


15) Yassa ca visafã natthi, 
chinnasotassa bhikkhuno. 
KiccaäkiccappahTnassa; 
parilaho na vijati. 


My dear son Nalaka, a certain 7ømoneyya ascetic, who has practised the 
pafipadäa, which 1s appropriate for him out of the two types already stated, till 
the attainment of arahatship, 1s free from one hundred and eight kinds of 
expansive, wide ranging /ư¡hđ (having completely removed them by means 
of the arahaffa-magsad). In the mind continuum of the moneyya ascetic, who 
has thus completely cut off the current of &7/esư (through arahaffa-magga) 
and who has also done away with all acts of merit and demerit, there 1s not 
the slightest heat generated by rãgø and by đosa. 


(By this verse, the benefit oƒ the Patipadä ¡is indicated.) 


On hearing these verses, the Venerable Nalaka thought thus: “If the moneyya pafipadã 1s 
only this much, 1t is quite easy and not difficult. I might perhaps be able to fulfill it without 
difficulty, without discomfort but with ease.” Therefore, the Buddha, who desirous of 
letting the Venerable Nalaka know that 1t 1s otherwise, said: “My dear son Nalaka, the 
Ioneyya practice 1s not as easy as you have thoupht. It 1s a practice which 1s really 
difficult,” recited this verse: 


16) Moneyyam te upannissam,; 
Khuradharipamo tave. 
Jivhaya tãÏi mãhacca,; 
udare safifato siyä. 


My dear son Nalaka, I will let you know more about the zm„oneyya pafipadä. 
The ascetic, practising the moneyya pafipada, should be one comparable to 
the blade of a razor. (The meaning 1s: As a person, licking the honey 
smeared on the blade of a razor, has to be careful and guard himself against 
the risk of his tongue being cut, the zmoneyya pafipadãä ascetic, who makes 
use of the four requisites righteously acquired by him, should guard his mind 
against the danger of it being defiled by &7/esư. True! It 1s difficult to acquire 
the four requisifes by pure means. Having acquired them, 1t is also difficult 
to make use of them 1n a blameless manner. So, the Buddha taught only 
Paccaya-sannissifa siÏla repeatedly.) 


My dear son Nalaka, the ascetic, practising the moneyya pafipada, should 
restrain his stomach by pressing his tongue against the palate (1.e. by making 
a clicking sound with his tongue), doïing away with the desire for faste (7asa- 
fanh3) and not using the four requisites obtained by wrongful mode of 
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Iivelihood Œmicchä-74). (Ít means to say that 1ƒ alms-food to be acquired 
righteously (đhammiyaladđa) 1s not available for the stomach, he should 
forbear by avoiding zzsa-fanhã by grinding his teeth making clicking sound 
with the tongue. By no means should he make use of requisites obfained 
wrongfully.) 


17) Alinacito ca sùyã; 
Na cãpi bahu cintaye. 
Niramagandho asito; 
Brahmacariyaparaydto. 


My dear son Nalaka, the ascetic, practising the moneyya pafipađä, should be 
one who 1s diligent, engaging himself incessantly in deeds of merit. He 
should not trouble his mind with diverse problems relating to friends and 
relatives and towns and villages. Without the foul odour of #i/esa and 
without being affached to various existences through craving and wrong 
view, he should be one who leans and rely on the noble øzƒipađãä which 1s the 
three sikkhas” (training in morality, mentalit(y and wisdom) taught by the 
Buddha. 


18) Ekasanassa sikkheya; 
Samanii0asanassqa ca. 
Ekattam monamakkhatam; 


Eko ce aqhhiramissasi. 
Atha bhahisi dasa đisa. 


My dear son Nalaka, the ascetic, practising the moneyya pafipadä, should 
endeavour and practise to stay quletly in solitude, without any compamion, 
and to contemplate (repeatedly and strenuously) the thirty-eight obJects for 
meditaion (kamưna(hãnãä ãrammana)Š of the ascetics. [Here, the Buddha 
taught the physical seclusion by staying alone, (kãa-vivek2), and the 
detachment of the mind by contemplating the meditation obJects (cia- 
yiveka)]. Thus I, the Buddha, teach that staying alone by maintaining &ãya- 
yiveka and ciffa-viveka 1s the moneyya pafipada. My dear son Nalaka, 1Ÿ you 
can take delight in staying alone, without any companion, maintaining kãya- 
yiveka and ciffa-viveka, you wIll become renowned In all the ten directions. 


19) Sutva đhirãna nighosam; 
Jhayiñam kamcäginam. 
Tato hirmnca saddhañca; 
bhiyyo tubbatha mãmako. 


My dear son Nalaka, 1f and when you hear the cheers and praises of the wise 
and noble people, who have done away with material obJects of sensual 
pleasure (vaffhu-kãmas) and defilements of sensual pleasure (ki/esa-kãma) by 
repeated contemplaton of objects (arammanupamijhana) and close 
observation of ther characteristics (lakkha-mmpanjjhana), you, dear son, 
should not be distracted by these cheers and praises but should, more 
strenuously than before, develop moral sense of shame (z7) and should also 
have absolute faith (sưđddh3) in this moneyya pafipađãä as the noble practice 
for complete freedom from sz#sãra and develop the practice of final 
emancipation (yãnika). I]Ý you do so, you wIll become a genuine son of 
mine, the Buddha's. 


7. Three sikkhas: read Chapter VII. 
8. The subjects of mcditation are given as 40 in the P//aka namely: Kasina 10, Asubha 10, Anussadi 
10, Brahmavihãra 4, Aripayatona 4, Aharepatikhlasaffña 1, and Catudhatuvavafthãna |. 
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20) Tam nadihi vijãnatha; 
sobbhesu padaresu ca. 
Sanafä yamfi kusobbhä, 
Tunhi yantimahodadlhi. 


My dear son Nalaka, you should know that the subJect matter of the 
exhortation (namely, “You should not be distracted by the cheers of the wIse 
but you should develop more and more 7 and saddhã In greater 
momentum”), as already taught by Me, must be understood by the examples 
of large rivers and by small creeks and streams. The water in small creeks 
and stream flow noisily. The water In such large rivers as Galga, however, 
flow silently without making any noise. (What 1s meant 1s that: One who 1s 
not a genuine son of mine, the Buddha's, like small creeks and streams 1s 
agitated and excited: “l am one who practises the moneyya pafipada.” One 
who 1s a genuine son of mine, the Buddhaˆs, however, cultivate these fwo 
Dhammas of z7 and sađdhã and like large rivers, remains silent, humble in 
mind.) 


2l) Yandinakam tam sanafi; 
}a11 puram saniameva tam. 
Addhakumnbhipamo balo; 
Rahado pirova pandito. 


My dear son Nalaka, (What I, the Buddha, should like to g1ive one more 
example and point out in another way 1s:) a Jar, which 1s not full with water 
and deficlent, makes noise with the water splashing from side to side. That 
which 1s full with water 1s qulet without making noise. ÀA foolish person 1s 
like the Jar making noise with half-filled water. ÀA wise man 1s like a large Jar 
full of water. 


Here, there 1s the likelihood of the question being raised thus: “Tf a foolish person 
1s not quiet and makes noIse like a Jar not full with water and 1Ÿ a wise man does 
not make noise and 1s qulet like a large Jar full of water, why 1s 1t that the Buddha 
talks much In His endeavour to teach the Dhamma?”; and so, the Buddha delivers 
these last fWO Verses:- 


22) Yam samano bahum bhãsãti; 
upetam atthasafhitam. 
Janam so dhammam dđeseti; 
janam so bahum bhãsatfi. 


23) Yo ca jãnam sanyatafft0; 
jãnam na bahu bhãsati. 
Sa munT monam arahatfi; 
sa munT monamajJhagã. 


My dear son Nalaka, L, the Buddha, a noble ascetic as I am, speak mostly 
words which are full of sense and meaning and beneficial. It is not that these 
words are spoken with a fickle mind which 1s distracted (uđähacca). In fact, 
1, the Buddha, as a noble ascetic, discerning through knowledge and wisdom 
what 1s profitable and what 1s not and teach only the (profitable) Dhamma. 
(Even though the Dhamma 1s sometime taught all day long, 1t 1s not 
purposely done so Just to pass the time.) In teaching the Dhamma, 1t 1s done 
only by knowing distinctly: ““This Dhamma 1s for the benefit and welfare of 
this person. That Dhamma 1s for the benefit and welfare of that person.” 
(What 1s meant 1s: It 1s not that the Buddha utters unsubsfantial words Just 
because He Is by nature talkaftive.) 
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My dear son Nalaka, the ascetic, practising the moneyya pafipadäa, 1s 
deserving of the practice only 1f, understanding the Dhamma analytically, 
điscerned and taught by Me (by means of knowledge and wisdom capable of 
breaking up the kjesa (Nibbedhabhagiya fñãna pañña) and taking care to keep 
1t well guarded, he does not talk too much (speaking words which he knows 
camnot be of benefit to beings). (It 1s not merely that he deserves). In fact, the 
moneyya ascetic can surely realise arahafta-magga-ñna. 


In this manner, the Buddha concluded the delivery of the noble Dhamma concerning the 
moneyya pafipadãä which has arahaffa-phala as 1s ultImate achievement. 


The Three Instances which Venerable Nalaka having Little Desire 


Upon hearing the Buddha's discourses on oneyya pafipadä which has arahatia-phala as 
the ultimate achievement, the Venerable Nalaka Thera became one who had litfle desire to 
engage In three matters: (I) Seeing the Buddha; (2) Hearing the Dhamma; and (3) Asking 
questions concerning the z„oneyya pafipada. To elaborate: 


(1) At the end of his hearing of the Dhamma concerning the moneyya pafipadä, the 
Venerable Nalaka Thera was very much pleased and delighted and, after making 
obeisance to the Buddha to his hearts content, he entered the forest. After entering the 
forest, such a wish as: “lt will be good If I can once again see the Buddha!” dịd not 
occur in his mind continuum even once. Thịs 1s the Instance of him having little desire 
to see the Buddha. 


(2) In the same way, such a wish as: “It wIll be good 1ƒ I can once again listen to the 
Dhamma!” dịd not occur in the mind continuum of the Venerable Nalaka Thera even 
once. This 1s the 1nstance of him having little desire to hear the Dhamma. 


) Likewise, such a wish as: “lt wIll be good 1f I can once again address and question the 
Buddha on the moneyya pafipađal” địd not occur in the mind continuum of the 
Venerable Nalaka Thera even once more. This is the Instance of him having lifle 
desire to question on the 7moneyya pafipada. Being the one and only imndividual and 
disciple of distinction (Puggala-visesa and Sãvaka-visesa) who emerges with the 
appearance of each Buddha, he was contented and his wish was fulfilled even with 
seeing the Buddha just once, with hearing the Dhamma also only once and with asking 
about the 7moneyya pafipađãä also only once; and so he had no more wish to see the 
Buddha, to listen to the Dhamma and to ask questions again. Ït 1s not for want of faith 
that he had no more wish to see the Buddha, to listen to the Dhamma and to ask 
quesfions. 


The Venerable Nalaka becoming An Arahatta 


In this manner, the Venerable Nalaka Thera, being endowed with the three Instances of 
having little desire, entered the forest at the foot of the mountain and stayed in one ørove 
only for one day, not remaining there for two days; sfayed at the foot of a tree also only 
for one day, not for two days, and went round for alms in a village only for one day, not 
repeating the round the next day. In this way. he wandered about from one forest to 
another forest, from the foot of one tree to the foot of another tree and from one village to 
another village and practised the moneyya pafipađä, suitable and approprlate for him; and 
before long he attained the arahafa-phala. 


The Three Kinds of Individuals practising Moneyya Patipada and The Venerable Nalaka 
Thera's Parinibbana 


There are three kinds of individuals practising the moneyya pafipadä, namely; (1) 
UXkattha-puggala practising the pajipada with the greatest effort; (2) Maj/hima-puggala 
practising it with medium effort and (3) Ä4uđdum-pugsala practising 1t with only little effort. 

Of the said three kinds, (1) Uk&aj{fha-puggala practising the pafipadä with the greatest 
effort lives only for seven months; (2) Ä⁄4j/hima-puggala practising 1t with medium effort 
lives only for seven years; and (3) Ä#uđum-puggala practising with only little effort lives 
only for sixteen years. 
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Of the said three kinds of moneyya-pugsealas, Venerable Nalaka was an kkaftha-piggala 
who practised the øz//2ađdã with the greatest effort. Reflecting and knowing that he would 
live only for seven months and that his wsaikhãra [continuum of life vitality 
iviindriya)] would soon come to an end, so he took a bath to keep his body clean. And 
then wearing the lower robe correctly and neatly and girdling 1t with the waist-belt and then 
putting on the upper robe together with the big robe, he faced the direction of RaJagaha 
where the Buddha was dwelling and made obeisance to the Him 1n the five-fold posture of 
worshIp, 1.e., the two hands. the two knees and the forehead touching the ground. And then 
raising the Joined hands in adoration, standing erect and leaning against the mountain by 
the name of Hingulaka, he attained Parinbbana which was the cessation and the end of 
©XIstence. 


Construction of a Shrine (Cetiya) over The Relics 


Thereupon, the Buddha, knowing the Venerable Nalaka Theras atfainment of 
Parinibbana, proceeded to the said place in a company of bjikkhø„s and had the remains 
cremated under His personal supervision. And then, after supervising the collection of the 
relics and the construction of a shrine over them, the Buddha returned to Rãjagaha city. 
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Chapter 12 
YASA, SON OF A RICH MERCHANT, BECOMING A BHIKKHU 


hile the Buddha was taking up His residence at Isipatana Deer Park near BaranasI for 

His vassa-observance after His teaching of the Dhammacakka-pavaffana and naffa- 
lakkhana Suffas to the PañcavagsT monks and the Nalaka Suífa to the Venerable Nalaka 
Thera and had thereby brought about ther emancipation, there lived one Yasa of high 
bịrth, son of SujJatã of Sena Nigama (the giver of the Ghana milk-food to the Buddha), and 
the wife of a rich merchant of BaranasI. Besides being gentle and tender in deed, speech 
and thought, Yasa possessed a large amount of wealth and a great number of followers. 


The rích merchants son, Yasa, owned three mansions: one for residence In wInter, 
another for summer and the third for the rainy season. As 1t was then the rainy season 
(when the Buddha was staying in the Deer Park), Yasa was residing 1n the mansion suitable 
for the period. During the whole of the four rainy months, he was surrounded by dancers 
skilled in music, dancing and singing. There was not a single male person in the whole 
mansion!l All the inmates, the door-keepers and entertainers included, being women, he 
remained indulging in the exceedingly grand luxury of sensual pleasures inside the 
mansion, without even going downstairs. (His wealthy father Iintending “My son who 1s 
enjoying the luxury of this much grandeur should not at all become abhorrent and 
frightened by the sight of any male person”, appointed and assigned only women fo attend 
to many and diverse duties Inside that huge mansion.) 


One day, while thus indulging with relish in the grand luxury of sensual pleasures, only 
with womenfolk who were playing the five kinds of musical instruments, singing and 
dancing, Yasa fell asleep early. Since there was no need for them to enfertain and comfort 
him while he was asleep, the dancers themselves also went to sleep, some embracing or 
hugging theIr respectfive instrumenfs and others using them as pillows. The inside of the 
main theatrical hall was 1lluminated brilliantly with the light from the oil-lamps which were 
kept ablaze throughout the night. 


When Yasa woke up from his sleep before others, he saw his retinue of dancers fast 
asleep most abominably, as 1 in a graveyard, some hugging the harps, some with the 7o 
drums slung over their shoulders, some embracing the ø/azs7 drums, some with their hair 
dishevelled, some with saliva trickling out from ther mouths and the rest mumbling 
deliriously. On seeing them, the disadvantageous nature (Zđ7zava) of sensual pleasures 
(kãmaguna) became apparent to him. Thus, he gradually felt increasingly bored by such 
pleasures. 


Thereupon, being very much overcome with sưwvega, he breathed forth all by himself 
the „đãna thus: “Upadddutam vata bho! upassaftham vafa bho! — Oht All kinds of kilesa 
are hurting and oppressing the wretched body, this large source of đk&kha of all, including 
myself, Oh! All kinds of &//esa are tormenting and oppressing the wretched body, this large 
source Of đ„kkha of all, including myself!” 


Yasa (being tired of his own experlence with sensual objects), rose from his sleeping 
couch (without letting anyone know), put on his golden footwear and left his residence. Ôn 
reaching the door of the house, he quite easily took his departure from the house as devas 
had kept the door open im advance, Intending: “Let no one obstruct Yasas way to 
monkhood.” In the same mamner, the guardian devas of the town had kept the town-gate 
open, so that Yasa could quite easily left the town without any trouble or hindrance and 
proceeded on his Journey and eventually arrived early at the Deer Park near Baräanasi. 
Yasa, approaching from a distance, left the walk and sat in the place suitably prepared for 
the Buddha. Thereupon, on getting close to the Buddha, Yasa again breathed forth the very 
words of the sauvega-udãna he had uttered before. 


Thereupon, the Buddha addressed himm with words of welcome and of encouragement 
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thus: “My dear son Yasa, this Dhamma of Nibbana, which, I, the Buddha, already know 1s 
the Dhamma which 1s not tormented and oppressed by any kind of &//esa. My dear son 
Yasa, comel and sit here. I, the Buddha, will teach you, the good Dhamma leading to 
Nibbana.” Thereupon, Yasa was pleased and delighted that “This Dhamma of Nibbãna, 
realised by the Buddha, 1s the Dhamma free of torment and oppression from a variety of 
kilesa.” So, taking off his golden footwear from his feet, he approached the Buddha 
respectffully made obeisance and took his seat at an appropriate place. 


Thereupon, the Buddha taught Yasa, the course of moral practices leading to the Path and 
Fruition (magga-phala): (1) the Dhamma relating to charity (đãna-kathä), (2) the Dhamma 
relating to morality (s?/a-kafh3), (3) the Dhamma relating to happy destination such as 
celestial abode (sagga-ka/h3) and (4) the Dhamma relating to the good path and line of 
conduct for the realizatlon of magga-phaia and Ñibbana (magga-kathä). 


(1) Dãna-kathä 


Dãma-kathä, the Dhamma concerning charity: a good deed of đãna ¡1s the cause of 
happiness 1n the present existence, in the next existence and of the bliss of Nibbãna. li 1s 
the primary cause of all kinds of pleasures of devas and humans. It 1s also the source of 
materlal sense objects (ãr4mzna7a-vaiihus) and the wellbeing resulting from the use of 
these obJects. For beings endangered by misfortune, 1t 1s also a good guardian, a place of 
safety, a resort and refuge. In the present existence, as well as 1n the next, there 1s nothing 
like đãna to lean on, to stand on, to cling to as a good guardian, a place of safety, a resort, 
and refuge. 


Truly, this deed of đãna 1s like the gem-studded Lion Throne, for it 1s to lean on; like the 
øreat earth, for 1 1s to stand on; like the rope for the blind to hold on as a support, fOT 1t 1s 
to cling to. To continue: This meritorious act of đZna 1s like the ship for crossing over the 
misery of suffering (apäyabhiimi-duggafi). It 1s also like an army commander of valour In 
the batile-field since 1t can ward off or give relief from the danger of the enemies such as 
lobha and macchariya, etc. It 1s also like a well-guarded city since 1t can give protection 
from the danger of poverty. Ït is also like a lotus-flower (đa) since 1t 1s not smeared 
with the dit of unwholesomeness (zksa/2) such as jealousy (/ssZ) and stinginess 
(macchariya). It 1s also like fire since 1t can burn the rubbish of akzzsaÏa such as ¡ss and 
macchariya. It 1s also like a polsonous snake since 1 Is Of difficult access to the 
unwholesome enemies. lí 1s also like a lion king since 1t can free one from fear. (The donor 
has no need to be afraid of any enemy ¡1n the present existence, much less so 1n the next.) 
Being of enormous sfrength, 1t 1s like a large elephant. (The donor is blessed with good 
friends and associates in the present existence. He 1s also one who will have great physical 
and mental strength In the next existence.) lí 1s like a bull (¿sa5ha) of pure white colour 
since 1t 1s considered by learned persons as a sign of auspiciousness auguring extreme and 
particular prosperity both here and hereafter, 1t 1s also like a king of aerial horses (valahaka 
sindhava) since 1t can transport one from the evil ground of four misfortunes (/2/íis) to 
the danger-free good ground of four fortunes (sanpaffi$). 


““This deed of đãna 1s also the good and true Path which, I, the Buddha, have walked on. 
lt 1s also the one, with which, I, the Buddha, have been related to. I have performed great 
acts of charity, such as those of Velama, those of Mahagovinda, those of Mahasudassana, 
and those of Vessantara, when I was practising and fulfiling the Perfections (Paramis). In 
my existence as the virtuous hare, a Bodhisatta, I had completely won the hearts of the 
donees by giving away In charity my own body in the blazing heap of fire.” (Here, Sakka, 
the deva king, in the guise of a begging brahmin, had his mind fixed continually on the 
courage shown by the wise hare, the Bodhisatta, in his performance of generous act 
without any distraction. Hence the Buddha's words, “I had completely won the hearts of the 
donees” 1s a rhetorical way of mndirect saying (vankawwifi) that politely Iimplies Sakka's 
contemplation of the Bodhisattas boldness in đua. Here, by means of the words: “By 
gIving away 1n charity my own body,” the Buddha gave the advice thus: “The Bodhisattas, 
knowing too well about the merit of đãnø, even gave away their lives In charIty. In view of 
this, should the wise have attachment to an external object, bahira-vaffhu? Certainly they 
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“Furthermore, the merit of đãna 1s capable of bringing the luxury of a Sakka, the luxury 
of a Mara, the luxury of a Brahma and the luxury of a Universal Monarch (cakkavafii) Im 
the mundane world. It 1s also capable of bringing the Enlightened Knowledge (Bodi-ñana) 
Of a svaka, of a Paccekabuddha and of the Supreme Buddha in a Supramundane world.” 


In this manner, the Buddha taught the rich merchanf's son, Yasa, the Dhamma concerning 
dãna. 


(2) Sila-katha 


(Since only đZna performers can observe s72, the Buddha taught si/2-kathä 
1mmediately after đãna-kat£ha. To elucidate: øna 1s giving away In charity of one's 
own property for the welfare of the donees or In order to honour them. This being 
so, he who practfises đZnz 1s a noble individual who really desires the welfare of 
beings and there can be no reason at all for him to Kill another or to steal another s 
property. And so, since only he, who practises đZna, can, In fact, observe 57/2, the 
Buddha's s7/a-ka£hä immedliately follows đãna-kathä.) 


Sila-katha, Dhamma words concerning Morality: “Ihe good deed of s72 1s for beings to 
lean on, to sfand on, to cling to, to be well guarded by, to be shielded by, to approach, and 
to take refuge ín. This good deed of s7/z 1s the one, with which, I, the Buddha, have been 
related to. I have observed and guarded 1t without any breach and mnterruption in the 
endless and infinite number of existences, such as the existence as Saikhapala Naga King, 
Bhuridatta Naga King, Campeyya Nãga King, King Silava, Matuposaka Elephant King and 
Chaddanta Elephant King and others.” 

Truly, for the welfare of this present existence and of the next, there is nothing like s7/a 
for leaning on, standing on, clinging to, for being guarded by, for being shielded by, and 
for taking refuge in. There is no ornament like the ornament of s72, no flower like the 
flower of s72, and no perfume like the perfume of s7/z. Furthermore, all humans, together 
with devas, are never tired of seeing one bedecked with the flowers of s7/2, scented with 
the perfume or s7/z and adorned with the ornaments of s7/4. 


In this manner, the Buddha taught the rich merchanf's son, Yasa, the Dhamma concerning 
sa. 


(3) Sagga-katha 


(In order to show that happiness in the abode of devas 1s the result of good deeds 
of s7⁄z, the Buddha taught the Dhamma concerning the abode of devas (sagga- 
kathä) Iimmediately after s7la-kathã.) 


Sagea-katha, Dhamma words concerning the abode of devas: The Abode of devas 1s 
desired and adored by everybody. It heartens and exhilarates all. In the abode of devas, one 
can have constant Joy and bliss. Catumaharajika devas enJoy the divine bliss for nine 
million years, calculated in human terms. Tãvatihsa devas enjoy 1t for three crores and six 
million years (36 million years). 

In this manner, the Buddha taught the rịch merchanfs son, Yasa, the Dhamma concerning 
the bliss of the abode of devas. In fact, divine bÌiss 1s so enormous that Buddhas could not 
make full Justice to 1t in describing 1t. 


(4) Magga-katha 


After teaching the bliss of the divine abode, the Buddha was to teach Immediately magga- 
kathä, the Dhamma concerning the noble path, ariya-magga, 1n order to show that even 
divine bliss 1s perpetually oppressed by #7sz such as rãga, and to show that, since the 
ariya-magga 1s entirely free from &//esas, 1t cannot be oppressed by 1t. So, for teaching the 
magsa-kathä, the Buddha taught mnitlally the Dhamma, describing the defects of sensual 
pleasures (Kãmanam aãđTmava-kath3) together with the Dhamma describing the advantages 
of Renunciaton (Nekkhamme ãnisamsa-katha), beginning with monkhood that leads to 
freedom from #Zmagu„as and ending with Nibbana, as both Kãmanam ãdïnava-kathä and 


392 


Chapter 12 


Nekkhamme ãnisamsa-kathã form the means of realisation of the magøa. 
Kamanarh Adinava and Nekkhamme Anisarhsa-kathä 
The Buddha, after having enchanted the rich merchanfs son, Yasa, with the Dhamma 
relating to the divine bliss, taught him (as a man who decorates a large elephant to make 1t 
most beautiful and then cuts off 1s trunk abruptly) as follows: ““This so-called bliss of the 
abode of devas also has the nature of Impermanence (awicca). lt has the nature of 
instabilfty (œddwuya). One should not have desire and attachment for such bliss. The 
material obJects of sensual pleasure are, in fact, more of misery than of pleasure. These 
material obJects of sensual pleasure are made up of pleasure, which 1s the size of a guñjã 
seed, but they are full of defects which 1s the size of Mount Meru.” 


(As already reflected upon and realized by Him at the time of His renunciation of the 
world,) the Buddha elaborated thus on the defects of sensual pleasure, on the vulgar state 
of things adhered to by 1gnoble persons but avoided by noble ones, and on the way beings 
were oppressed and made miserable by sensual pleasure. 


And then, inasmuch as there was abundance of defects 1n sensual pleasure, the Buddha 
also elaborated on the merit of the absence of defects and the paucity of suffering In 
renunciation (0ekkhamma) beginning with monkhood and ending In Nibbana. 


Yasa becoming A Sofapanna 


Having taught the Dhamma on đãna and other virtues, the Buddha knew that Yasas mind 
had become firm, adaptable, soft, free from hindrances, elated, gladdened, and pellucid, so 
He taught the Dhamma originally discovered by Him (Samukkamsika dhamma) of the Four 
Truths, namely, the Truth of Suffering (Dukkha-sacca), the Truth of the Origin of 
Suffering (Samudaya-sacca), the Truth of the Cessation of Suffering (Nirodha-sacca) and 
the Truth of the Path leading to the Cessation of Suffering (Magga-sacca). 


(To elucidate: 1t means to say that after the Buddha had taught Yasa the Teachings In 
serles beginning with Dãna-kaíhä, the mind continuum of Yasa became free from the 
mental blemishes such as lack of faith, indolence, unawareness, resflessness and doubt, and 
that he was therefore 1n the frame of mind receptfive to the profound Dhamma of the Four 
Truths. Being free from the defilements of đ/ƒfh¡, mãna, etc., his mind became soft and 
phable like JømĐ-nađa pure gold. I( was devoid of the five hindrances. l( was 
accompanied by great Joy and happiness (7ø7i-pãmø/7a) 1n the excellent Path to Nibbana. 
Being endowed with faith (sưđđh2), his mìnd was very clear. Only then did the Buddha 
taught him the profound Dhamma of the Four Søzccas of Dukkha, Samudaya, Nirodha and 
Maggsa by the method of approach employed only by Buddhas In accordance with the 
desires and dispositions of beings, enabling them to realize the „agga-phala.) 


On being thus taught, to cie a worldly example, as the cloth washed and thoroughly 
cleansed of dit would well absorb the laundrymans dye in yellow, red, etc., and turn 
bright, so the Insight Knowledge of the Dhamma (Dhømma-cakkhu-v/7ä), which 1s the 
Insipght Knowledge of sofãpaffi-magga, arose 1nstantly and clearly in the mind continuum 
of Yasa, for he had paid attention presently to Mirodha-sacca, Nibbana, and eradicated the 
dust of the defilement, such as rãga, etc.; for he had completely eliminated the defilement 
Of điƒ†hi, vicikicchä and kilesa that lead to woeful states; for he had understood with strong 
conviction (which could not be checked by others) that “All conditioned things are subJect 
to destruction and disappearance”; and because he was endowed with quick Insight 
Knowledge (Ƒipassana-ñana), sharp intelligence, easy practice and ability to have rapid 
realizatlon (5ukha-patipada-khippabhiñña). All this means that Yasa was established as a 
sofan»anna. 


(Herein, I1f the laundryman dyed the soiled and dirty cloth in yellow, red, etc., there 
would be no effect because the dye would not remain fast on such cloth. In the same way, 
though the minds of beings stained with the dit of hindrances, such as sensual desire, 
malice, etc., were dyed with the dye of the Four Noble Truths, there could be no desired 
effect, no lasting result. If the laundryman, only after cleaning the dirty cloth, by placing 1t 
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on the surface of a stone slab, dousing 1t with water, and applying soap, cow-dung and ash 
to the stains and rubbing and washing, gives 1t any colour he wants, the result wIll be the 
bright colour of the cloth newly dyed. In the same way, the Buddha (the laundry-master of 
the Four Saccas, so to say,) also made the mind continuum of Yasa which had been like the 
cloth soiled with the dirt of &7/esư, clean and free from the ø#?varana-kilesa by placing 1t on 
the surface of the stone slab of successive Dhamma discourses (2upwbbi-kathä) and by 
dousing 1t with the pure water of His sađđhđ and rubbing and washing 1t with His sư, 
samadhi and pañña. Thereafter, when the cloth of his mind contIinuum was given the colour 
of the Dhamma of the Four Noble Truths, that is, when the Dhamma of the Four Noble 
Truths was taught, so/ãpaffi-magea-fññna arose 1n Yasa's mind. That 1s to say, the dye of 
the Dhamma of the Four Noble Truths became so fast on Yasas mind that nobody else 
could undo 1t. 


Yasa's Father becoming A Sofãapanna 


Sujata, Yasas mother and the wife of the rích merchant, rose from her bed early In the 
morning and went to Yasas mansion, and looked around. Not seeing her son, she became 
worried and reported to Yasa's father: “Sir, Ï do not see your son Yasa!” Thereupon, the 
father hurriedly sent out skilful horse-men 1n the four directlons, as for himself, he set out 
1n the đirection of Isipatana Deer Park and, finding, on the way, the prints of the golden 
footwear worn by his son, he followed the trail of these prints. 


The Buddha saw Yasa's father from a distance, and thinking: “It would be good to have 
Yasa hidden by my supernatural power so that the father cannot see him,” thus He kept 
Yasa out of his father s sight. 


The rich merchant came to the presence of the Buddha and addressed Him: “Glorious 
Buddha, have you seen Yasa the clansman?” Thereupon, the Buddha replied: “Rich 
merchant, IŸ you want fo see your son, you Just sit at this place. Even while sitting here, 
you will be able to see your son Just seated close by.” Thereupon, the rich merchant was 
delighted with the thought: “Ï am goïng to see my son Yasa Just seated close by, even while 
lI am sitting here!”. After making obeisance to the Buddha with due respect and devotion, 
he remained sitting at an appropriate place. When he was thus sitting, the Buddha taught 
him progressively In the way as aforesaid: (1) the Dhamma relating to charity (đãna-kathä), 
(2) the Dhamma relating to morality (s?/a-kaíh3), (3) the Dhamma relating to happy 
destination (sagga-kah3) and (4) the Dhamma relating to the good Path and line of conduct 
for realizatlon of zmagga-phala and Nibbana (magga-ka(hä3). When the Buddha knew that 
the merchants mind had become adaptable, soft, hindrance-free, elated, gladdened, and 
pellucid, He taught the Dhamma of the Four Truths originally discovered by Him, and the 
rich merchant was established in so/ãpanna (Yasa's father, the wealthy man, was the firsf 
among laity to become a sofãpamna, the noble disciple, in the dispensation of the Buddha. ) 


Then Yasa's father addressed the Buddha thus: “So delightful 1s 1t, Glorlous Buddha! So 
delightful 1s it, Glorious Buddha! As what 1s placed downward has been turned over, so 
gøoes a worldly simile, as what 1s covered has been disclosed, as a man losing his way has 
been guided in the right direction; as a lamp has been lighted in the dark with the thought, 
“those who have eyes may see various shapes of things”; so the Buddha has clearly taught 
me the Dhamma 1n manifold ways. Glorious Buddha, I recognize and approach the Buddha, 
the Dhamma, and the Sangha for refuge and shelter. May you, Glorious Buddha, take me as 
a devotee with the threefold refuge from today onwards till the end of my life!” 
Thereafter, he took supramundane refuge. (Yasas father, the rích merchant, was the first 
sofãpanna among lay noble devotees with the full set of the three-worded refuge, 7e-väcika 
Sarana-gamana, 1n the world.) 


'Yasa becoming An Arahat 


Even while the Buddha was teaching the Dhamma to his father, Yasa realised the three 
higher zm„zggas and became an azahaí by reflecting on the Four Noble Truths im accordance 
with the course of practice that had already been known to him since his aftainment of 
Sofäpaffi-magsa. Thus Yasa became entirely free from attachment for any thing through 
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craving and wrong view (/anhã-đi/hi) as "Ù, 'Mine” and became completely emancipated 
from the ãsavas which ceased by way 0Ÿ non-arIsing. 


Yasa's Father inviting The Buddha and Yasa to A Meal at His House 


Thereupon, the Buddha put an end to what He had created by His supernatural power of 
not letting the son and the father to see each other, thinking: “Wth savas extinct, the 
clansman Yasa has indeed become an arahzí. He will not slip to the world of householders 
and in any way Indulge 1n sensual pleasure as formerly. This being so, 1t would be good 1f I 
withdraw the miracle that has prevented the son and the father to see each other!” He made 
the resolve that they should now see each other. 


Suddenly, seeing his son sitting near him, the father was very much delighted and told 
him thus: “My dear son Yasal Your mother has fallen Into a sfate of anxiety and grief and 
1S cryIng for not seeing you. Save your mother's life!”” 


Thereupon, Yasa (without replying to his father) looked up to the Buddha and He asked 
the rich merchant thus: “Rich Donor, how will you consider the question I, the Buddha, am 
going fo ask you now? He, who has embraced the Four Truths with his Intelligence of a 
learner (sekkha-ñãna), as you have done yourself, attains sofãpaffi-magsa; and after 
reflecting upon and realizing the Four Truths through the course of practice that has been 
known to him since his attainment of sofãpaffi-magga, he reaches the three hipher Paths 
successively and should become an arahaí with his ãsayas gone. WIlI he, having become an 
arahaf, ever slip to the household-life and ¡indulge In sensual pleasure as he had done 
before?” The rich merchant replied: “He will not, Venerable Buddha.” 


Agam, the Buddha (n order to make His words more explicit) addressed the rich 
merchant: “Rich Donor, your son Yasa, who has understood the the Four Truths with hIs 
Iintelligence of a learner (sekkha-ñãn4), as you have done yourself, attains so/ãpaffi-magga; 
(even before you came here); and after reflecting upon and realizing the Four Truths 
through the course of practice that has been known to him since his attainment of so/ãpaffi- 
maggsa, he reaches the three higher Paths successively and becomes an øraha/ with his 
ãsavas gone. Rich Donor, the clansman Yasa will never slip to the household-life and 
indulge 1n sensual pleasure as he had done before.” Thereupon, the rích merchant said: 
“Glorious Buddha! since the mind of Yasa has been entirely freed from attachment for any 
thing through craving and wrong view as “Ù, “Mine” and emancipated from the ãsavas, he 
has well availed himself of happiness and gain; and he has also had full benefit of his 
existence as a human. Glorious Buddhal In order that I may gain merit and have delipht, 
may you kindly accept my offering of a meal with the clansman Yasa as a companion 
following behind you.” Ôn thus being Invited, the Buddha remained silent, sipgnifying His 
acceptance of the rich merchanfs Invifation to the morning meal. 


Thereupon, knowing quite well that the Buddha had accepted his invifation, the rich 
merchant rose from his seat and returned to his house after making obeisance to the 
Buddha with due respect and circumambulation. 


Yasa became A Monk 


Then, soon after the rích merchant had left, Yasa made obeisance to the Buddha 
respecffully and requested ordination: “Glorious Buddha! May I receive going forth or 
admission (?aböa//3), and ordination (asưmpađ3) mm your presence.” And, the Buddha 
stretched out His golden hand and called out: “EJj Bhikkhu! svaãkhãto Dhammo; cara 
Brahmacariya samma dukkhassa, antarikiyäya. — Come, monk† receive the admission and 
ordination you have asked for. The Dhamma has been well-taught by Me. Strive to take up 
the noble practices which form the moral training in My dispensation, till you reach your 
last thought moment and dying consciousness In tofal extinction (0arimibbana-cufi-citfa).` 
No sooner had the Buddha uttered thus, Yasa was transformed into a full-fledged monk, 
like a /hera 0Ý sixty years' standing, readily dressed and equipped with the eighft requisifes 
created by supernatural power (/đdhi-maya-parikkharas), each 1m 1s proper place; he was 
then In a posture of respectfully paying homage to the Buddha. [The utterance by the 
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Buddha: “J¡ Bhikkhu”, served as ordination for the Venerable Yasa. There was no need to 
undergo the now normal ordination procedure involving a Sima. (At the time when the 
Venerable Yasa became a monk, there were seven venerable arzhz/s among men ĩn the 
world, namely: The Buddha, the FIve Pañcavaggi Theras and the Venerable Yasa.)] 


'Yasas Mother and His Ex-wife becoming Sotäpannas 


After He had ordained the rích merchanfs son, Yasa, as an eji-bhikkhu, the Buddha 
proceeded ĩn the (following) morning to the house of the rích merchant father, after 
adjusting His robe and carrying His alms-bowl, and with the Venerable Yasa as a follower- 
monk and upon arrival, He sat cross-legged 1n the noble place readily prepared. Thereupon, 
the rich merchanfs wife Sujata, who was the mother of the Venerable Yasa, and the ex- 
wIfe of Yasa approached the Buddha and, after making obeisance to Him with due respect 
and devotion, took their seats 1n their respective appropriate places. 


'When they remained seated, the Buddha taught the mother and the ex-wife the course of 
moral practice leading to the Path and Fruitlon (wagga-phaia): (1) the Dhamma relating to 
charity (đãna-katha), (2) the Dhamma relating to morality (s7/a-ka£h3), (3) the Dhamma 
relating to happy destination, swgafi, (sagga-kafh3) and (4) the Dhamma relating to the 
good path and the line of conduct for the realization of magga-phaïa and Nibbana (magga- 
kathä) and showing the demerits of sensual pleasures and the merifs of renouncing the 
household life. Thereafter, when the Buddha knew that the mind of both of them had 
become adaptable, soft and free from hindrances, eager, gladdened, purified and pellucid, 
He taught the Dhamma originally discovered by Him (S#mukkamsika Dhamma Desana) of 
the Four Truths. Then Yasa's mother and his ex-wIfe became established In sofãpaffi-phala. 


Thereupon, Yasas mother, Sujafä, and his ex-wife received the Supramundane Refuges, 
Lokuttara sarana-gamana, by addressing the Buddha thus: “So delightful 1s it, Glorious 
Buddha! So delightful is 1t, Glorious Buddha! As what 1s placed downward has been turned 
over, so goes a worldly simile, as what 1s covered has been disclosed, as a man losing hIs 
way has been guided mm the right direction, as a lamp has been lighted In the dark with the 
thought, “those who have eyes may see various shapes of things”; so the Buddha has clearly 
taught us the Dhamma in manifold ways. Glorious Buddha, the two of us recognize and 
approach the Buddha, the Dhamma, and the Sangha for refuge and shelter. May you, 
Glorious Buddha, take us as female lay-disciples from now on till the end of our lives.” (In 
the world, the rích merchants wife, Sujata, and the ex-wife of Yasa were the Noble 
Disciples (ariya-sãvakas) who were the first the female lay-devotees to be esfablished In 
the three-worded refuge, 7e-vãcika sarana-gamana, In this world. 


Then the mother, the father and the ex-wife of the Venerable Yasa Thera served the 
Buddha and the Venerable Yasa with hard and soft food of excellent quality with thelIr own 
hands (sãha//h¡ka) and, on knowing that the Buddha had finished the meal, they took their 
appropriate seafs, which were free from the six faults. Thereupon, the Buddha rose from 
His seat after teaching the Dhamma to the mother, the father and Yasa”s ex-wife and left 
for Isipatana, Migadaya. 


(Here, 1t should be noted that the Buddha first taught the Dhamma to the mother 
and the ex-wife of the Venerable Yasa before taking the alms-food because 
ofherwise they would not have been able to perform the charity Joyfully, with the 
SpIfe OŸ sorrow plercing the bodies as caused by Yasa's joining monkhood: and also 
because this would have caused their displeasure with the Buddha to the point of 
being unable to gan the Path and Fruition. The Buddha accordingly took the alms- 
food after first teaching them the Dhamma 1n order to allay theIr sorrow). 
— Vajirabuddhi Tika — 


YASAS FIFTY-FOUR OLD ERIENDS ENTERING MONKHOOD 


In Baranasi, there were four rich merchants' sons, by the names of Vimala, Subahu, 
PunnajJi and Gavampati, who were descendants of rich ancestors and were old friends of 
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the Venerable Yasa while he was a layman. On hearing that their friend Yasa had become a 
monk after relinguishing his enormous wealth and property, these four rich merchants' sons 
reflected and considered thus: “Our friend Yasa has given up family life and the world and 
entered monkhood by shaving his head and beard and putting on the robe. Therefore, the 
Doctrine and Discipline (Dhamma-vinaya) of the Buddha cannot be Inferlor. (It will 
certainly be superlor.) Nor can the state of monkhood be Inferior. (lí will certainly be 
superior.)” And so, they went and approached the Venerable Yasa Thera and, after making 
obeisance to him with due respect and devotion, they remained standing at an appropriate 
place. 


Thereupon, the Venerable Yasa Thera took them, who were his old friends while he was 
a layman, to the Buddha and after making obeisance to Him with due respect and devotion 
and taking his seat at an appropriate place, he requested the Buddha: “Glorious Buddha! 
These four rich merchants' sons, by the names of Vimala, Subahu, Punnaji, and Gavampatl, 
are of high bĩrth and descendants of rich ancestors In Baranasl. They are also my old 
friends while I[ was a layman. Glorious Buddha! May you kindly instruct and exhort these 
four old friends of mine.” 


Then the Buddha taught them in the way as aforesaid, the course of moral practice 
leading to the Path and Fruition (wagga-phaia): (1) Dhamma relating to charity (đãna- 
kath3), (2) Dhamma relating to morality (s7a-kaíh3), (3) Dhamma relating to happy 
destination, swøaii, (sagea-kath8) and (4) Dhamma relating to the good path and the line of 
conduct for the realization z„agga-phala and Nibbana (magga-kathä). Thereafter, when the 
Buddha knew that the minds of four of them had become adaptable, soft and free from 
hindrances, eager, gladdened, purified and pellucid, He delivered the Dhamma originally 
discovered by Him (SØmukkamsika Dhamma Desan8) of the Four Truths; and the four rich 
merchants' sons, who were the old compamions of the Venerable Yasa, became established 
1n sofãpaffi-phala. 


After the four rích merchants' sons had been established In soíãpaffi-phalas, they 
requested the Buddha that they may be ordained as monks thus: “Glorious Buddha! May we 
receive going forth or admission (øzbbz//3), and ordinatlon (/?asampađ3) im your 
presence.” And, the Buddha stretched out His golden hand and called out thus: “ha 
Bhikkhave, etc., — Come, monksl Receive the admission and ordination you have asked for, 
my dear sonsl The Dhamma has been well taught by Me. You, My dear sons! sfriIve to 
practise the three hipher #mzggas In order to bring about the end of the Round of 
Suffering.” No sooner had the Buddha uttered thus, the four rích merchanfs sons turned 
1nto full-fledged monks, like senior Theras of sixty years standing, readily dressed up and 
equipped with the elght /đdhi-maya-parikkharas, each In 1ts proper place, paying homage to 
the Buddha with due respect. The forms of laymen disappeared miraculously and they were 
transformed ¡into the forms of monks. (Just uttering by the Buddha of words “Eiha 
Bhikkhave” served as ordination for the four of them. There was no more need to be 
ordained In an ordination hall.) 


After they had been ordained as eji-bhikkhus, the Buddha Instructed and exhorted them 
with words of Dhamma. Ôn being thus instructed and exhorted with words of Dhamma, the 
four monks, before long, became arzhaís with the1r ãsavas being extinct. At the time when 
the four rich merchants' sons had became arzhzis, there were altogether eleven venerable 
arahaís among men In the human world, namely, the Buddha, the five Pañcavaggi Theras, 
the Venerable Yasa, the Venerable Vimala, the Venerable Subahu, the Venerable Punnaji 
and the Venerable GavampatI. 


Yasa's Eifty Friends becoming Monks 


The fifty old compamions of the Venerable Yasa, while he was a layman, who were 
descendants of noble ancestors and who were living 1n rural areas, on hearing that thelr 
friend Yasa had become a monk after relinquishing his enormous wealth and property, 
reflected and considered thus: “Our companion Yasa has given up family life and the world 
and entered monkhood by shaving his head and beard and putting on the robe). lí cannot 
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therefore be that the Dhamma-vinaya Sãsana of the Buddha wIll be mmferior and ignoble (It 
will certainly be superior and noble). It cannot be that the state of monkhood will also be 
inferior and Iignoble (It will certainly be superior and noble).” And so, the fifty old 
companions approached the Venerable Yasa Thera and, after making obeisance to himm with 
due respect and devofion, they remained standing at an appropriate place. 


Thereupon, the Venerable Yasa Thera took the fifty men of the countryside and of high 
bìrth, who were his old compamions while he was a layman, to the Buddha and, after 
making obeisance to Hím with due respect and devotion and taking his seat at an 
appropriate place, he addressed the Buddha thus: “Glorious Buddha! These fifty residents 
of the countryside are descendants of rich ancestors. They were also my old companions 
while [ was a layman. Glorious Buddha! May you kindly instruct and discipline these fifty 
sons of hiph birth who are my old companions.” 


The Buddha taught them In the way as aforesaid, the course of moral practice leading to 
the Path and Fruition (magga-phaia): (I) Dhamma relating to charlty (đãna-kath3), (2) 
Dhamma relating to morality (s7/z-ka/h3), (3) Dhamma relating to happy destination, sgaíi 
(sagea-katha) and (4) Dhamma relating to the good path and line of conduct for realization 
of magea-phala and Nibbana (magea-kathä) as well as kãmanam-ädInava-kathä together 
with nekkhamma-aänisansa-kathä In a progressive mamner. Thereafter, when the Buddha 
knew that the minds of the fifty sons of high bìrth had become adaptable, soft and free 
from hindrances, eager, gladdened, purified and pellucid, He delivered the Dhamma 
originally discovered by Him (S#mukkamsika Dhamma Desan8) of the Four Truths; and the 
fifty sons of noble bíth, who were the old compamions of the Venerable Yasa, became 
established In sofãpaffi-phala. 


After they had been established in so/ãpaffi-phala, they requested the Buddha that they 
may be ordained as monks thus: “Glorious Buddhal May we receive going forth or 
admission (?aböa//3), and ordination („asưmpađ3) mm your presence.” And, the Buddha 
stretched out His golden hand and called out (n the same way as before): “ha Bhikkhave, 
efc.,” - Come, monksl Receive admission and ordination you have asked for; my dear sons! 
The Dhamma has been well taught by Me. You, my dear sons, sfrive fo practise the three 
hipher M⁄4ggas 1n order to bring about the end of the Round of Suffering.” No sooner had 
the Buddha uttered thus, the fifty men of noble birth Instantly turned into full-fledged 
monks, like senior /heras oŸ sixty years standing, readily dressed up and equipped with the 
eight /đdhi-maya-parikkhãras, each In 1s proper place, payIng homage to the Buddha with 
due respect. The forms of laymen disappeared miraculously and they were transformed 
1nto the forms of monks. (Just uttering by the Buddha of words “ha Bhikkhave” served as 
ordination for the fifty clansmen. There was no more need to be ordained In an ordinafion 
hall.) 


After they had been ordained as ehi-bhikkhus, the Buddha Instructed and exhorted them 
with words of Dhamma. Ôn being thus instructed and exhorted with words of Dhamma, the 
fifty monks of noble birth, before long, became arahaís with the ãsưvas being extinct At 
the time, when the fifty sons of high birth became araha/s, there were altogether sixty-one 
venerable arahaís, including the previous eleven among men In the human worid. 


Acts of Merit of Venerable Yasa and Others In The Past 


Once upon a time, fifty-five companions formed an associatlon of volunteers for 
performing acts of meri(. They carrled out the work of cremating, at free of charge, the 
dead bodies of those who died in destitute. One day, finding the dead body of a pregnant 
woman who had died in destitute, they took 1t to the cemeftery for cremafion. 


Out of the fifty-five volunteering companions, fifty of them went back to the village after 
asking the other five compamions to take up the duty: “Only you do the cremation.” 


Thereupon, as the young man (the future wealthy son Yasa), who was the leader of the 
remaining five, carried out the cremation by pIercing and rending the corpse with a pointed 
bamboo pole and causing 1t to turn over. In so doing, he gained the perception of the 
1mpure and loathsome nature of the body (asubha-saññ2). The young man, the future Yasa, 
advised the remaining four companions thus: “Friends, look at this unclean, and disgusting 
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corpse.” The four companions also gained asubha-sañña from the corpse (0wj/a) by 
following Yasa's advice. 


When the five compamions returned to the village after having finished the work of 
cremation and related what they had found and known of the aswbhø to the fIty assoclates 
who had returned to the village, the latter also gained asubha-safñ. 


Besides relating the matter to the companmions, the young and leading man, the future 
Yasa, recounted the facts regarding asbha also to his parents and his wife on reaching 
home; and so his benefactor-parents and his wIfe also gained asubha-safñna. 


These fifty-eight persons, headed by the future wealthy son Yasa, continued fo pracfIse 
and develop meditation on the impurity and loathsomeness of the body (øsubha-bhavan3) 


based on the asubha-sañña they had gained. These, In fact, were the past deeds of merIt of 
these fifty-eight persons. 


By virtue of the past deeds of merit, In the present existence as the son of the rich 
merchant of Bareness, there appeared to the Venerable Yasa the asubha-sañña, the 
Impression of a cemetery on seeing the conditions of the dancers. The realisation of 
magsa-phala by the fifty-eight persons was due to their possession of the supporting 
(upamissaya) merIt resulting from øsubha-bhãvanã practised and developed In the past 
©XIstence. 
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Chapter 13 
THE BUDDHA SENDING OUT SIXTY ARAHATS ON MISSIONARY WORK 


he Buddha observed the first vassa-residence after the attainment of Buddhahood at 

Isipatana, Migadaya. While staying there till the full moon of the month of AssayuJa, 
the Buddha, one day, sent for the sixty venerable and asked them to go on missionary work 
as thus:- 


*Bhikkhus, Ì, the Buddha, have achieved complete freedom from all the snares of 
such Impuritles as craving (722) and greed (/obha), namely, the snare of craving 
and greed for sensual pleasure of devas and the snare of craving and greed for the 
sensual pleasure of humans, 5//k&kh„s, you also have achieved complete freedom 
from all the snares of such impuritles as craving and greed, namely, the snare of 
craving and greed for the sensual pleasure of devas and the snare of craving and 
greed for the sensual pleasure of humans. 


“#BhiRkhus, go out 1n all the eight directions for the mundane and supramundane 
welfare, prosperity and happiness of many beings, such as devas, humans and 
Brahmãs, (covering a distance of one yø/ana a day at the most). Let not two of you 
travel together for each Journey, for If two take the same route, while one 1s 
preaching, the other wIll remain idle, just sifting 1n silence. 


“BhiRkhus, teach the Dhamma that 1s full of virtuous qualiles im all its three 
phases, namely, the beginning, the middle and the end; and endowed with the spirIt 
and the letter. Give the devas and humans, the threefold training of s7la, sưmaãdhi 
and øaññã which 1s perfect In all aspects and free from the dirt of wrong conduct 
(duccariia). 


*Bhikkhus, there are many beIngs, such as devas, humans and Brahmas, who have 
lile dust of Impurity 1n theIr eyes of wIsdom. Through not hearing the Dhamma, 
they wIll suffer a great loss of the extraordinary Dhamma which 1s the Path and the 
Fruition. There will appear clearly some devas and humans who wIll realize the 
nature and meaning of the Dhamma perfectly and thoroughly. 


“Bhikkhus, L, the Buddha, too (will not remain ¡in this Migadaya, which have 
excellent dwellings built for Me, and receiving the treatment and comfort with the 
four requisites given by My attending donors, bu) will proceed to Uruvela forest 
of Sena Nigama to teach the Dhamma and to convert the hermit brothers of one 
thousand asceftIcs.” 


[Note: Of the above mentioned five paragraphs of the Buddha's speech, the words “the 
Dhamma that 1s full of virtuous qualities 1n all 1ts three phases, namely, the beginning, the 
middle and the end” occurring in the thĩrd paragraph refer to the tfwo good qualifies 
(kalyana): the good quality of the Dispensation (saszn2), and the good quality of the 
Teaching (đesan8).] 


(Of the said two categories of good qualitles, s7/z forms the qualify at the beginning of the 
sãsana; samatha, vipassanãa and fourfold magea form the quality at the middle of the 
sãsana; fourfold phala and Nibbana form the quality at the end of the sãsana. Alternately, 
sa and samadhi as the beginning, vipassana-fñãna and magga-fñãna as the middle and 
phala and Nibbana as the end are the good qualitles. Another alternative, s72, samaäh¡ and 
viassanä-ñãna as the beginning, the fourfold magga as the middle and the fourfold phala 
and Nibbana as the end, are the good qualities. 


As regards the good qualitles of the đeszna, In a four-footed verse, the first foot as the 
beginning, the second and the third feet as the middle and the fourth foot as the end are the 
good qualities. IÝ a verse has five or six feet, the first foot as the beginning, the last (the 
Tifth and the sixth) feet as the end and the remaining (thrd foot and fourth foot) as the 
middle, are good qualitles. 
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In a Sutta with only one contextual connective (awøsandhi), the introduction (zđãna) of the 
Sutta as the beginning, the group of words, đam avoca and so on, as the end and the 
remaining gøroup of words as the middle, are the good qualities. In a Sutta with many 
anusandhis, the nidãna as the beginning, the group of words, /đœm avoca and so on, as the 
end and the group of words with many asandđh¡s as the middle, are the good qualities. By 
Suftfa 1s meant 1s that which shows one or fwo or three good qualities of the Teaching. 


Mara's Visit and Deterrence 


When the Buddha was thus addressing and sending out the sixty arahøís as mIssionarles, 
Mara thought to himself: “As 1f planning to wage a big war, this monk Gotama 1s sending 
out sIxty arahaís, the military commanders of the sãsana, by saying: “Do not travel In twos 
for each journey. Disseminate the Dhamma.' I feel uneasy even I1f anyone of these sixty 
messengers preaches the Dhamma. How wIll I be If all the sixty arahaís preach the 
Dhamma as planned by the Monk Gotama? [I shall even now deter the Monk Gotama from 
doïng so!” So he approached the Buddha and discouraged Him by saying thus: 


Baddhosi sabbapaäsehi; 
ye dibbä ye ca mãnusã. 
Mahabandhana-baddhosi; 
na me samana mokkhasi. 


“O Monk Gotamal You are bound and caught in all the snares oŸ Impurifles 
such as craving (/znh8) and greed (/obha), namely, the snare of craving and 
øreed for sensual pleasure of devas and the snare of craving and greed for 
the sensual pleasure of humans. You are tied down In the bondage of kiesa 
1n the prison of the three existences. O Monk Gotamal you wIll not (for that 
reason) be able to escape, in anyway, from my domam of the three 
©XIstences. `” 


So Mara said thus with the hope, “On my speaking thus, the great Monk will not 
endeavour to emancipate other beings from szusãra.” 


Thereupon, the Buddha, (n order to show that what Mara had spoken and the actual 
event of the Buddha were quite far apart, as the sky and the earth and that they were 
directly opposed to each other as fire and water), addressed Mara In these bold words:- 


Muttã ham sabbapasehi; 
ye dibbä ye ca mãnusä. 
MMahabandhana-muftto Thi; 
nihato tamasi antaka. 


“You Evil Mara, heretic and murderer! I, the Buddha, am, In fact, one who 
have been completely freed from all the snares of such Impuritles as craving 
(#anh8) and greed (lobha), namely, the snare of craving and greed for sensual 
pleasure of devas and the snare of craving and greed for the sensual pleasure 
of humans. I am also truly one who have escaped, once and for all, from the 
bondage of kjsz im the prison of the three existences. l have totally 
vanquished you ĩn this battle of &7/esđ. (You have in fact suffered total 
defeat.)” 


Thereupon, Mara again repeated prohibitory words thus:- 


Antalikkhacaro pãso; 
Vđm carafT mãnaso. 
Tena tam badhayissãmi; 
na me samana mokkhasi. 


“O Monk Goftamal such a snare as passion (zãg2) 1s generated in the minds 
of beings and 1s capable of inescapably binding down even the individuals 
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who possess ba and can fly through the aïr. I shall bind you and kill 
you by means of that snare of passion. O Monk Gotama! In no way will you 
escape from my domain of the three exIstences.” 


Thereupon, the Buddha addressed Mara in these bold words:- 


Ripa saddcä rasã gandhã; 
phothabbã ca manorami. 
Ettha me vigato chando; 
nihato tam asi anfaka. 


“You, Evil Mara, heretic and murderer!l (In this world,) there are evidently 
clearly the five obJects of sensual pleasure, namely, various sighfs, varIous 
Sounds, varIous fasfes, varIous odours and various conftacts, which can delight 
and give pleasure to the devas and humans. (Your snare of passion will be 
able to bind down only those who are not free from craving and greed for 
atfachment and enJoyment of the said five obJects of sensual pleasure.) I, the 
Buddha, have been entirely free from craving, greed, desire and passion for 
attachment and enJoyment of these five objJects of sensual pleasure. (In this 
battle of &7/esư therefore), I have tofally vanquished you.(CYou have, ïn fact, 
suffered total defeat.)” 


Mara was at first dissuading the Buddha and hoping “May be He will give up thinking 
that a powerful deva has come and dissuaded” but since the Buddha had addressed him 
saying: “You, Maral I have tofally vanquished you.” he became sad and deJjected and 
saying: “The Glorious Buddha has known me for what I am! The Buddha of Good Speech 
has known me for what I am,” and he disappeared from that very place. 


The Buddha's Permission to ordain through The Three Refuges. 


(At the time of the first rain season (wazssz) when the Buddha sent the monks on 
missionary work, He had not yet enjoined the monks to observe the rains-refreat.) And so 
the monks brought to His presence of persons who were eager to be admitted as sãma/eras 
and ordained as b7ikkhus from varlous places and various districts with the thought that 
“These prospective persons will be admitted as sđmaneras and ordained as Đbhikkhus by the 
Buddha himself”; when they were thus brought, the monks as well as these prospectIve 
candidates suffered much trouble and fatigue. 


(When the missionary bhikkhs taught the Dhamma, not only those who were endowed 
with past meritorlous &@zmmna to become ehi-bhikkh„s bút also those, who were not so 
endowed with such kømma, would aspire after admission and ordination. The Buddhas 
usually đid not confer monkhood on those of the latter kind. But, when there were mixed 
crowds of aspirants, both deserving or not deserving “hi Bhikkhu” proclamation, the 
Buddha being desirous of laying down the procedure for ordination also of those persons 
not deserving of eh/-bhikkhu ordination, considered thus: “At the present moment, the 
monks are bringing to my presence prospective persons wIshing for admission, wIishing for 
ordination, from various places and various disfricfs as they are under the Impression that 
“These candidates will be admitted and ordained by the Buddha himself and thereby the 
monks, as well as the prospective persons, suffer much trouble and fatigue.` It would be 
good !1f I, the Buddha, give permission to the 5j/kkh„s thus: “Monksl you yourselves may 
now admit, may now ordain prospecftive persons at any place and In any district.` ” 


Thereafter, the Buddha emerged from seclusion and gave the monks a Dhamma talk, 
1ntroductory to His consideration. He related fully what had occurred to Him while He was 
remaining alone In the day time: “8/k&h„s! You yourselves may now admit, may now 
ordain prospective persons willing to become s#mwaperas and bhikkh„š at any place and In 
any đistrict. I, the Buddha, do allow admission and ordination by yourselves, my dear sons, 
at any place and 1n any district.” 


*Bhikkhus! You should admit, and ordain a candidate in this manner: first his hair and 
beard should be shaved. Then he should don the monkˆs robe. And then, let him cover one 
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shoulder with the robe and make obeisance at the monk's feet; let him squat down and raIse 
his hands Joined together, and ask him to repeat (after you) the Three Refuges: 


Buddham saranam gacchãmi; 
Dhammam saranam gacchãmi; 
Sangham saranarh gacchãmi. 


Dutyampi Buddham saranam gacchãmi; 
Dutyampi Dhammam saranam gacchãmi; 
Dutyampi Sangham saranam gacchcämi.) 


Tatiyampi Buddham saranam gacchãmi; 
Tatiyampi Dhammam saranam gacchãmi; 
Tatiyampi Sangham saranam gacchãmi. 


#BhiRkhus! I, the Buddha, allow you to confer admission and ordination by the said 
Three Refuges .” 


(Here, conferment of admission and ordination consists 1n these three: (1) the shaving of 
the candidate°s hair and beard, kesacchedana; (2) the donning of monk”s robe on him, 
kãsãyacchadana; and (3) the granting of the Three Refuges.) 


Mara's Second Visit and Deterrence 


After the Buddha had taken residence for four months of the rainy season until the full 
moon of the month of Kattika, ím Isipatana, Migadaya, He assembled the monks and 
addressed them thus: 


“Bhikkhus, my dear sonsl I, the Buddha, have atftained the incomparable and 
supreme arahaffa-phala through right and proper mindfulness, as well as through 
right and proper effort. (I have been absorbed In arahaffa-phala-samapaffi without 
Interruptlon.) Bh/k&h„s, my dear sonsl You also endeavour to gain and achieve the 
incomparable and supreme arahaffa-phala through right and proper mindfulness, 
as well as through right and proper effort. Realise the incomparable and supreme 
arahatta-phala. (Be absorbed 1n arahatta-phala-samäãpaffi without Interruption.)” 


(The Buddha gave this advice with these obJects In view: Not to let them falter on 
account of the faulty tendency (vyãsanã) which had taken root ever since the time of theIr 
exIstence as worldlings (0wíhu//ana-bhãva) thinking: “We are now arahaís with the ãsavas 
dried up. What benefit will accrue to us by the practice of the meditation? There will be 
none”; and to make them spend their time developing phala-samäpaffi In forest-dwellings 
on the outskirts of towns and villages; and thus to make other 5j/kks see and follow their 
example (điƒhanugafi) of being absorbed In phala-samãpaffi.) 


Thereupon, Mara came to where the Buddha was and spoke 1n defterrent terms: 


Baddho sỉ mãrapäsehi; 
ye dibbä ye ca mãnusã. 
Mahabandhanabaddho %¡: 
na me samana mokkhasi. 


“Monk Gotamal You are bound and caught ¡in all the snares of Impurifles 
suụch as craving (/znh8) and greed (/obha), namely, the snare of craving and 
øreed for sensual pleasure of devas and the snare of craving and greed for 
the sensual pleasure of humans. You are tied down In the bondage of kiesa 
1n the prison of the three existences. Monk Gotamal You wIll not (for that 
reason) be able to escape 1n any way from my domam of the three 
©XIstences. `” 


Thereupon, the Buddha, (in order to show that what he had spoken and the actual event of 
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the Buddha were quite far apart, as the sky and the earth and that they were directly 
opposed to each other, as fire and water), addressed Mara in these deflant words:- 


Muttlaham mãrapasehi; 
ye dibbä ye ca mãnusã. 
Mahabandhanamuftto Thi, 
nihato tamasi antaka. 


“You, Evil Mara! L, the Buddha, am, In fact, one who have been completely 
freed from all the snares of such impuritles as craving (72/2) and greed 
(obha), namely, the snare of craving and greed for sensual pleasure of devas 
and the snare of craving and greed for the sensual pleasure of humans. Ï am 
also truly one who have escaped once and for all from the bondage of ki/esa 
1n the prison of the three existences. I have tofally vanquished you In this 
battle of #/esa (You have ïn fact suffered total defeat.)” 


Whereupon, Mara Deva became sad and deJected, saying: “The Glorious Buddha has 
known me for what I am. The Buddha of Good Speech has know me for what I am,” and 
he disappeared from that very place. 

Here ends the episode oƒ Mara second visit and deterrence. 


The Thirty BhaddavaggI Princely Brothers entering upon Monkhood 


(Buddhas dwelling in any one place never felt uneasy and unhappy because OoÝ 1t 
being devoid of shady spots and water, of 1ts miserable living condifions and of the 
people there having litle or no such virtues as faith. When they stayed In a place 
for a long time, 1t was not because there were enouegh shelters and water and the 
inhabifants had faith, so that they found Joy and comfort there, thinking: “ẤWe can 
live mm this place happily!” In fact, Buddhas stayed at a certain place because they 
would like to have beings established in the welfare and prospertty of the Three 
Refuges, morality, monkhood and the Path and Fruition, provided they were 
prepared to take the Refuges, to observe the Eight and Ten Precepts, to enfter 
monkhood and provided they had their past acts of speclal merIt fo serve as 
supporting condition („panissaya-paccaya) for their realizatlon of the 7magga- 
phala. I( was the usual way of Buddhas to emancipate beings worthy of 
emancipation and, 1f there were no more to emancipate, They make the departure 
for another place.) 


The Buddha remained at Isipatana, Migadaya near Baranasï until His desire to emancipate 
the five Pañcavaggl bhikkh„s and others had been fulfilled, He then set out all alone, 
carrying His alms-bowl, to Druvela Forest. On the way He entered a woodland by the name 
of Kappäsika and remained seated at the foot of a cerfain tree. 


At that time, the thirty princely brothers by the name of Bhaddavaggl (so called because 
they possessed grace and beauty, and good temperament, and they habitually went on fours 
1n group) happened to be Iindulging 1n an orgy 1n the Kappasika woodland, accompanied by 
their respecfive spouses. One of the princes, however, brought a harlot as he had no wIfe. 
While the princes were carelessly enJoying themselves with drinks, etc., the harlot stole 
their belongings and ran away. 


Then the princes, In order to help ther companion, wandered about the woodland In 
search for the harlot and came upon the Buddha sitting under a tree. They went up to Him 
and (without being yet able to make obeisance to the Buddha), addressed Him thus: 
“Glorious Buddha! Has the Blessed Buddha seen a woman?” When the Buddha asked them: 
“Princes!l What business have you with the woman?” they replied: “Glorious Buddha! We, 
the thity princely companions, happen to be amusing ourselves inside this Kappasika 
woodland In company with our respecfive spouses. One of our companmions has no wife and 
so he has brought a harlot. But, while we were carelessly enJoying ourselves, the harlot 
s(ole our belongings and ran away. In order to help him out, we are going about In this 
Kappãsika woodland to look for this woman.” 
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Thereupon, the Buddha asked: “Princes! What, in your opinion, 1s better for you, seeking 
a missing woman or seeking your own self?” They replied: “Glorious Buddha! It 1s better 
for us that we seek ourselves.” The Buddha then said: “Princes!l Then sĩt down. I, the 
Buddha will teach you the Dhamma.” and the princes replied: “Yes, Glorious Buddha!” 
And then, after making obeisance to the Buddha with due respect and devotion, the thirty 
BhaddavaggT princely companions remained seated at an appropriate place which were free 
from the six faults. 


The Buddha taught them in the way, as aforesaid, the course of moral practice leading to 
the Path and FEruition, (magea-phala): (1) Dana-katha, (2) Srla-kathä, (3) Sagga-kathã and 
(4) Magga-kathä as well as Kãmanam adimava-katha, Nekkhamme ãnisamsa-kathä mm 
1nstructional succession. Thereafter, knowing that the thirty princes” minds had become 
adaptable, soft and free from hindrances, eager, gladdened, purified and pellucid, the 
Buddha taught the Dhamma which was originally discovered by Him (Sãmukkamsika 
dhamma-desan8) of the four Truths, and, as a result, the thưty Bhaddavaggi princely 
companions became esfablished, some In sø/ã?affi-phaÏa, some 1n sakadägaãmi-phala and 
others anäagãmi-phala. (Not a single one of them remained øu/hwjjanas.) 


After the thirty Bhaddavaggi princely companions had been established severally In 
softãpafti-phala, sakadägami-phala and anãgãmi-phala, they requested the Buddha that they 
be ordained as 5jjkkh„s: “Glorious Buddha! May we receive admission (øab54//3) and 
ordination („nasampađä) in your presence?” And the Buddha stretched out His golden hand 
and called out (n the same way as before) thus: “E/ha Bhikkhave” and so on, meaning 
“Come, monks! Receive the admission and ordination you have asked for, my dear sons. 
The Dhamma has been well taught by Me. You, my dear sons, strive to engage 1n the 
practice of the higher zaggas In order to bring about the end of the round of suffering.” 
Instantly the thirty BhaddavaggT princes turned Into full-fledged 5h/kkhus like senior íheras 
Of sIxty years' sfanding, readily dressed up and equipped with the eight supernaturally 
creafed requisites each 1n 1s proper place, paying homage to the Buddha with due respect. 
Their state of laymen disappeared miraculously, as they were transformed into 5hikkhus. 
(The very utterance by the Buddha, “E/ha Bhikkhave` meant a process for the thirty princes 
to become accomplished ehi-bhikkh„s. There was more need to be ordained ïín an 
ordination hall.) 


(Here, the thirty princes had been the thirty drunkards in the Tundila Jataka of the 
Chakka Nipãta. At that time, they properly observed the five precepts after hearing 
the words of admontfion given by Mahatundila the Boar King, the Bodhisatta. 
Therr deeds of merit, through their observance of the five precepts, was the cause 
Originated In the past of theIr simulfaneous discernment of the Four Noble Truths 
1n the present existence. Besides, having observed the Five Precepts together in 
unison, they had obviously done many meritorlous deeds with a view to be free 
from the round of rebirths (ivaƒfamissif4) by listening to the good Dhamma, taking 
the three refuges, performing acts of charity, observing the Precepfts and practising 
Concentration medifation and Insight meditation severally during the Dispensations 
of the former Buddhas. For these reasons, they had such fortunes as the realization 
of the lower 7magga and the lower øhazias and of becoming ehi-bhikkhus, etc., on 
the very day they met the Buddha.) 


The thirty BhaddavaggI Theras were the half brothers of King Kosala, having the 
same father but different mothers. As they usually lived in Paveyya City, In the 
western part of Kosala Country, they were known by the name of Paveyyaka 
Theras In the texts. l( 1s in connection with these Theras that the Buddha, at a 
future date, permifted (the making and offering of) Kathina robes. The thirty 
Paveyyaka Bhaddavagsi Theras became established In arahaffa-phala after hearing 
the Discourse of Anamatagsa (on the Round of Existences which have no 
beginning) while the Buddha was dwelling in Ve]uvana Monastery in Rãjagaha. 
— 3-Tirnsamatta Sutta, Dutiyavagga of the Anamatagga sarnyutta — 
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CONVERSION OF THE HERMIT BROTHERS AND THEIR ONE THOUSAND 
ASCETICS 


Ả. having established the thirty BhaddavaggT princes in the three lower magga-phalas 
and ordaining them, the Buddha continued on His Journey and arrived at Uruvela. 


At that time, the three hermit brothers, (I) Uruvela-Kassapa (eldest brother), (2) NadIr- 
Kassapa (middle brother) and (3) Gaya-Kassapa (youngest brother), happened to be 
dwelling in Uruvela forest. Of the three, Uruvela-Kassapa was the leader and teacher of 
five hundred hermit disciples; Nadi-Kassapa of three hundred and Gayä-Kassapa of two 
hundred. 


The First Patihariya 


The Buddha went to the hermifage of Uruvela-Kassapa and made a request thus: “ÏIf It 1s 
not foo much of a burden to you, O Kassapa, I, the Buddha, would like to stay at your Ẩire- 
place for one nipht.” “lí is no burden for me,” replied Uruvela-Kassapa. “But what I 
especially want to tell you 1s that, at this fire-place, there 1s a very savage and powerful 
nãga (serpent), of highly and Instantly harmful venom. I do not like the øãga king to harm 
you Monk.” The Buddha made the request for the second time, and also for the third time 
and Uruvela-Kassapa hermit likewise gave the same reply. (That he feared the Buddha 
would be hurt). When the Buddha requested for the fourth time saying: “The ø0ãga king, O 
Kassapa, cannot certainly do harm to Me, the Buddha. I am asking you only to let Me stay 
at the fire-place.” Uruvela-Kassapa finally gave his assent by saying: “You stay happlly, O 
Monk, as long as you desire!” 


When permission was given by Uruvela-Kassapa, the Buddha entered the fire-place, 
spread the small grass mat and remained sitting cross-legged on 1t, keeping His body 
upright and đirecting His mind intently on the obJect of medifation. When the ga saw the 
Buddha entering the fire-place, he was very angry and blew forth fumes Incessantly 
towards the Buddha (with mtent to destroy Him and turn Him to ashes). 


Then the Buddha thought: “What If I overwhelm the øãga s power with mine, withouft 
1njuring his skin or hide, flesh or sinews, bones or marrow!” and then He blew forth fumes 
which were far more violent than the fumes of the øãga by exerting His supernatural 
power not to harm or hurt any part of the 1ts body. Being unable to confain his anger, the 
nãga sent out blazing flames again. By developing the /hzna of the fire-device (/@jo- 
kasina), the Buddha produced more violent flames. The whole fire-place appeared to be 
blazing because of the enormous flames of the Buddha and the Nãga. 


Then the hermits, led by their teacher Uruvela-Kassapa, gathered round the fire-place and 
he said in fear: “Friends! The Immensely handsome Great Monk has been harmed by the 
nãcal"` When the night had passed and the morning came, the Buddha, having overwhelmed 
the øãga by His power without touching or hurting any part of the 1ts body, placed him 
Iinside the alms bowl and showed him to Uruvela-Kassapa, saying: “O, Kassapal this 1s the 
nãga spoken of by you? I have overwhelmed him by my power.” Thereupon, Uruvela- 
Kassapa thoupht: 


“The monk 1s indeed very mighty and powerful since He 1s able to overwhelm the 
savage and powerful ga king of highly and instantly harmful venom. But, even 
though He ¡is so mighty and powerful, He 1s not yet an arahaí like me, whose 
ãsavas have dried up.” 
Being very much devotedly Impressed by this first performance of miracle (pã/ihãriya) of 
taming the 0a, Uruvela-Kassapa extended his Invitation to the Buddha, saying: “Do take 
up residence Just here O, Great Monk, I wIll offer you a constant supply of food.” 
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Thereafter, the Buddha lived in a wood near the hermitage of Uruvela-Kassapa. When the 
first watch of the night was over and midnight came, the four Divine Kings of the Four 
Reglions (Catumaharäjika devas), in their very pleasing splendours, 1lluminating the whole 
forest with thelr bodily halo, went to the presence of the Buddha, made obeisance to Him 
with due respect and devotion, and remained standing at a proper place like four big heaps 
Of bonfire In the four quarters. 


When the night had passed and at daybreak, in the following morning, Uruvela-Kassapa 
came and asked the Buddha: “lt is meal time, O, Great Monk! the meal 1s ready. Please 
come and have 1t. O, Great Monk!l Who were they, with very pleasing splendours, went to 
your presence, 1lluminating the whole forest with their bodily halo after the night had well 
advanced into midnipht, and that after making obeisance with due respect and devotion, 
remained sfanding like four big heaps of bonfire in the four quarters?” When the Buddha 
replied: “They were the Divine Kings of the Four Regions, O, Kassapa! They came to Me 
to hear the Dhamma”, Uruvela-Kassapa thought: 


“Even the four Divine Kings of the Four Regions have to go to this monk to hear 
the Dhamma. And so, this monk 1s indeed very mighty and powerful. But, even 
though He ¡is so mighty and powerful, He 1s not yet an arahaí like me, whose 
ãsavas have dried up.” 


At that time, although the Buddha was aware of what was In the mind of Uruvela- 
Kassapa, He restrained himself and remained patient (since the sense faculty (indriya) of 
the asceflc was not yet mature), awaiting the maturing of the ascetic s sense faculty, and He 
sfayed on In the wood, accepting and taking the food offered by Uruvela-Kassapa. 


The Third Patihariya 


(In the next night) when the first watch of the night was over and midnight came, Sakka, 
ruler of the devas, with very pleasing splendours, i1lluminating the whole forest with his 
bodily halo that was more pleasing and particularly greater in brightness than those of the 
previous Four Divine Kings of the Four Regions, went to the presence of the Buddha, 
made obeisance to Him with due respect and devotion, remained standing at a proper place 
like a big heap of bonfire. 


'When the night was over, 1n the following morning, Uruvela-Kassapa went and asked the 
Buddha; “lt 1s meal time, O, Great Monkt and the meal 1s ready. Please come and have 1t. 
O Great Monk! Who was he, in very pleasing splendour, wenf to your presence after the 
might had well-advanced Into midnieht, 1lluminating the whole forest with his bodily halo 
that was more pleasing and particularly greater In brightness than those of the previous 
Four Divine Kings of the Four Reglons, and who, after making obeisance to you with due 
respect and devotion, remained sfanding at a proper place like a big heap of bonfire?” 
When the Buddha replied: “He was Sakka, the ruler of the devas, O, Kassapa; he came to 
Me to hear the Dhamma,” Uruvela-Kassapa thouglht: 


“Even Sakka, the ruler of the devas, has to go to this monk to hear the Dhamma. 
And so, this monk 1s indeed very mighty and powerful. But, even though He 1s so 
mighty and powerful, He ¡is not yet an ørzhaí like me, whose savas have dried 
up.” 

At that time, although the Buddha was aware of what was In the mind of Uruvela- 
Kassapa, He restrained himself and remained patient (since the sense faculty (indriya) of 
the ascefic were not yet mature), awalting the maturing of the ascetics sense faculties, and 
He stayed on in the wood, accepting and taking the food offered by Uruvela-Kassapa. 


The Fourth Patihariya 


(Again mm another night), when the first watch of the night was over and midnight came, 
Sahampati Brahma, with very pleasing splendours, 1lluminating the whole forest with his 
bodily halo, that was more pleasing and particularly greater in brightness than those of the 
Catumaharajika devas and Sakka, went to the presence of the Buddha, made obeisance to 
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Him with due respect and devotion, remained standing at a proper place like a big heap of 
bonfre. 


Then when the night had passed, and at daybreak, in the following morning, Uruvela- 
Kassapa went and asked the Buddha: “lt is meal time, O, Great Monkl the meal 1s ready. 
Please come and have 1t. O Great Monkl Who was he, in very pleasing splendours, went to 
your presence after the night had well-advanced Into midnight, 1lluminating the whole 
forest with his bodily halo that was more pleasing and particularly greater in brightness 
than those of Catumaharajika devas and Sakka, and who, after making obeisance to you 
with due respect and devotion, remained standing at a proper place like a big heap of 
bonfire.” When the Buddha replied: "He was Sahampati Brahma, O, Kassapa! he came to 
Me to hear the Dhamma,” again Uruvela-Kassapa thought thus: 


“Even Sahampati Brahma has to go to this monk to hear the Dhamma. And so, this 
monk 1s indeed very mighty and powerful. But, even though He 1s so mighty and 
powerful, He 1s not yet an araha like me, whose ãsavas have dried up.” 


At that time, although the Buddha was aware of what was In the mind of Uruvela- 
Kassapa, He restrained himself and remained patient (since the sense faculties (/ndriya) of 
the ascefic were not yet mature), awaiting the maturing of the ascetics sense faculties, and 
He stayed on in the wood, accepting and taking the food offered by Uruvela-Kassapa. 


The Eiíth Patihariya 


lt was the custom of the people of the Anga and Mangadha countries to pay homage to 
Uruvela-Kassapa In a monthly alms-giving festival, which was held on a grand scale. While 
the Buddha was staying in Uruvelãa forest, the day for holding the festival approached. On 
the festive eve, peoples were making arrangements to prepare food and dishes and to go (to 
Uruvela-Kassapa the following morning) for doing their obeisance. Then Uruvela-Kassapa 
thought: 


“The great festival of paying homage fo me 1s now underway. The enfire populace 
of Anga and Mangadha will come to my hermitage at daybreak, bringing with them 
large quantitles of food, hard and soft. When they arrive and assemble, 1f the Great 
Monk (possessing, as He was, great psychic power) displays miracles 1n the midst 
of those people, they will show much devotion to Him. Then His gains would 
Increase day by day. As for myself, (since their faith in me would become less), 
gIfts and offerings will decline day after day. It will be good 1f the Great Monk 
obligingly desist from coming to my hermitage for His meal the next day.” 


The Buddha, knowing the thought of Uruvela-Kassapa by His cefopariya-abhifñfa, 
proceeded to the Northern Continent, Uttarakuru, and, after gathering alms-food there, He 
afe 1t near Anofatfa Lake at the Himalayas and passed the day In the sandalwood grove by 
the lake. 


(According to the Mahavamsa, the Buddha proceeded to Lañkadrpa (Ceylon) all 
alone 1n the evening knowing that this would be the place where the Teaching 
(s&ana) would flourish im the future, and after the deva-yakkhas have been 
subdued and tamed, He gave a handful of His hairs to Sumana Deva to be 
worshIpped forever.) 


Then on the following day, even before dawn, He returned to Uruvela forest and 
confinued sfaying there. 


In the next morning, when 1t was time for meal, Uruvela-Kassapa went to the presence of 
the Buddha and spoke to Him courteously: “lt 1s meal time, O, Great Monkl The meal 1s 
ready, please come and have 1t. O, Great Monkl why dịd you not come yesterday? We 
were wondering why you did not show up. A portion of food had been kept aside for you.” 


The Buddha said: 
“Yesterday, O, Kassapal did 1t not occur to you, thus: “The great festival of paying 


homage to me 1s now underway. The entire populace of Añga and Mangadha will 
come fo my hermitage at daybreak, bringing with them large quantitiles of food, 
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hard and soft. When they arrive and assemble, 1f the Great Monk (possessing, as 
He was, great psychic power) displays miracles in the midst of those people, they 
will show much devotlon to Him. Then His gains would Iincrease day by day. As 
for myself, (since their faith in me would become less), gifts and offerings will 
decline day after day. It will be good 1f the Great Monk obligingly desist from 
coming to my hermitage for His meal the next day." ” 

“O, Kassapa! I, the Buddha, knowing your thought by my cefopariya-abhifññna, 
proceeded yesterday morning to the Northern Continent, Uttarakuru, and, after 
gathering alms-food there, I ate 1t near Anotatfa Lake at the Himalayas and passed 
the day in the sandalwood grove by the lake.” Again Uruvela-Kassapa thought 
thus: 


“The Great Monk can Indeed read my mind. And so, this monk 1s indeed very 
mighty and powerful. But, even though He 1s so mighfy and powerful, He 1s not yet 
an arahaí like me, whose ãsayas have dried up.” 


At that time, although the Buddha was aware of what was in the mind of Uruvela- 
Kassapa, He restrained himself and remained patient (since the sense faculties (/ndriya) of 
the asceftic were not yet mature), awaiting the maturing of the ascetics sense faculties, and 
He stayed on in the wood, accepting and taking the food offered by Uruvela-Kassapa. 


The Sixth Patihariya 


One day, when a merchanfs slave girl of Sena Nigama, by the name of Pañña, died, her 
COTpS€ (ujaripa) was wrapped in a hemp fibre cloth and abandoned in the graveyard. 
After gently getting rid of a ba! of maggots, the Buddha picked up the hemp fibre cloth 
(to be worn by Him) as robe made of rags taken from a heap of dust (Parhsu-kũlika)”. 


The great earth then shook violently with a roaring sound by way of acclaim. The whole 
sky also roared with thundering sounds and all the devas and Brahmas applauded by 
uttering “SZ!* The Buddha went back to His dwelling in Uruvela forest thinking: 
“Where should I wash this cloth of rags?” Sakka, being aware of what the Buddha was 
thinking, created (by means of his supernormal power) a four-sided pond by Just touching 
the earth with his hand and addressed Him: “Glorious Buddha! May You wash the Ø47nsu- 
kiilika cloth 1n this pond.” 


The Buddha washed the ø2wsu-kiika cloth 1n the pond created by the Sakka. At that time 
also the earth shook, the entire sky roared and all the devas and Brahmas applauded by 
uttering “Su!” After the Buddha had washed the rags, He considered: “Where should I 
dye this cloth by treading on 11?” Sakka, being aware of what the Buddha had in mind, 
addressed the Him thus: “GlorIous Buddha! May You tread the cloth on this stone slab for 
dyeing 1£” and he created a large stone slab by his supernatural power and placed 1t near the 
pond. 

After the Buddha had dyed the cloth by treading on 1t on the stone slab created by the 
Sakka, He considered: “Where shall I hang up this cloth to dry?” Then a đetty living on a 
Kakudha` tree near the hermitage being aware of what the Buddha had ¡in mind, addressed 
Him: “Glorious Buddha! May you hang the øasw-kilika cloth to dry on this Kakudha 
tree.” and caused the branch of the tree to bend down. 

After the Buddha had hung up the cloth to dry on the Kakudha branch, He considered: 
“Where should I spread 1t out to make 1t flat and even?” Sakka, being aware of what the 
Buddha had in mind, addressed Him: “Glorious Buddha! May you spread out the cloth on 
this stone slab to make 1t flat and even.” and he placed a large stone slab. 


'When the morning came, Uruvela-Kassapa approached the Buddha and asked Him: “Ĩt 1s 


—¬ 


. fumba: a measure oŸ capacity, esp. used for grain. English-Pali Dictionary. The Burmese word for 
1f 1s, one being equal to eight condenced miÌk tins. 

.- Pamsukiilika rags from a dust heap. Wearing rags robe (Pamsukulik'anga) 1s one oŸ thc thirteen 
ascetic practices: read Chapter 17. 

. Kakudha: Terminalia Anuna, PED. 
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meal time, O, Great Monk. The meal 1s ready. Please come and have 1t. How 1s 1t, Great 
Monk? Thịs four-sided pond was not here before. But now, here lies this pond! These two 
large stone slabs were not placed here (by us). Who has come and placed them? This 
Kakudha branch was not bent before but, why 1s 1t now bending?” 


Thereupon, when the Buddha related all that had happened serially beginning with His 
pIicking up the øøusu-kilika robe, Druvela-Kassapa thought thus: 


“Even Sakka, the ruler of devas, has to come and do all the sundry tasks for this 
monk. And so, this monk 1s indeed very mighty and powerful. But, even though He 
1s so mighty and powerful, He is not yet an arahaí like me, whose ãsayas had dried 


» 


up. 

At that time, although the Buddha was aware of what was In the mind of Uruvela- 
Kassapa, He restrained himself and remained patient (since the sense faculties (/ndriya) of 
the ascetic were not yet matfure), awaiting the maturing of the ascefic”s sense faculties, and 
He stayed on in the wood, accepting and taking the food offered by Uruvela-Kassapa. 


The Seventh Patihariya 


When the morrow came, Uruvela-Kassapa approached the Buddha and invied Him. 
saying: “It 1s meal time, O, Great Monk! The meal 1s ready. Please come and have 1t!” 
Then the Buddha sent him away by saying: “You go ahead, O, Kassapa I, the Buddha, will 
follow.” The Buddha went thereafter to the rose apple (Jambw) tree at the tip of JambudIipa 
Island and, bringing with Him a rose-apple fruit, came back ahead of Uruvela-Kassapa and 
remained sitting at Uruvela-Kassapa's fire-place. 


Uruvela-Kassapa, on seeing the Buddha, who had come after him but who had arrived at 
the fire-place before him and was sitting there, asked the Buddha thus: “O, Monk! Even 
thouegh I have come ahead of You, You, who have come after me, have arrived at the fire- 
place before me and are sitting here. By what route have you come, Monk?” The Buddha 
replied: “O, Kassapa, after I have told you to go ahead, I went to the “rose-apple” tree at the 
tip of Jambudrpa Island and, bringing with Me a rose-apple fruit, came back ahead of you 
and remained sitting at the fire-place. This rose-apple fruit O, Kassapa has colour, smell 
and taste. Eat 1t 1Ý you so desire.” Uruvela-Kassapa then replied: “O, Great Monk! Enough† 
you are the one who deserves the fruit. You should eat it.” Again, Uruvela-Kassapa thought 
thus: 


“After telling me to go ahead, this monk went to the rose apple tree at the tip of 
JambudTpa and, bringing with Him a rose-apple fruit, came back ahead of me and remained 
sifting at the fire-place. And so, this monk 1s indeed very mighty and powerful. But, even 
though He 1s so mighty and powerful, He 1s not yet an arøhaí like me, whose ãsavas have 
dried up.” 

At that time, although the Buddha was aware of what was In the mind of Uruvela- 
Kassapa, He restrained himself and remained patient as before, awaiting the maturing of 
the ascefics sense faculties and He stayed on in the wood accepting and taking the food 
offered by Uruvela-Kassapa. 


The Eighth, Ninth, Tenth and Eleventh Patihariya 


In the following morning, when Uruvela-Kassapa went to the presence of the Buddha and 
invifted him saying, “lt 1s meal time, O, Great Monkl The meal 1s ready. Please come and 
have 1t! The Buddha sent him away saying: “You O, Kassapal go ahead. I, the Buddha, 
wIlI follow.”” and then, 


(a) going to the mango tree which was near the rose-apple tree, at the tip of 
Jambudrpa and bringing with Him a mango ẨruIt ...... „ (continue from * in (d)) 


(b) going to the emblic myrobalan' tree which was near the rose-apple tree, at the tip 
of Jambudipa and bringing with Him an emblic myrobalan fruit,......, (confinue 


4. Emblic myrobalan: amaífaka: phyllanthus embilica. 
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from * in (d)) 

(c) going to the yellow myrobalan” tree which was near the rose-apple tree, at the tip 
of Jambudipa and brimging with Him a yellow myrobalan frulit,....... „ (confinue 
from * in (d)) 

(d) going to the Tãavatirhsa deva-world and bringing with Him a coral flower, * the 


Buddha came back ahead of Uruvela-Kassapa and remained sitting at Uruveläa- 
Kassapa's fire-place. 


Ớn seeing the Buddha, who had followed him but who had arrived at the fire-place ahead 
of him and was sitting there, Uruvela-Kassapa asked the Buddha thus: “Even though I have 
come ahead of you, O, Monk, You who have come after me, arrived at the fire-place ahead 
of me and are sitting here. By what route have you come, Monk?” The Buddha replied: 
“After I have told you to go ahead, O, Kassapa, I went to Tãvatirnsa and, bringing with me 
a coral flower, came back ahead of you and remained sitting at the fire-place. This coral 
flower, O, Kassapa has colour and scent. Take 1t 1Ÿ you so đesire,” and Uruvela-Kassapa 
replied: “Enough! O, Great Monkl You are the one who deserves the coral flower. You 
should take 1t.” Again, Uruvela-Kassapa thought thus: 


“After telling me to go ahead, this monk went to Tavatimsa and, bringing with Him 
the coral flower, came back ahead of me and remained sitting at the fire-place. 
And so, this monk 1s indeed very mighty and powerful. But, even though He 1s so 
mighty and powerful, He ¡is not yet an ørzhaí like me, whose savas have dried 
up.” 

The Twelfth Patihariya 


On one occasion, the five hundred hermits, being desirous of performing fire-worshIp, 
made efforts to split firewood into pleces but were unable to do so. Thereupon they 
thoupht: “Our inability to split firewood might cerfainly be due to the supernormal power 
of the Monk.” 


When Uruvela-Kassapa reported the matter to the Buddha, the Buddha asked: “Do you 
want O, Kassapa to have the logs split?” and Uruvela-Kassapa replied: “We want, O, Great 
Monk, to have them split.” By means of the supernormal power of the Buddha, the five 
hundred logs of firewood were at once marvellously split into pieces making sounds 
simultaneously. Again Uruvela-Kassapa thought thus: 


“This monk 1s capable of splitting at once the logs which my disciples could not do 
1n any way. And so, this monk 1s Indeed mighty and powerful. But, even though He 
1s so mighty and powerful, He 1s not yet an ørahaí like me, whose ãsawas have 
dried up.” 
The Thirteenth Patihariya 
On another occasion, the five hundred hermits were unable to make fire ablaze for the 


performance of fire-worship despite their attempts. Thereupon, they thought: “Our inability 
to make fire burn ablaze might certainly be due to the supernormal power of the Monk.” 


When Uruvela-Kassapa reported the matter to the Buddha, He asked: “Do you want, O, 
Kassapa, to have the fires blazing?” and Uruvela-Kassapa replied: “We want, O Great 
Monk, to have the fires blazing!” By means of the supernormal power of the Buddha, five 
hundred big heaps of bonfire marvellously blazed forth all at once. Again Uruvela-Kassapa 
thoupht thus: 


“This monk makes the five hundred heaps of bonfire to blaze forth simultaneously, 
which my disciples could not do in any way. And so, this monk 1s indeed mighty 
and powerful. But, even though He 1s so mighfy and powerful, He 1s not yet an 
arahar like me, whose ãsavas have dried up.” 


5. Yellow myrobalan: haritaka: terminalia citrina. 
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The Fourteenth Patihariya 


Again on another occasion, the five hundred hermits were unable to put out the blazing 
flames after the performance of fire-worship. Thereupon they thought: “Our inability to 
put out the blazing fires mipht certainly be due to the supernormal power of the Monk.” 


When Uruvela-Kassapa reported the matter to the Buddha, He asked: “Do you want, O, 
Kassapa, to have the flames extinguished?” and Uruvela-Kassapa replied: “We want, O 
Great Monk, to have them extinguished.” By means of the supernormal power of the 
Buddha, the five hundred bịg heaps of bonfire marvellously became extinguished all at 
once. Again Uruvela-Kassapa thought thus: 


“This monk can simulftaneously put out the five hundred big heaps of blazing 
bonfire which could not be extinguished in any way by my disciples. And so, this 
monk 1s indeed mighty and powerful. But, even though He 1s so mighty and 
powerful, He is not yet an araha/ like me, whose ãsavas have dried up.” 


The Eifteenth Patihariya 


Still on another occasion, the five hundred hermits went down Into the River NerañJara 
during winter nights (called 4naraffhaka)°, when there was very heavy snowfall and when 
1t Was ferribly cold. Some of the hermits wrongly believing that “by emerging from the 
wafer once, evil deeds can be cleansed”, climbed up the bank by emerging from water only 
once (after submerging their whole bodies). (Many were those who entertained such belief. 
They submerged themselves Just because there could be no emerging without submerging). 
Some of the hermits wrongly believing that “by submerging once, evil deeds can be 
cleansed”, plunged but once with their heads, under water and came up on the bank as soon 
as they rIse from water. (Only a few entertained such belief.) 


Some of the hermits wrongly believing that “1f bath 1s taken by repeatedly Immersing and 
emerging, evil deeds can be cleansed”, bathed ¡mm the river, constanfly Immersing and 
emerging from 1t. (There were many of them who held such belief.) 


Thereupon, the Buddha created five hundred braziers. The hermits warmed themselves at 
the five hundred brazIers when they came out of the wafer. 


Thereupon, the five hundred hermifs thought: “The creation of these five hundred 
brazlers mipht certainly be due to the supernormal power of the Monk.” And Uruvela- 
Kassapa thoupht thus: 


“This Great Monk can indeed create these brazIers which number five hundred. 
And so, this monk 1s indeed mighty and powerful. But, even though He 1s so 
mighty and powerful, He ¡is not yet an ørzhaí like me, whose savas have dried 
up.” 

The Sixteenth Patihariya 


One day, there was a great down pour of unseasonal rain in Uruvela Forest, where the 
Buddha was residing; a torrential stream of water flowed Incessantly. The place where the 
Buddha was sfaying was low-lying and therefore liable to be Iinundated. Thereupon, 1t 
occurred to the Buddha thus: “lt would be good 1f I ward off the flow of water all around 
and walk to and fro on the bare ground encircled by water and thickly covered with dust”. 
Accordingly, He warded off the flow of water all around and walked to and fro on the bare 
ground encircled by water and thickly covered with dust. 


At that time, Uruvela-Kassapa, intending: “Let not the monk be hít by the torrent and 


6. Anfarathaka: literally, the eiphts between the two; here 1t means “eight days which fall between the 
end of one month and the beginning of the following month.” At the end of this item (15) the 
author gIves a long discussion, on which two months should be considered in this context, quoting 
numerous authorifies Including sanskrit texts, Pali commenfaries and Sub-commentaries. We have 
left out this portion from our translafion. 
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carried away,” went rowing in a boat with many of the hermits to the place where the 
Buddha was staying. Much to his astonishment, he saw that the flow of water all around 
had been warded off and that the Buddha was walking to and fro on the bare ground 
encircled by water and thickly covered with dust. Not believing what he saw, he asked: “O, 
Great Monk† Is it ndeed you walking to and fro on the bare ground encircled by water and 
thickly covered with dust?” The Buddha replied: “Yes, O, Kassapa, 1t 1s I.” and He rose 
1nto the sky even while the hermits were looking on and came to rest on their boat. Agaim, 
Uruvela-Kassapa thoupht: 


“Even the torrential stream rushing down with great force cannot carry away the 
monk. And so, this monk 1s indeed mighty and powerful, But, even though He 1s so 
mighty and powerful, He ¡is not yet an ørzhaí like me, whose savas have dried 
up.” 

Uruvela-Kassapa and His Five Hundred Disciples became Bhikkhus 


In the former days as the hermits' facultes were still Immature, the Buddha had been 
patently bearing their disdain and awaiting the time when their facultes would reach 
maturity. Nearly three months had passed since then. Now that their faculties had matured, 
the Buddha would address them candidly and instruct them leading to therr liberation. 


Although the Buddha had thus shown the miracle of not being overwhelmed by the flood, 
the great hermit thought wrongly as before that only he himself was an zrahaf without 
ãsavas and that the Buddha was not yet an arahaf whose ãsưvas were completely gone. 
'While he was so thinking wrongly, 1t occurred to the Buddha thus: 


“(Should I continue to keep on đisregarding him) this vain man (Uruvela-Kassapa), 
who 1s too remote from the Path and Fruition, w1ll continue thinking wrongly for a 
long time: “This monk 1s indeed mighty and powerful! But, even though He 1s so 
mighty and powerful, He ¡is not yet an arzhaí like me, whose savas have dried 
up.` What 1f I should instil in him a sense of religious urgency.” 


Having thought thus, the Buddha candidly spoke to Uruvela-Kassapa these three sets of 
WOords: 


“O Kassapa, (1) you are not an arahaf with ãsavas eradicated. (2) You are not one 
who has attained the arahaffa-magga. (3) (Not to speak of such atfainment), you 
have not even the least practice of the right path for the attainment of the arahaffa- 
magga arahafta-phala."” 


Thereupon. Uruvela-Kassapa, feeling a strong sense of religious urgency, prostrated 
himself with his head rubbing the feet of the Blessed One and made the request: “GlorIous 
Buddha, may I receive admission to the order and ordination as a bhikkhu In your 
presence.” 


The Blessed One (knowing the maturity of therr faculties) said to him: 


“O Kassapa, you are the leader, chief, and principal of five hundred hermits, (1t 
would not be proper If you do not Iinform them). You should first seek thetr 
permission, then only these five hundred disciples of yours may do whatever they 
think fit.” 


So Uruvela-Kassapa went to his five hundred disciples and told them: “[ want to lead the 
holy life, O hermits, under the Great Monk. You may do whatever you think fit.” “O great 
teacher, we have long had faith in the Great Monk.” (since the taming of the zãga), replied 
the hermits, “If you lead the holy hfe under Him, all of us, five hundred disciples w1ll do 
likewise.” 


Then Uruvela-Kassapa and the five hundred hermifs took their hair, their matted locks, 
their requisiftes, and paraphernalia of the fire sacrifice such as shoulder yokes and fire- 
sfirrers and set them adrift in the current of river NerañJjara. Then they went to the Buddha 
and prostrating themselves with their heads rubbing the feet of the Blessed One, made the 
request: “Glorious Buddha, may we receive admission to the order and ordination as 
bhikkhus 1n your presence.” 
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Thereupon, the Blessed One said: “E/ha bhikkhave, etc.” meaning: “Come, zmonks. 
Receive admission and ordination you have asked for. The Dhamma has been well taught 
by Me. Strive to undergo noble trainings 1n 1fs three higher aspects so as to bring about the 
end of the round of suffering.” Instantly, with the call of “E/ha bhikkhave` by the Buddha 
who stretched out His golden right hand, Uruvela-Kassapa and his five hundred hermits 
turned into full-fledged 5h/kkhw*, like senior ứheras oŸ sixty years' standing, readily dressed 
up and equipped with the eight supernaturally created requisifes, each in 1s proper place, 
payinng homage to the Buddha with due respect. Their state of hermits disappeared 
miraculously, as they were transformed Into b7/kkjs. (The very ufterance by the Buddha 
“Come, monks” meant a process for these hermifs to become accomplished 5jikkhus. 
There was no need to be ordained with the procedure In an ordination hall.) 


Nadr-Kassapa and His Disciples became Bhikkhus 


When Nadï-Kassapa, who lived downstream, saw the requisifes of hermits set adrift by 
Uruvela-Kassapa and his five hundred disciples, he thought: “I hope no harm has befallen 
my eldest brother.” He sent ahead one or two of his disciples, saying: “Go and find out 
about my brother” and he went himself with (the rest of) his three hundred disciples where 
Uruvela-Kassapa was dwelling. Approaching his eldest brother, he asked: “O Big Brother 
Kassapa, 1s this state of a Đh/k&hu„ much noble and praiseworthy?” 


Ón being replied by Uruvela-Kassapa: “Indeed, brother, this state of a Đh/k&khu 1s mụuch 
noble and praiseworthy,” Nadi-Kassapa and his three hundred disciples, as previously done 
by Uruvela-Kassapa and his five hundred followers, took their hermifs” requisites and 
paraphernalia of fire sacrifice, and set them adrIft in the current of river NerañJjara. Then 
they went to the Buddha and prostrating themselves with their heads rubbing the feet of the 
Blessed One, made the request: “Glorious Buddha, may we receive admission to the order 
and ordination as Đh/k&Js 1n your presence.” 


Thereupon, the Blessed One said: “F/ha bhikkhave, etc.” meaning: “Come, /monks. 
Receive admission and ordination you have asked for. The Dhamma has been well taught 
by Me. Strive to undergo noble trainings 1n 1fs three higher aspectfs so as to bring about the 
end of the round of suffering.” Instantly, with the call of “E/ha bhikkhave` by the Buddha 
who stretched out His golden rigpht hand, Nadï Kassapa and his three hundred hermits 
turned into full-fledged 5h/kkhw*, like senior ứheras oŸ sixty years' standing, readily dressed 
up and equipped with the eight supernaturally created requisifes, each 1n ifs proper place, 
payinng homage to the Buddha with due respect. Their state of hermits disappeared 
miraculously as they were transformed Into 5h/kks. (The very utterance by the Buddha, 
“Come, monks.` meant a process for these hermits to become accomplished bjikkhus. 
There was no need to be ordained with the procedure 1n an ordination hall.) 


Gaya-Kassapa and His Disciples became Bhikkhus 


'When Gaya-Kassapa, who lived down stream, saw the requisites of hermifs set adrift by 
Uruvela-Kassapa and his five hundred disciples and by NadI-Kassapa and his three hundred 
disciples, he thought: “I hope no harm has befallen the eldest brother, Uruvela-Kassapa, 
and the elder brother, NadI Kassapa.” He sent ahead two or three of his disciples, saying: 
“Go and find out about my two brothers” and he went himself with (the rest of) his two 
hundred disciples to where Uruvela-Kassapa was dwelling. Approaching his eldest brother, 
he asked: “O Big Brother Kassapa, Is this sfate of a Đhikkh¿ mụuch noble and a 
praiseworthy?” 


Ón being replied by Uruvela-Kassapa: “Indeed, brother, this state of a Đh/k&khu 1s mụuch 
noble and praiseworthy,” Gayã Kassapa and his two hundred disciples, as previously done 
by Uruvela-Kassapa and his followers, took their hermifts requisites and paraphernalia of 
fire sacrifice, and set them adrift in the current of river Nerañjaräa. Then they were to the 
Buddha and prostrating themselves with their heads rubbing the feet of the Blessed One, 
made the request: “Glorious Buddha, may we receive admission to the order and ordination 
bhikkhus 1n your presence.” 
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Thereupon, the Blessed One said: “Eíha bhikkhave, etc.” meaning: “Come, monks. 
Receive admission and ordination you have asked for. The Dhamma has been well taught 
by Me. Strive to undergo noble trainings 1n 1fs three hipher aspects, so as to bring about the 
end of the round of suffering.” Instantly, with the call of “E/ha bhikkhave` by the Buddha 
who stretched out His golden right hand, Gaya-Kassapa and his two hundred hermits turned 
Iinto full-fledged 5J/kkhs, like senior /heras oÝ sixty years' standing, readily dressed up and 
equipped with the eight supernaturally created requisiftes, each 1n 1ts proper place, paying 
homage to the Buddha with due respect. Their state of hermits disappeared miraculously as 
they were transformed Iinto 5h/kkhws. (The very utterance by the Buddha, “Come, monks.", 
meant a process for these hermits to become accomplished ĐJh/kkhs. There was no need to 
be ordained with the procedure In an ordination hall.) 


(In this account of the display of miracles, such as the hermits Inability to split the logs, 
the simultaneous and marvellous spliting of logs, therr inability to make the fires, the 
simultaneous and marvellous blazing of fire; ther 1nabilty to put out fires, the 
sinultaneous and marvellous extinction of fires; the creation of five hundred brazIers: all 
these unusual events were due to the Buddha's resolve.) 


(The number of miracles, performed by the Buddha 1n this manner in order to liberate the 
Kassapa brothers and their one thousand hermits, mentioned directly In the Pali Canon 1s 
SIxteen and those not mentioned directly 1s three thousand five hundred, thus totalling three 
thousand five hundred and sixteen.) 


The Buddha's Delivery of The Adittapariyäya Sutta. 


After staying at Uruvela for as long as He wished to liberate the hermit brothers and their 
one thousand followers, the Buddha set out for Gayäsisa, where there was a stone slab 
(looking like an elephanfs forehead) near Gayä village, together with a thousand Đhikkhus 
who were formerly hermits. The Buddha took His seat on the stone slab together with the 
thousand Đhikkhus. 


Having taken His seat, the Buddha considered: “What kind of Discourse will be 
appropriate for these one thousand 5j/k&#„s?” and decided thus: “Ihese people had 
worshipped fires every day and every night, ¡f Ï were to teach them the Adittapariyäya 
Sutfa describing the continuous burning of the twelve sense-bases (/đfana), by the eleven 
fires, they could attain the arahaffa-phala." 


Having so decided, the Buddha taught the Adittapariyäya Sutta which describes ¡in a detail 
manner how the six doors of senses, the six objects of senses, the six forms of 
consciousness, the six forms of contfact, the eighteen kinds of feeling, arising through 
contact (phassa paccaya vedan8), are burning with the fire of lust (rãgø), the fire of hate 
(đosa), the fire of delusion (moha), the fires of bínth, ageing and death, sorrow, 
lamentation, pain, ørIef and despa1r. 


While the discourse was thus taught by the Buddha, the one thousand Đj/kkhus attained 
the Knowledge of the Four Paths in successive order and became øraha/s in whom ãsavyas 
were extinguished. Therefore, the minds of the one thousand Đ;/k&h„s were completely 
released from savas that had become extinguished with no chance of reappearance as they 
(the bjikkhus) had absolutely eradicated grasping through craving (2h) and wrong view 
(đ//h¡) of anything as “This I am, this 1s mine.” They were completely emancipated from 
ãsavas, attaining cessation through not arIsing. 


(Noteworthy facts about the Adittapariyäya Sutta will be given later in the Chapter on 
Dhamma Ratana.) 
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Chapter 15 
THE BUDDHA'S VISIT TO RAJÃGAHA 


hen the Buddha had stayed at Gayäs1sa for as long as He desired, in order to liberate 

the one thousand former hermits by making them attain arahaffa-phala, He set out for 
Rajagaha, accompanied by them who were then azzhaís. The visit to Rajagaha was to 
comply with the request made by King Bimbisara (whom He met as He started His Going 
Forth): “Venerable Sir, may I make this request? When you have gained Enlightenment, let 
my countfry be the first you bless with your visi.” Eventually, He arrived at the large 
Palmyra Sapling Grove near RãaJagaha. He stayed at the foot of the Suppatittha banyan tree 
which offered an expansive shade and which was regarded as a shrine by people who made 
their worshIp. 


(After His Enlightenment, the Buddha spent His first rain-retreat (wassa) at 
Isipatana, Migadaya; at the end of the vassz, after conducting the Pavarana! 
ceremony, He went to Uruvela forest. While He stayed there for fully three 
months, He ¡nstructed and taught the hermit brothers and ther one thousand 
followers tIÌ they attained arahaffa-phala. Then on the full moon of Phussa 
(December-January), the Blessed One, accompanied by the one thousand arahas, 
went to RãJagaha where He stayed for full two months.) 
— Jãtaka Commentary and Buddhavarnsa Commenftary — 


At that time, King Bimbisara heard from the royal gardener the good news of the arrival 
of the Buddha at RaJagaha thus: 


“O Friends, the Buddha Gotama, the prince of the unimterrupted Sakyan 
descendants, who went forth Iinto homelessness from Hs Sakyan clan, has come to 
Rãjagaha and 1s living at the foot of the Suppatittha banyan tree, in the Palmyra 
Sapling Grove. 


“The fame, the good name of the Buddha Gotama has spread and arisen as far as 
bhavagga: The Blessed One 1s endowed with nine attributes beginning with that of 
being an 4zahaf (araham) and ending with that of possessing the six great gÏorles 
(Bhagav8a); He makes known to the world of sentient beings with devas and 
Brahmas, the Dhamma which He has himself realised through higher knowledge 
(abhiññna). 

“The Buddha Gotama teaches the Dhamma which 1s good 1n the beginning, good In 
the middle and good in the end, complete with the spirit and the letter. He explains 
to devas and humans the noble practice of s7/z, samadhï and paññã which 1s perfect 
and pure, being free from defilements of wrong deeds. 


“It 1s extremely good and beneficial to go and see such accomplished One who 1s 
worthy of veneration.” 


Then accompamied by a hundred and twenty thousand Magadhan brahmin householders, 
King Bimbisara went to the Blessed One, and after paying homage to Him, sat at a place 
which 1s free from six faults of location, viz., not too far, not too near, not at the front, not 
at the back, not at a high site and not on the leeward side. Of the hundred and twenty 
thousand householders who had accompanied the King, 


(1) Some paid homage to the Blessed One and sat at a site free from six faults. 


(2) Some exchanged greetings with Him, entered Into courteous and memorable talks 
with Him and sat down at a site free from six faults. (These two categories of brahmins 


1. Pavarana: The formal ceremony which concludes the rain-retreat, in which a bhikkhu 1nvites 
criticism from his brethren in respect of what has been seen, heard or suspected about his conduct. 
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belonged to the group which held right view.) 


() Some raised their palms together Inclining them towards the Blessed One and sat 
down at a faultless site. (They were siffting on the fence, not commitfting themselves fo side 
with those holding wrong view, nor with those holding right view Their thinking”s were: 
(a) Should those holding wrong view blame us for paying homage to the monk Gotama, we 
would say: “How could mere raising of hands with palms together amount to paying 
homage?” and (b) should those holding right view find fault with us saying: “Why dịd you 
not pay homage to the Blessed One?” we would reply: “How 1s that? Is worshipping made 
only when the head touches the ground? AÀs a matter of fact, raising of palms Joined 
together also consfitutes a formal worship.” With this thought of sitting on the fence, they 
took their respectfive seafs.) 


(4) Some pronounced their names in the Blessed One's presence: “O Friend Gotama, Ï am 
Datfta, son of so and so; l am Mitta, son of so and so” and took theIr seats at a faultless 
place, Some pronounced therr clan in the Blessed One's presence: “O friend Gotama, Ï am 
of Vasettha clan; I am of Kaccayana clan” and sat down at a place which was free from sIx 
faults. (These brahmins were poor and undistinguished people. By announcing theIr names 
and clan amidst the assembly, they had hoped that they would become known and 
recognised.) 


(5) Some wealthy brahmins Just sat down without a word. These brahmins were the crafty 
and the fools. Their crafty thoughts: “A word or two with them will lead to friendliness, 
when one becomes friendly, 1t 1s not wise not to feed them once or twice.” Fear of 
friendliness with them and of feeding them cause their silenf, quiet sitting. Just because 
they were ignorant and foolish, they sat down where they were like big lumps of earth 
dumped on the ground. 


The Brahmins' Doubt 


'When thus seated, these one hundred and twenty thousand wealthy brahmin felt uncertain 
and wondered: “Does the Great Monk lead the noble life under the great teacher Uruvela- 
Kassapa as a disciple or does Druvela-Kassapa lead the noble life under the Great Monk?” 
Knowing what was in the mind of these brahmins, the Buddha questioned the Venerable 
Uruvela-Kassapa In verse: 


Ki meva disvã Urvelavai 

pahaãsi aggim kisakovadäno 
pucchãmi tam Kassapa etamatham 
katham pahTnam tava aggihuttam 


O dear son, Kassapa, a resident of Uruvela forest, being a great teacher 
yourself, instructing the lean hermits (because of their austere practices), 
seeing what fault dịd you give up fire-worship? I ask of you, Kassapa, what 
made you abandon fire-worship? 


The Venerable Uruvela-Kassapa replied to the Buddha In verse also: 


Ripe ca sadde ca atho rase ca 
kami itthiyo cãbhivadanfi yañfñaã 
ctam malanf upadhisu ñatva 
tasmäã na yifthe na hufe aranjim 


Glorious Buddha, 1t 1s said (by sacrificial teachers) that through sacrifice one 
can enjoy five sense-pleasures, namely, sight, sound, smell, taste and touch, 
as well as womenfolk, especially the kind of women who resemble the tIger 
preying and devouring by means of 1fs sensuality-like claws. Seeing and 
knowing well that the sense-pleasures and women serve only as defilements 
Of the five agsregates, I no longer enJoy offering sacrifices. [ no longer take 
delight in datly practice of fire-worshIp. 


The Buddha then asked him again in verse: 
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Etth eva te mano na ramittha (Kassãpäti Bhagavä) 
ripesu saddesu atho rasesu 

atho ko carahi devamanussaloke 

rato mano Kassapa bruhi metam. 


Dear son Kassapa, 1f your heart finds no delight in the five sense pleasures 
of sight, sound, smell, taste and touch and in women, what sense obJect In 
this world of devas and humans delights you. Answer Me that, Kassapa. 


The Venerable Uruvela-Kassapa replied in verse: 


Disva padam santamanipadhikam 
akincanam k&ñmabhave asaftam 
anannathabhavimanannaneyyam 
tasmã na yitthe na hufe arinjim 


Glorious Buddha, because I have distinctly perceived Nibbana which has the 
characteristic of peace, free from the four attachments („adj¡s)”, which 
camnot be made known by others (which can be achieved only through the 
Path ứnagga) developed by oneself), which 1s not subJect to change (being 
free from bírth, old age, and death), and which 1s forever free from lust of 
life and attachment to existence. I no longer enjoy offering sacrifices, l no 
longer take delight in daily practice of fire-worshIp. 


Having given this reply, in order to make 1t known that he himself was a disciple of the 
Buddha, the Venerable Uruvela-Kassapa rose from his seat, arranged his robe on the 
shoulder, prostrated himself with his head at the feet of the Buddha, saying: “Glorious 
Buddha, You, the Exalted Buddha, are my Teacher. I am but a disciple of Yours.” "hen he 
rose fo the sky, first up to the height of a palm tree. Descending from 1t, he made obeisance 
to the Buddha. Then he rose up to a height of two palm trees in his second display, and 
subsequently, to a height of three palm trees in his third attempt, and so on. In this way, he 
rose up, in his seventh display, to a height of seven palm trees, then descending from there, 
making obeisance to the Buddha and sat at a pÏlace free from six faults. 


Having observed these miracles, many of the wealthy brahmins acclaimed, saying in 
praise of the qualities of the Buddha: “Oh, how mighty and powerful the Buddha 1s. Even 
the hermit teacher, Uruvela-Kassapa, whose wrong view was so sfrong and firm and who 
believed himself to be an arzhaí, has been tamed by the Buddha, by destroying the net of 
his wrong views.” 


Hearing the words of praise being spoken by the brahmins, the Buddha addressed them: 
“O Brahmins, taming this Uruvela-Kassapa when I have achieved the sabbaññufã-ñãna 1s 
really not so wonderful. In a former existence as a Bodhisatta, not yet free from menral 
defilement (rZga), when I was a Brahma named Narada, I had destroyed the net of wrong 
views of King Angati who 1s Uruvela-Kassapa now.” At the request of the brahmin 
audience, the Buddha recounted to them the story of Mahanarada-Kassapa. (The sfory oƒ 
Mahanarada-Kassapa may be read in detail in the Ten Great Jãtaka) 


Through the personal acknowledgement of the Venerable Uruvela-Kassapa, the one 
hundred and twenty thousand brahmins became convinced that “Ït 1s the great teacher, 
Uruvela-Kassapa, who, having followed as a disciple, lives a holy life under the Great 
Monk Gotama!” When the Buddha became aware, through His cefopariya-abhiñña, that 
ther minds have now been free from doubt, He taught the audience of one hundred and 
twenty thousand monks and brahmins, headed by King Bimbisara, the course of Moral 
practice leading to the realization the Path and Fruitlons ứnagga-phaia): (1) Discourse on 
charty (Dana-katfhä) (2) Discourse on morality (S72-kaíh3) (3) Discourse on happy 
destination (Sagga-kaíhä) and Discourse on the good Path and the line of conduct for the 


2. Upadhis: wife and children, flocks and herds, silver and gold. 
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realizatlon of magea-phala and Nibbana (Mfagga-kathä), as well as Kãmanam-ãdinava- 
kathã together with Nekkhamma-aänisarnsa-kathä In a progressive manner. Thereafter, when 
the Buddha knew that the minds of King Bimbisara and the one hundred and twenty 
thousand brahmins had become firm and Imperturbable, soft and malleable, free from 
hindrances, eager, gladdened, purified and pellucid, He taught the Dhamma which was 
originally discovered by Him (S#mukkamsika dhamma đesana), the Four Truths. The one 
hundred and ten thousand brahmins, headed by King Bimbisara, became established in 
sofãpaffi-phala; the remaining ten thousand brahmins became lay devotees were established 
1n the Threefold Refuge. 


King Bimbisära”s Five Aspirations 


Bimbisara, King of Magadha, who had now become a sø/ãpanna, addressed the Buddha: 
“Lord, formerly when I was a young prince, I had five aspirations. Now they are fulfilled.” 


“Lord, when Ï was a young prince, Ï wished: “If only the people of Magadha 
anointed me (as a) king.` Glorious Buddha, this was my first aspiration and 1t has 
now been fulfilled.” 


“Lord, when I was a young prince, [ wished: “If only the Homage-worthy Buddha 
would come to this kingdom when I became king.` Glorious Buddha, this was my 
second aspiration and 1t has now been fulfilled, too.” 


“Lord, when Ï was a young prince, Ï wished: “If only I could pay homage and do 
honour to that Buddha, when He visited my kingdom.” Glorious Buddha, this was 
my th1rd aspiration and 1t has now been fulfilled, too” 


“Lord, when I was a young prince, [ wished: “If only the Buddha, who visited my 
kingdom, taught me the Dhamma which would lead to Nibbana.` Glorlous Buddha, 
this was my fourth aspiration and 1t has now been fulfilled, too.” 


“Lord, when I was a young prince, I[ wished: “If only I might thoroughly 
understand the Dhamma taught by the Buddha.` Glorious Buddha, this way my 
fifth aspiration and that too has now been fulfilled, too.” 


“Glorious Buddha! It 1s indeed very delectablel Glorious Buddhal It is indeed very 
delectablel To cite worldly examples, just as one turns up what lies upside down, Just as 
one holds up a lamp in the darkness for those with eyes to see various visible obJects, even 
so has the Venerable Buddha revealed the Dhamma to me In many ways. Glorious Buddha! 
I take refuge In the Buddha, in the Dhamma and In the Sangha. Glorious Buddha! May you 
take me as a lay disciple established in the Threefold Refuge from now on tiÏl the end of 
my life. Glorious Buddhal In order that I may gain merlt, may you kindly accept my 
Invitaton to meal, together with the commumity of 5bj/kkh„s.” On thus being invited, the 
Buddha remained silent, sigmfying His acceptance of King Bimbisara's invifation to the 
(morning) meal. 


Thereupon, knowing quite well that the Buddha had accepted his Invitation, King 
Bimbisara rose from his seat and returned to his golden palace after making obeIsance fo 
Him with due respect and circumambulating Him. 


(It 1s to be noted here that King Bimbisara took the Threefold Refuge only after 
becoming established In soíãpaffi-magsea-phala. Although taking refuge in the 
Three Gems was accomplished on realizing sofãpaffi-magga, at that time 1t Was 
only making up his mind that the Buddha, the Dhamma, and the Sangha are truly 
the refuge, the shelter, the support. Now he took the refuges by actually uttering 
the words of Refuge according to the 44-sanniyyätana-sarana-gamand` formula. 


3. Kinds of Refuges: 
A.q) Lokiya saranagamana: Refuge taken by worldlings (0w/hujjana) by contemplating the 
attributes of the Buddha, the Dhamma and the Sangha, the Three Gems. ÏĨt Is Insecure, 
1mpermanent, perishable. 
(H1) Lokuffara saranagamana: Refuge in which the ariyas are established simultaneous with their 
realisatlon of the Path with Nibbana as their object. 
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Through realisaton of soífãpaffi-magga, King Bimbisara became one who was 
established in the Imperishable supramundane Refuge, Niyaf4-sarana-gamana. Ït 
was because he wanted to declare to others of his establishment In the NMiyaía- 
Saranagamana by word of mouth and also because he wanted to take upon 
himself the Papipäfa-sarana-gamana that he addressed the Buddha by actually 
uftering the words of Refuge.) 


The Buddha entering Rajagaha for Meal 


After the night had passed and the new day dawned, having sumptuous meals of hard and 
soft food prepared ready ín his palace, King Bimbisara sent messengers to inform the 
Buddha: “Glorious Buddha, 1t 1s time for meal. The aims-food 1s ready.” 


Sakka descends to manage The Huge Crowd 


As the time drew near for the Buddha to enter Rajagaha for alms-food, the cIftizens of 
Rajagaha, those who had seen and those who had not seen the Buddha, numbering eighteen 
crores, left the city very early in the morning. Wishing to see the Buddha and they made 
theIr way, In øroups, to the Grove of young palms. The road leading to 1t, whích was three 
gãwuías 1n length, was choked with people. The whole of the palm Grove also was so 
densely crowded with people that there was hardly any space among them. People could 
not feel satisfled watching and admiring the personality of the Buddha rendered so graceful 
by the thirty-two Major Marks, eighty minor characteristics and six-coloured rays 
emanating from His body. 


The entire Palm Grove and the whole length of the road were so Jammed with people that 
even a single ?hkkh„ would find it immpossible to find a way out of the Palm Grove and 1t 
appeared as I1f the Buddha would miss His meal for the day. As 1Ý to Intimate that this 
should not happen, the orange-coloured ornamented sfone (?z#đ@u-kambala) which served 
as Sakkas throne, became warm. Pondering upon the cause of this manifestation, Sakka 
came fo realise the difficult situation (n the Palm Grove). Assuming the guise of a youth, 
Sakka Imnstantly appeared in the presence of the Buddha, singing praises of the Buddha, the 
Dhamma and the Sangha. Through his supernormal powers, he carved a way for the 
bhikkhus headed by the Buddha and acted as usher for them, announcing the entry of 
Buddha 1mto the city in the following verses: 


Damto dantehi saha purãna-Jatilehi 


B.() Dvevacika saranagamana — like that taken by Tapussa and Bhallika uttering Buddham 
saranam gacchãmi, Dhammam saranam gacchãmi, at the time when there was not yet the 
Community of Bhikkhus. 

(H1) 7eväcika saranagamana — like that taken by Yasa'a father, mother, his ex-wife, and others 
after the formation of the Order by uttering the complete formula: Buaddham saranam gacchãmi, 
Dhammam saranam gacchãmi, Sangham saranarhi gacchãmi. 

Four Formulae for taking Refuge. 

@)_ 4ia sannijyyãtana saranagamana formula: Ajja adimm kawa aham adtanan Buddhassa 
niyyäfemi. In order to escape from the round of ssãra, Ï entrust my own body to the Buddha, 
Dhamma, and Sangha and take refuge in them, starting from today. 

(HH) Tapparavina saranagamana formula: A4ÿa adimm kanä ham, Buddhassa 
parayãno...Dhammassa parayãno....Sanghassa parayäno. Starling from today, I have only the 
Buddha the Dhamma and the Sangha to rely on, to depend on. 

đH) S/ssabhavupa gamana saranagamana formula: A4jÿa dadin kanä aham Budhassa 
antevãsiko...Dhamữnassa anfeväsiko... Sanghassa anfeväsiko. SŠtarting from today, [ am a disciple of 
the Buddha, the Dhamma and the Sangha. 

v) Panipafta saranagamana formula: 4ja dadim kawa ham, Buddhassa Abhivadänam 
paccuppaffhanamn añjaï kammam samicihammam  karomi...Dammassa...Sanghassa...Rarormi. 
Sfarting from today, kindly regard me as one who pays homage, who sfands up in welcoming, who 
reveres the Buddha, the Dhamma and the Sangha. 
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vippamufto vippamuftehi 
singinikkha-savanno 
RaJjagaham pãvisi Bhagavã. 


(O countrymen) the Exalted Buddha, possessing the yellow colour of the best 
refined s¡/⁄er gold, at the request of the King of Magadha, with His two feet 
moving like the sun and the moon has entered the city of RaJagaha together 
with one thousand arahais, former hermits whom the Buddha Himself tamed, 
has tamed by giving the Deathless Elixir: whom the Buddha, the leading Bull 
Himself released from the three states of existences” and the three cycles of 
sufferings”, has released from these states of existences and cycles of 
suffering by teaching the essence of Dhamma. 


Muttomttchi saha purãna-Jatilehi 
vippamufto vippamuftehi 
singinikkha-savanno 

Rajagaham pãvisi Bhagavã 


(O countrymen) the Exalted Buddha, possessing the yellow colour of the best 
refined s¡/ze7 gold, at the request of the King of Magadha, with His two feet 
moving like the sun and the moon, has entered the city of RaJagaha together 
with the one thousand azahaís, former hermits whom the Buddha Himself 
emancipated from Maras snare of the cycle of one thousand five hundred 
defilements, has emancipated from that snare of Mara by showing them the 
way-out; whom the Buddha, the leading Bull Himself released from the three 
Sfafes Of exIstences and the three cycles of suffering, has released from those 
sfates Of exisfences and cycles of suffering by teaching the essence of 
Dhamma. 


Tĩỉnno tinnehi saha pirana-Jatilehi 
vippamufto vippamuftehi 
singinikkha-savanno 

RjaJjagaham pãvisi Bhagavã. 


(O countrymen) the Exalted Buddha, possessing the yellow colour of the best 
refined s¡/⁄e7 gold, at the request of the King of Magadha, with His two feet 
moving like the sun and the moon, has entered the city of RaJagaha together 
with the one thousand arahzís, former hermits whom the Buddha, having 
Himself crossed over the four violent floods and reached the other shore, has 
conveyed over the four violent floods to the other shore by giving the 
beautiful eightfold mechanized vehicle; whom the Buddha, the leading Bull 
Himself released from the three sfates of existences and the three cycles of 
suffering, has released from those sfates of existences and cycles of suffering 
by teaching the essence of Dhamma. 


Samto santchi saha purãna-jatilehi 
vippamufto vippamuftehi 
singinikkha-savanno 

RjaJjagaham pavisi Bhagavã. 


4. The three slates of existence (/ibhava): (a) Kama bhava. (b) Ripabhava (c) Aripabhava (F. N. Lp. 
161-Ten Suttas from Digha Nikaya, Burma Pitaka Assn.) 

5. Three cycles of suffering (/»aƒf4): (a) kilesa-vaffa, the cycle (round) of defilements comprising 
Ignorance (v73). craving (/z¡ñh3) and clinging („2adãna) (b) kamma-vaffa. comprising Kamma 
formations or rebirth producing volitions and mental phcnomena associated therewith (sanikhãras) 
(Cc) viãka-vaffa, the Kammic resultant rebirth-process comprlsing viññãna, nãma-riữpa, äãyafanas, 
phassa, vedanä- (Buddhist Dictionary-Ñyãnatiloka). 
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(O countrymen) the Exalted Buddha, possessing the yellow colour of the best 
refined s¡/⁄e7 gold, at the request of the King of Magadha, with His two feet 
moving like the sun and the moon, has entered the city of RaJagaha together 
with the one thousand azahaís, former hermits whom the Buddha Himself 
calmed, devoid of the heat of defilements, has calmed with the entire heat of 
defilements removed by sharing with them the water of deathlessness; whom 
the Buddha, the leading Bull Himself released from the three sfates of 
exisfences and the three cycles of suffering, has released from those states of 
existences and cycles of suffering by teaching the essence of Dhamma. 


Dasavao dasabalo 
dasadhammvidii dasabhi cupato 
So đasasafapa-rivãro 
RaJjagaham pavisi Bhagavã 


(O countrymen!) The Exalted Buddha, who 1s endowed with ten deportments 
of the Noble Ones, the ten-fold physical strength, and ten-fold cognifive 
strength, who perfectly comprehends the ten ways of accomplishing deeds 
(kammapatha), who 1s possessed of the ten characteristics of arahaís 
(asekkha), at the request of the Magadha King, with His two feet moving like 
the sun and the moon, has entered the city of Rajagaha, being accompanied 
by the one thousand arahzís, former hermits. 


Singing these verses of praise melodiously, Sakka walked ahead of the 5h/kkh„s, led by 
the Buddha, announcing their approach to the crowd. 

The cllzens of RaJagaha, on seeing Sakka In the guise of a youth, discussed among 
themselves: “O friends, this youthful person 1s extremely handsome; this youthful person 1s 
so good looking; this youthful person inspires deference,” and they wondered “whose 
personal attendant he happened to be.” 


Overhearing theIr remarks about him, Sakka replied to them: 


Yo đhiro sabbadhi danto 
suddho appafipuggalo 
Araham Sugato loke 
tassaham paricaãrako 


(O countrymen!) Under the disguise of a youth, Í am simply a servant and 
donor to Him, who 1s richly endowed with marvellous virtue; He 1s one, who 
1n this world 1s a great wise personality of Omnisclence, who concerning six 
sense-faculties and the six sense-doors has tamed Himself so that He may be 
free of the blemishes of wrongdoings; who 1s pure and untainted by the dust 
of the one thousand and five hundred defilements; who 1s peerless 
throughout the entire three existences of the universe; who 1s worthy of 
unique homage and offering from devas, humans and Brahmas; who speaks 
only two kinds of words whether people like them or not; words which are 
beneficial and lead one to the Path and the FEruition and words which are 
truthful and subJect to no change at all. 


King Bimbisaras Dedication of The Veluvana Park 


The Buddha, accompanied by the one thousand 5jjkkhws, entered the city of Rajagaha 
along the route cleared by Sakka, the King of Devas. King Bimbisära conducted the 
bhikkhus, headed by the Buddha, to his palace, and served them hard and soft food of 
excellent quality with his own hands. After which, he sat at an appropriate place, free from 
the six faults, then this thought occurred to him: “At which place with the following five 
characteristics of: (1) being not too far from the city, (1) being not too near the city, (11) 
roads for goïng to and coming from 1t, (1V) easy access to 1t for everybody at any required 
time, (v) devoid of noise of the city, village and people clamouring for the five sense 
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obJects, would the Buddha take up His residence?” 


Veluvana Park, which was his, was complete with these five characteristics. Having 
considered that it would be excellent to donate 1t to the communmity of bh/kkhs headed by 
the Buddha, the King addressed the Buddha: “Glorious Buddha, I cannot keep myself away 
from the Three Jewels, as [ wIsh to come to the presence of the Buddha on all occasions, 
appropriate or not. The Palm Grove where you at present residing 1s too far from the city, 
our Ve]uvana Park 1s neither too far nor too near the city. There are also great roads 
leading to and coming from 1t. Ít is an accommodation worthy of the Blessed Buddha. May 
You therefore kindly accept my offering of this Veluvana Park.” 


Having thus addressed the Buddha, and wishing to make a gifít of Veluvana, King 
Bimbisara poured flower-scented clear water onto the hand of the Buddha from a golden 
pitcher while saying these words of presenftation: 

“Etaham Bhante Veluvanam Uyyanam Buddhappmukhassa Bhikkhusamghassa dammi. — 
Exalted Buddha, I offer this Vel|uvana Park to the community of b7/kkh„s headed by the 
Buddha.” When the Buddha accepted Veluvana, the great earth quaked swaying from side 
to side and rocking to and fro, like a damsel who, being carried away by Joyous emotIons, 
breaks out into dancing. 


(N.B. In the whole of Jambudia, there 1s no park, the acceptance of which by the 


Buddha occasioned a tremor of the earth except Vel]uvana.) — Buddhavarhsa 
Atthakathä etc. 
The Ten Verses in Appreciation of The Dedication of A Dwelling as contained in The 
Buddhavarnsa Atthakatha 


Having accepted the gift of Veluvana, the Buddha delivered a sermon to King Bimbisãra, 
Ruler of Magadha, in appreciation of a dwelling as follow: 


1. Avãsadãnassa pan ãnisaihsam, 
ko nãma vaftum puriso samattho; 
añfñatữra Buddha pana lokanathä, 
yutto mukhãnam nahutena c ñDi. 


(Great King!) Apart from the Omnisclent Buddha, Lord of the world, what 
man, even 1f he 1s strangely equipped with ten thousand mouths, could fully 
reveal and explain completely the advantages that would accrue from giving 
a dwelling-place in chartty? (Excepting the Buddha Himself, no ordinary 
people of the world can in any way do so). 


2. Ayun ca vannan ca sukham balañi ca, 
yvaram pasattham patibhãnam eva; 
dadätfi nãmãfi paVuccafe so, 
yo đefi sanghassa naro vihãram. 


(Great King!) A person, who builds and generously offers a monastery to the 
commumity of 5h/k&h„š as a dwelling place for them, may be said to have 
bestowed on them In Joyous faith, the boon of longevity, fairness, happiness, 
strength and admirable higher intelligence. 


3. Dã nivãsassa nivaranasso, 
sitadino jIvituipaddavassa; 
päleti ãyum pana tassa yasmä, 
äyuppado hoti tam ãhu samto. 


(Great King!) A person, who builds and generously offers a monasftery as a 
dwelling place which wards off dangers, such as heat and cold, etc., that may 
cause harm to life, may be said to have given protection to the life of the 
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commumity of Đh/kkJs residing there. All good, virtuous people, headed by 
the Buddha, speak In praise of such a monastery donor as one who makes a 
gift of life. 


4. Accunhasife vasafo nivãse, 
balañ ca vanho patbhã na hoi; 
tasmã hỉ so deti vihãradätä, 
balañ ca vannam patibhãnam eva. 


(Great King!) A 5h¡k&hu, living in a place of extreme cold or extreme heat 
such as an open space, efc., 1s oppressed by severify of climate due to lack 
supporting conditlon (/øassaya paccayd), hís strength, fairness, hiph 
intelligence cannot steadfastly exist. (Such existence ¡1s possible only im a 
secure dwelling place). That donor of monastic buildings may be said to be 
one who makes a gIft, In Joyous faith, of strength, fairness, and intelligence. 


3. Dukkhassa siftunhasarTsapä ca, 
vãfãtapadippabhavassa loke; 
nivaãrana nekavidhassa niccam, 
sukhappado hoti vihãradifä. 


(Great King!) A person, who donates a dwelling place, may be said to be a 
giver of happiness and wellbeing, because the dwelling place wards off all 
the suffering 1n the world which are caused by hostile elements of heat, cold, 
reptiles, scorpions, and fleas and various kinds of troubles due to wild winds 
and exfreme Intensity of heat. 


6. _ Si! unhaväatätapadamsavufthi 

Sarisapavala migadidukkham; 

yasmã nivãreti vihãradäfä, 

tasmã sukham vindati so parattha. 
(Great King!) A person, who donates a dwelling place, wards off, through 
his dwelling place, the suffering caused by cold, heat, wind, sun, gnafs, 
mosquifoes, unseasonal rain, poisonous snakes, scorpions, fleas, wIld beasts, 
e(c.. Therefore, that residence donor can, without any vestige of doubt, 
acquire happiness of both mind and body in his future existence. 


7. Pasannacitto bhavatogahetum, 
manobhiranam mudito vihãram; 
yo đefi siladigunoditanam, 
sabbam dado nãma pavuccafe so. 


(Great King!) A person, having pious devofion caused by faith and with Joy 
1n his heart, builds and gives away, in charity, a pleasant, delightful dwelling- 
place, which would cause the atfainment of happy existence and prosper1ty, 
to be used as a monastery by noble 5j/k&h„s who are possessed of five 
virfuous qualities, such as s7/z, etc. All the former Buddhas had successively 
spoken In praise of such a donor as one who makes a gift of all four things: 
sírength, fairness, happiness and 1nsight or Intelligence. (with reference to 
*so ca sabbadado hoti, yo dadãHi upassayarn oŸ Samyutta Päli Text). 


ở. Pahäaya maccheramalam salobham, 
gunälayanam nilayam dadäHi; 
khitto va so tattha parehi saggøe, 
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yathaãbhatam jãyafi vitasoko. 


(Great King!) A person, having abandoned the defilement of stinginess 
together with greed which 1s craving and attachment, builds and gives away, 
1n charify, a monasfery as a residence of noble 5//k&h„s who are possessed 
Of virtuous qualitles, such as s7/2, etc. Just as labourers who transport and 
deliver goods to the desired destination, so the carrier kamưna, the volitional 
acfivitiles, convey that faithful donor to a happy destination; consequently he 
1s reborn 1n the realms of devas where pleasant objects of five sensual 
pleasure abound and where no trouble arises for one's food or shelter: 


9. Vare cãrurupe vihãre ujãre, 
naro kãraye vãsaye tattha bhikkhữ, 
dadeyy annapãndñ ca vatthañ ca nesam, 
pasannena cittena sakkacca niccam. 


(Great King!) A wise man, therefore, who cares for his own Interest, should 
cause fo build a splendid monastery which 1s praiseworthy, delightful and 
commodious. He should then request 5//kkhš, who possess much knowledge 
and experience, to take up residence in his monasfery. He should always be 
in devotional faith, regarding the resident Đ//kkh„s with deference and make 
Joyous offering to them of various kinds of food and drink and robes. 


10. Tasmã Maharaja bhavesu bhoge, 
manorame paccanubhuyya bhipyo; 
vihãradanassa phalena santam, 
sukham asokam adhigaccha pacchã tỉ. 


(Great King!) As a result of this donation of the monastery 1n pious faith, 
you will, therefore, repeatedly enJoy 1n various happy existences with more 
and more delightful wealth. After which, you wIll, through realisation of the 
four maggas and the four ø“zias, attain the bliss of Nibbanic Peace to be 
entirely free oŸ sorrOW. 


Having thus blessed King Bimbisara with the sermon apprecilating the dedication of the 
monastery, the Buddha rose from His seat and, accompanied by one thousand bhikkhus 
moved to Veluvana to take up residence. 


(NB. This narratve of King Bimbisaras donation of the Vel]uvana to the 
community of Đh/kkh„s, headed by the Buddha, mentions his offering by way of 
naming what 1s most essential and what 1s most Important, which, in this case, was 
the Park. As a matter of fact, the King's donation included dwellings with tiers and 
other buildings for the Đ//k&h„s to dwell in (as the Buddhavarmnsa Commentary 
describes Veluvana as a site adorned with pleasant spired buildings (?asaada), flat- 
roofed buildings (nmmiya), mansions (vửnãna), abodes with roofs on four sides 
(vihãra), those with roofs on two sides (ađdhayoga), pandals (mandapa) and the 
like.) 


The Buddha's Permission to accept A Dwelling Place as A Gift 


Having given the Dhamma talk on the offer of the Ve]uvana Park by King Bimbisara, the 
Buddha addressed the bikkhs thus: 
“Anujanami Bhikkhave ãrãmam — I allow you, bhikkhus, to accept an offer of a park.” 


The Buddha's Delivery of The Tirokutta Sutta 


(as from the Khuddaka-Patha Text and Commentary) 
The day after accepting the Veluvana Park, the Buddha delivered the 7?rzokuffa Sufa. The 
following 1s the detailed account of 1t. 


Counting back from this world, ninety-two aeons ago, King Jayasena ruled over the 
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country of Kaãsi. (In Sãariputta Vatthu, Yamaka Vagsa of the Dhammapada Commentary 
and in Uruvela-Kassapa Vatthu, Efadagga Vagga, Ekakanipata of the Adguttara 
Commentfary, 1t was mentioned that the King was named Mahinda.) King Jayasenas Chief 
Queen, Sirima, gave bírth to a Bodhisatta named Phussa. In due course, the Bodhisatta 
Phussa gained Enlightenment and became a Buddha. King Jayasena, saying: “My elder son 
has become a Buddha after renouncing the world and leading an ascetic life,” developed 
adoration (being obsessed) with such an idea, as “My Buddha,` “My Dhamma,` “My 
Sangha,` so much so that he made attendance upon the community of 5h/k&h„š, headed by 
the Buddha, his exclusive privilege and denying all others any opportunify to serve. He had 
bamboo walls set up on both sides of the road, all the way from the gate of the monasftery 
to his golden palace; canopled ceilings fixed overhead and adorned with stars of gold; and 
festoons of flowers hung from them; underneath, silvery white sand was spread out and all 
kinds of flowers were scattered over so that the Buddha might come only along this route. 


Buddha Phussa re-arranged His robe at the monastery and accompamied by His 
commumty of 5hjkkh„šs had to take this walled and covered way to the palace. After 
finishing the meal, they had to take the same screened-off route back to the monasfery. Not 
a sinple inhabifant of the city was gIiven an opportunity to offer alms-food. 


Many of the citlzen expressed thelr reproach saying: 


“Althouegh a Buddha has appeared In the world, we get no opporfumfy fo øain mer1f 
by honouring Him. Às the moon and the sun make their appearance to confer light 
on all people; so, Buddhas emerge for the happiness, and wellbeing of all sentient 
beings. But this King has monopolized for himself the great field of merit meant 
for all.” 


Then three princes who were Buddha Phussas half-brothers, also thought: “Buddhas 
appear for the wellbeing of all sentient beings, not for the benefit of any individual only. 
Our royal father has denied others the right to aftend upon the Buddha and honour Him. 
How could we gain an opportunity to do so?” 


The citizens, who had the same thought as the princes, discussed with them and agreed to 
adopt a ruse. They decided therefore to arrange the arising of a sham 1nsurgency In the 
border areas of the kingdom. 


Hearing that admimstraton had broken down in the remote provinces, the King 
despatched his three sons to subdue the rebellion. On their return from the disturbed 
Tegilons, affter a successful campalgn against the 1nsurgents, their royal father, King 
Jayasena, was so pleased with them that he offered to reward them, saying: “Dear sons, 
you may ask for any reward you wish.” Thereupon, the princes replied: “Royal father, we 
wish no other reward. We want only the reward of royal permission to attend upon the 
Buddha and honour Him.” 


“Dear sons,” said the King, “you may ask any reward other than this.” The princes 
replied: “Royal father, we do not wish to get any other reward.” “In that case you may do 
so for a certain portion of time.” 


Thereupon, the princes requested the permission for a period of seven years. The king 
refused to grant 1t, saying 1t was too long a time. In this way, the princes made their requesf 
reducing the duration fo six years, to five, four, three, fwo years, one year and to seven 
months, six, five and four months. When the King turned down all these requests, the 
princes finally asked for three months' permission to aftend upon the Buddha. To thịs the 
King assented, saying: “All right, you may have If.” 

When they received the Kings approval to attend upon the Buddha and pay homage to 
Him for three months, they Joyously approached Buddha Phussa and after making 
obeisance to Him, addressed Him: “Glorious Buddha, we wish to walt on and serve You 
for the whole three months of raIns-retreat. May You accept our Invifafion fo sfay In our 
rural đistrict for the whole three months of rains-retreat.” By remaining silent, the Buddha 
sigmifiled His accepftance. 


When they knew that the Buddha had conceded their request, the three princes sent a 
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message fo their Chief Minister, commanding: “Chief Mimister, for the whole three months 
Of raIns-retreat, we wish to support the ninety thousand 5jkkh„s headed by our eider 
brother Buddha Phussa, with four requisites and walit on them, making our obeisance. You 
must immediately make arrangemenfs to build and finish construction of monasfteries, efc., 
for the Buddha and His community of 5J/kks to reside.” 


The Chief Mimister, having accomplished the constructflon of monasferles as commanded 
by the princes, reported the matter, saying: “Consfrucfion of required monasterles, efc., 
have been completed as commanded.” 


Then the three princes, together with one thousand soldiers, wearing bark-dyed clothes, 
conveyed the community of 5j/kkh„š, headed by the Buddha, to their rural district. Two 
thousand five hundred attendants were organised to serve the Sangha with the four 
requisifes (and to render service) for 1fs comfort (and convenience). Then the princes 
presented the Buddha and His b7/kkh„s with monastic buildings to take up their residence 
1n. 

The Treasurer and His Wife endowed with Faith 


The princes wealthy bursar and his wife had profound faith in the Three Gems. (Ôn 
behalf of the princes) he took out things for the 5/k&P„s, headed by the Buddha, from the 
princely store-houses In turn and faithfully handed them to the minister. The minister took 
them and with eleven thousand people, residents of the district, managed to turn them 1nto 
choice food by cooking which they offered daily to the Buddha and His Sangha. (The three 
princes and their one thousand soldiers, all in bark-dyed garments, stayed at the monastery, 
observing the precepts, listemng to the sermons and fulfilling ther major duties to the 
Sangha led by the Buddha) 


The IHll-natured Relatives of The Chief Minister 


Out of the eleven thousand people doïng sundry Jobs at the minister s command, some of 
his relatives were wicked and ill-natured. So they created various disturbances to the alms- 
gIiving; they personally plundered and devoured the food prepared for the Buddha and His 
Sangha and fed 1t to their children; they also set fire to the alms distribution pavilions. 


Buddha Phussa conveyed back to His royal father 


When the rains-residence was over and the //kkh›„s had attended the øavãrana 
ceremony, the three princes held a huge ceremony of honouring the Buddha. And, in 
fulfilment of the original agreement made with their royal father, they conveyed the 
Buddha In a procession headed by Him to the King's country. Soon after the arrival at the 
captfal city of Kasi where King Jayasena resided, Buddha Phussa passed into Nibbana. 
(According to the Sarhyutta Commentary, Buddha Phussa passed away while He was still 
sfaying with the princes). 

The royal father, Jayasena, as well as the three princes, their Chief Mimister, and the 
royal treasurer passed away one after another. They were reborn together with their 
respectfive attendants in the deva-world. The wicked and 1ll-natured relatives of the Chief 
Minister were reborn 1n the realms of intense suffering (miray4). 


For the durafion of ninety-two aeons, the first group which reached the deva-world 
passed on from one deva realm to another in the cycle of rebirths, whereas the second 
øroup was reborn 1n one realm of miserles after another, Then 1n the present world-cycle 
Of bhadđa, when Buddha Kassapa made His appearance In the world, the wicked and 1ll- 
natured relatives of the Chief Minister were reborn in the realm of petas. At that time, 
people shared their merits after performing deeds of charity, with their old relatives who 
happened to be reborn In the pe/a-world, saying: “lđamh ahmakam ñatinam hofu. — Let thịs 
deed of merit be for the benefit of our relatives.” Thereby the petas who were thetr former 
relafives aftained happiness and wellbeing. 


Seeing other petas having happiness and wellbeing, they approached Buddha Kassapa and 
enquired of Him: “Glorlous Buddha, 1s 1t likely that we wIll ever enJoy such prosperity?” 
“O petas,” said Buddha Kassapa, “1t 1s not yet time for you to enJoy such prosperIty. After 
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a lapse of one anara-kappa, Buddha Gotama will make His appearance In the world. At 
that time, there will exist a king, named Bimbisara. Ninety-two world-cycles ago, counting 
from this 5hadđa-kappa, the King named Bimbisara was the Chief Mimister, and a close 
relative of yours. That (old relatve of yours,) King Bimbisära, after making a great 
offering to Buddha Gotama, wIll share his merit with you. At that time, you wIll all enJoy 
such prosperIty.” 

The hopeful words of Buddha Kassapa filled the petas with Intense joy as 1f He had told 
them: “You will gain happiness tomorrow.” 


Then, when the long duration of time between the appearance of one Buddha (Kassapa) 
and another (Gotama), had elapsed, our Buddha Gotama appeared in the world. The three 
princes, fogether with their one thousand attendants, passed away from the deva realm and 
took rebirth in a brahmin clan of Magadha country. In due time, they renounced the 
household life and became three hermit brothers at Gayasisa with their one thousand hermit 
disciples. The former Chief Minister of the three princes had now become King Bimbisaãra, 
ruler of Magadha. The Treasurer of the three princes had become now the rích man 
Visakha, his wife then had now become Dhammadinna, the daughter of another rích man. 
The rest of the former assemblage formed now the royal attendants of King Bimbisãra. 


As has been stated above, when our Buddha Gotama of Unimaginable Majesty 
(Acinfeyya), Lord of the three worlds, arrived at RaJagaha, He caused King Bimbisãra and 
his retinue of one hundred and ten thousand rich brahmins to be established In sø/ãpaffi- 
phala. On the next day, with Sakka acting as his usher, He went to the golden palace to 
accept the great charity made by King Bimbisãra. 


All the petas, who were the old relatives of King Bimbisara went too and stood 
surrounding him, hoping, “Our former relative, King Bimbisara will share his merits with 
us. He will presently make the announcement of his merif-sharing.” But, having performed 
the great meritorious deed, King Bimbisara was only thinking: “Where would the Blessed 
Buddha reside?” and failed to share the merits. They expressed therr indignation by making 
terrible oufcry of groans In the King's palace at the dead of night. 


Thoroughly shaken, frightened and alarmed by the uproar, King Bimbisara went to the 
Buddha In the morning and paying respectful homage to Him asked: “Glorious Buddha, ÏI 
had heard, last night, such frightful noise. What would be their effect upon me?” “Have no 
fear, Your MaJjesty,” replied the Buddha, “those noises w1ll have no 1Ïl effects upon you at 
all. As a matter of fact, your former relatives have been reborn 1n the realm of petas and 
are roaming about and waiting for you, Your MaJesty, throughout the innumerable world- 
cycles that Intervened between the appearance of one Buddha and another with the hope to 
receive the frults of merifs shared by you. You failed to share your merifs with your 
former relatives after your meriforious deeds yesterday. Deprived of any hope of receIving 
the share of your merits, they caused that frightful dịn.” On hearing the Buddha's reply, the 
King addressed the Buddha again: “Glorious Buddha, 1f I perform a deed of charIty again 
and share my merifs gained thereby, wIll they be able to receive them?” “Yes, Your 
Majesty, they will be able to receive them.” “This being so,” the King requested the 
Buddha, “may You accept the great đZna to be performed by me today? I will announce 
my sharing of my merits with my old relatives.” The Buddha signifiled His acceptance by 
remaining silent. 


The King went back to the palace and caused arrangements to be made for the 
performance of a magnificent đa and when all the arrangements had been made, he had 
1nformation sent to the Buddha that it was time for Him to come and accept the King's 
offering. The Buddha went to the palace and sat down at the prepared seat together with 
His community of 5h/kkh„uš. All the pefas, who were the King's former relatives, also wenf 
to the palace, saying: ““[oday, we are surely going to receive the share of merits,” and 
síood walIting from outside the walls. 

The Buddha exercised His supernormal powers 1n such a way that the King saw all the 
pefas who were his former relatives. The King pouring water on the hands of the Buddha 
said: “ Jdam me ñainam hofu — May this đãng done by pouring of clear water be for the 
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At that very moment, (his former relatives receiving their share of merits) there appeared 
suddenly ponds with five kinds of lotus for their enjoyment. All his relatives drank the 
wafer of the ponds, took bath 1n them; freed from miseries, WOrrles, weariness and thirst; 
they acquired golden complexIon. 


Agaim, the King offered various eatable in succession such as rice gruel, hard food and 
Soft food to the community of bj/kkhuš headed by the Buddha, and as before announced 
his distributlon of merits to his old relatives. At that very moment, various kinds of 
celestial food appeared for their consumption. Partaking of these divine meals voraciously 
(more than making up the ravenous hunger they felt before), they assumed fresh, healthy 
physical appearance, complete with all the sense faculties of eye, ear, nose, fongue, and 
body. 


Then the King proceeded to offer robes and sleeping and dwelling places to the 
commumty of Đh¡kkJs headed by the Buddha and as before made known the distribution 
of his merifs; and at that momernt too, there appeared for use by the petas, divine garmenfs, 
divine carriages, celestial mansions complete with beds, beddings, bed spreads and varIous 
kinds of ornamental clothing. The Buddha made the resolution wishing that King Bimbisara 
could see the happiness and prosperity being enjJoyed by his old relatives. Ôn seeing them 
thus enJoying, through the Buddha's resolution, King Bimbisara was overJoyed. 


(According to the Dhøœmmapada Commenfary on the story of the Venerable 
Sãripuf(a, those peta relatives of the King abandoned their peta appearance and 
assumed divine appearances.) 


Having finished His meal, the Buddha, in order to bless the King with an appreciation of 
all his good deeds, gave a discourse on 7ïrokku/ƒa made up of twelve stanzas, beginning 
with: 


Tirokulfesu tithanti 
sandhisinghatakhesu ca 
dvuãrabahasu titthanti 
ägantvanam sakam gharam 


(Tirokutfa Sutfa 1s included in the Khuddaka-pätha and Peta-vatthu Pali Texts). 


At the end of this 7?rzokw/ƒa discourse, eighty-four thousand sentient beings became aware 
of the frightful đisadvantages of rebirth in the peta realm through the vivid descriptions by 
the Buddha, which generated In them a sense of religious urgency (szvega). Thereupon 
they readily practised the Dhamma and perceiving the Noble Truths achieved 
emancipation. 


Ơn the second day also, the Buddha repeated the same discourse to devas and humans. He 
confinued to give the same discourse for seven days and on each occasions, eighty-four 
thousand beings perceived the Four Noble Truths and achieved emancipation. 
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Chapter 16 
THE ARRIVAL OF UPATISSA AND KOLITA 


[Having heard the news of the arrival of the Buddha at RãJagaha, King Suddhodana 
sent a number of ministers, each accompanied by one thousand attendanIs, fo 1nvite 
the Buddha to his Royal City. This event took place at about the waning moon of 
Phussa (Pyatho). (It wIll be noted that) 1ƒ we treat this episode as the sfarting poInt 
of this chapter, it wIll not be easy for the inclusion of the story of the two Chief 
disciples' hereafter; hence the exposition of the relevant account of the two Chief 
disciples in abridged form 1s given here by way of introduction.] 


he time was about the first waxing moon of Magha (Tabodwe) when the Buddha had 

been in Rajagaha for about half a month. At that time, the great teacher of the 
wandering ascefics, SañJaya, was residing at Raãjagaha with two hundred and fifty 
followers. During this period, the wandering ascetic Upatissa, the future Chief Disciple 
Venerable Sãriputta and wandering ascetic Kolita, the future Chief Disciple Venerable 
Maha Mogsallana, happened to be undergoing training in the ascefic practices under this 
øreat teacher SañJaya. 


The two ascetics, Upatissa and Kolita, who were childhood friends, found out, on 
completion of the course of training withim two or three days, that the ascetic teacher s 
doctrine địd not contain any elements whatsoever of the Deathless Nibbana. 


“My friend, this ascetic teacher's doctrine 1s fruitless, 1t 1s without essence. We will 
make solemn vow that, from now on, the one who realises first the Deathless 
Nibbana should tell about 1t to the other who 1s still after 1t.” 


©n that day of about the first waxing moon of Phagguna (Tabaung), Venerable AssajI, 
one of the Panca-vaggis, after rearranging his robe and taking his alms bowl and upper 
robe, set out for RaJagaha to receive alms-food. His deportment was dignified and inspired 
confidence, whether in going forward or back, looking forward or sideway, with eyes cast 
down confining the range of vision to a radiIus of four hands' lengths. 


When ascetic Upatissa, the future Sãriputfa, saw the Venerable Assaji entering Rajagaha 
deporting himself with dignity and grace, he thought to himself: 


“J am certain this Đ/k&kh¡ must be one of those in the world who have attained the 
arahatta-magga-phala. It might be well to approach him and ask: “Friend, under 
whom have you gone forth? Who 1s your teacher? Whose teaching have you 
accepted?" ” But then he continued to consider thus: 


“This 1s not the proper time to ask this 5hkkhu; he 1s on his alms-round in the cIty. 
We two friends have so desired the Deathless State of Nibbana after having 
deduced that “If there 1s death, there must also be the State of Deathlessness.` For 
me, who has been seeking to realize this inferred obJective of Nibbana, it would be 
well to dog the footsteps of this monk.” Accordingly he followed closely behind 
the Venerable Assaj1. 


When Assaji had finished his alms-round, Ủpatissa sensed his desire to take a seat for his 
meal. He therefore laid out a short-legged stool, which he had carried all along the way, 
and offered some water from his jug when the Thera had had his meal. Having thus 
fulfiled the duties that a pupil would do to a teacher, he entered info courteous, cordial 
conversation with the Thera and said: 


“Friend, your faculties are fully clear and serene; your complexion 1s clear and 


1. The biographies of Venerables Sãariputta and Maha Moggallana wIll be menfioned In the chapter on 
the Jewel of the Sangha. 


THE GREAT CHRONICLE OF BUDDHAS 


bright and unblemished. FEriend, under whom have you gone forth? Who 1s your 
teacher? Whose teaching have you accepted?” 


Venerable Assaji replied: “Friend, I have gone forth under the Perfectly-Self Enlightened 
Buddha, a scion of the unbroken Sakya dynasty, who renounced the world and became a 
recluse. He Is my Teacher, [ am the one who accepted His Teaching.” Upatissa then asked: 
“Friend, what does your teacher Buddha profess? What does He teach?” 


Venerable Assaji contemplated: “These wandering ascetics hold views which are 
antagonistic to the sãsna; and I must show this wandering ascetic Upatissa clearly the deep 
and subtle nature of the Teaching” and gave this reply: “Friend, I am but a Junior member 
of the Order, having come Into the sãsaøa quite recentfly. I will not be able to explain the 
Dhamma extensively. I will be able to tell you 1ts essential meaning only 1n brief.” 


The wandering ascetic patissa, the future Sãriputta, thought of informing Venerable 
Assaji: “I am Ủpatissa, a wandering ascetic and an intellectual, please teach me to the best 
of your ability either little or In extension. lt 1s my responsibility to try and understand 
your điscourse by extending 1t in a hundred or thousand ways,” but said only: 


“So, be 1t, friend. Please teach me a little or much; (and in doïng so) please preach 
me only the essential meaning. [ wish to listen only to the essential meaning for 
what avalls to me, If you teach many matters of lefters, versificaflon and such 
others?” 


Thereupon, the Venerable Assaji, taupht the Dhamma which is complete with the 
essential meaning of the Four Noble Truths: 


Ye dhamma hetuippabbhavä, 
Tesam hetumn Tathãgato ähaq; 
Tesafñca yo mrodho, 

Eyam vädi Mahãsamano. 


Friend, the five-fold aggregate, otherwise known as the Truth of Suffering 
(Dukkha Sacca), owe the1r origin to craving (/ahä) or the Truth of Origin of 
Suffering (Sưmudaya Sacca). Our Teacher, the Enlightened One has told the 
Truth of Suffering (Dwukkha Sacca) and the Truth of Origin of Dukkha 
(Samudaya Sacca). He has also taught the Truth of Cessatlon of Dwukkha 
(Nirodha Sacca) and the Truth of the Path leading to the Cessation of 
Dukkha (Magga Sacca). Such 1s the pure doctrine held by the Great Samana, 
our Master, who expounds these Four Noble Truths In analytical detail. 


After hearing the first half of the above discourse, the wanderer patissa attained the 
Fruition stage of sofãpanna; he finished hearing the remaining half of the discourse when 
he had already become a so/ãpanna. 


The future Sãriputta then said: 


Eseva dhammo yadi tãvadeva, 
paccavyyatha padamasokam ; 
aditltham abbhafitam, 
bahukehi kappanahutehi. 


This 1s the very Teaching, the Truth, we, the two friends, have been 
searching for, even though 1t has enabled me to attain personally and realise 
only the Fruition of the First Path (so/ãpai-phala). You, Venerable Sir, have 
attained and realised the State where there Is no sorrow, the Nibbana. 
Because we have not seen this Truth, the Nibbana, we have suffered a great 
loss, wasting innumerable world-cycles. 


After saying thus, 1t occurred to Ủpatissa that there should be some things more special in 
this supramundane matter, even before he had achieved the higher stages of 1t. He 
therefore requested the Venerable Assaji: “Let things stand where they are for the time 
being; do not continue to teach the higher stages of the doctrine. Let me beseech you to tell 
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me where our teacher, the Enlightened One, 1s now residing.” “Friend, the Tathãgata has 
been residing at the Ve]uvana Monastery,” replied the Venerable Assaji. Thereupon, the 
Dpatissa said: “If so, Venerable Sir, please go ahead, I have a friend to whom I have the 
boundđen duty to share the knowledge of the Deathless, which I have acquired before him. 
After fulfilling my promise to him, I shall follow with my friend In your wake to the 
presence of the Blessed One.” He then respectfully made obeisance to the Thera, 
circumambulating three times around him as a gesture of gratifude and made his way 
fowards the residence of wanderers. 


Wanderer Kolitas Attainment of Sofãpanna 


'When Kolita saw Ủpatissa coming, even from a disfance, 1t occurred to him: “My friend's 
face looks entirely different from that of previous days. It seems certain that he has 
realised the Deathless Nibbana.” So he asked Ủpatissa: “Friend, your faculty of senses 1s 
fully clear and serene; your complexion 1s clear, bright and unblemished. How 1s that, my 
friend? Have you acqurred the knowledge of the Deathless Nibbana?” “Yes, friend, I have 
indeed realized Nibbana that 1s free from death.” On being asked by Kolita under what 
circumstances he had atfained the Deathless Nibbana, Upatissa told him In detail what had 
transpired during his meeting with the Venerable Assaji and repeated the verse “Fe 
dhamma hefuppabbhava..., eíc.” After hearing the verse in full length, Kolita atftained 
sofãpaffi-phala and asked: “Friend, Upatissa, where 1s our Master, the fully Enlightened 
One now residing?” Upatissa replied: “Our Master, the Tathagata, 1s residing at Veluvana 
Monastery, according to Venerable Assaji.” Upon this, Kolita, (being an Impulsive person) 
said: “If so, friend, let us go to the Tathagata right away; the Glorious Buddha, the 
Enlightened One 1s our Master, our benefactor.” 


patissa and Kolita went to SañJaya and His Disciples 


Upatissa, the future SãrIputta, who, with a kindly disposition, had regard for the feelings 
of their followers, suggested patiently and with foresight: “Friend, those two hundred and 
fifty wandering ascetics have been depending on us, have always looked up to us, and have 
lived in the ascetic precincts, always watching our behaviour and đisposttion. Let us also 
1nform these 250 wanderers. Only 1ƒ we inform them, they can act as they wish!” and also, 
as one who always had profound respects for teachers he went on to point out: “Let us also 
acquaint our teacher SañJaya with what we have learnt about Nibbana that 1s void of death. 
If he 1s Intelligent and wise, he will believe us and surely come along with us to the 
Tathagata. On hearing the teaching by the Tathagata, he might realise the Path and Eruition 
through penetrative knowledge.” So saying, the two friends first went to the two-hundred 
and fifty followers and told them: “We are going to the Tathagata, the Glorious Buddha, 
the Enlightened One, who 1s our Master, our benefactor.” 

All the two hundred and fifty disciples responded: “All of us have been living here 
depending solely upon you and watching your behaviour and disposition. Should you 
decide to go to the Tathagafta and practise the holy life in the presence of the Blessed One, 
all of us wIll also do so.” 

Then the two friends went to the great teacher SañJjaya and made three aftempts 
unsuccessfully, to persuade him to go to the Tathagata with them. Einally the great teacher 
asked, “Young men, in this world, are there many who are unwise, or many who are 
wise?”” When they replied, “Master, in this world there are many who are unwise and few 
who are wise,” the great teacher SañJaya made this final remark, “Young men, If that be 
the case, wise men will go to the recluse Gotama, the wise, and those who are unwise wIll 
come fo me, the unwise. You may go ahead, Ï cannot, in any case, accompany you.” So the 
two friends, accompanmied by their two hundred and fifty followers made their way to 
Ve]uvana Monastery where the Blessed one was residing. 


As Upatissa and Kolita led away the two hundred and fifty wandering ascetics to the 
Veluvana Monastery, the entire precincts of the great teacher Sañjaya became absolutely 
lifeless and silent. His followers had dispersed, and looking upon the silent and deserted 
scene, the lonely teacher SañjJaya felt so desolate that under pressure of the raging flame of 
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grief within, boiling blood bubbled forth from his mouth. 


At that time, the Buddha was sitting 1n a sfately manner amidst an audience (of Sangha) 
and delivering a discourse. When He saw, from a distance, the two ascetic friends and their 
250 followers coming towards Veluvana Monastery, He drew the attention of the Đh/kkhus 
who were listening to His điscourse, saying: 


*®BhiRkhus, yonder come Kolita and Upatissa, the two boyhood friends. These two 
are destined to become the pair of Chief Disciples on my Left and Right.” 


The two friends and therr 250 disciples approached the Blessed One, bowing their heads 
at His feet in profound respect. 


AII of Them becoming Ehi-bhikkhus 


Having made their obeisance to the Blessed One, they requested the Buddha that they be 
ordained as monks: “Glorlous Buddha! Glorious Buddha! May we have lower and higher 
ordinafions in your presence.” The Buddha stretched out His golden hand and called out (n 
the same way as before) thus: “Efha Bhikkhave, etc. — Come, monks. Receive the lower 
and higher ordinations you have asked for, my dear sons. The Dhamma has been well 
taught by Me; strive to undergo noble training 1n 1s three aspects so as to bring about the 
end of the round of suffering.” No sooner had the Buddha uttered thus, the two friends, 
together with therr two hundred and fifty disciples, Instantly transformed 1mto full-fledged 
bhikkhus, like senior theras of sixty years” standing, readily robed and equipped with eight 
supernaturally created requisiftes, each 1n 1s proper place, paying homage to the Buddha 
wih due respect. The appearance of laymen vanished miraculously as they were 
transformed Into Đ/kkh„s. (The very ufterance by the Buddha "Come, monks." meant a 
process for them to become established Đ/k&kh„s. There was no need to be ordained with 
the procedure 1n an ordination hall.) 


Attainment of Arahantship by 250 Followers 


After they had thus become e/i-bJh/kkhus, the Buddha proceeded to expound an 
appropriate discourse, in harmony with the mntellectual level and disposition of the 250 
followers of the two friends. (With the exception of the two Agga Sãvakas), these 250 
bhikkhus attained arahantship at that one sittIng. 


As regards the two Chief Disciples, they had not yet become accomplished 1n the three 
hipher Paths, because, of the three sữwaka-ñãnas, conditions for attainment of 4gøa-sãvaka 
pãramĩ-fñãnas surpass those of the other two namely, Äahã-sãvaka pãrami-fñãna and 
Pakati-savaka pãramTĩ-ñãna and are more extensIve. 


Venerable Maha Moggallanas Attainment of Arahantship 


After his ordination, the Venerable Maha Mogsallana started to practise earnestly the 
holy life in a forest, depending for his sustenance on a small village, called Kalavalaputta, 
1n the country of Magadha. Making a strenuous effort In his practice, walking up and down 
the path for full seven days, he felt tred and weak on the seventh day and sat down at the 
end of the path dozing, being overcome by torpor. The Buddha roused him from the fit of 
torpidtty with teaching and Instruction and he eventually overcame 1t. On hearing the 
Buddha' Instruction on the medHifation on the Elements (Dhãfu-kamưmnaffhäna) he became 
perfected ¡in the three higher Paths and achieved the height of the sãvaka pãrami-ñãnd”. 


'Venerable Sariputta's Attainment of ArahantshIp. 


Half a month (15 days) from the date of his ordination, (on the full moon day of Mapha), 
Venerable Sãriputta, while staying with the Buddha in the Sukarakhata cave (dug by pIgs) 
on mount GijJha-knta, in RãJagaha, heard the Buddha”s discourse on the Vedana-pariggaha 
Sutta also known as Diphanakha Sutta (of 3-Paribbajlaka Vaggsa, Majjhma Pannasa, 


2. For more particulars, reference may be made to 8- Pacalayamana Sutta, 6-vyyakata vagga, Sutta 
nipata, Anguttara Nikãra, and relevant Commentarles. 
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Majjihima Nikãya.) given to the Sãriputta's own nephew, wanderer Diganakha. While 
following the discourse Intently, the Venerable Sãriputfa practised the medifation on feeling 
(vedanãä kamafthana) thereby developing penetrating Insigh(t. As a result, he became an 
arahaf, achieving the highest stage of the sãvaka pãramĩ ñãna. He may be likened to one 
who enjoys the food laid im readiness for another person. He also penetratingly discerned 
the sixteen states of knowledge. 


(Herein, a question might arise: Why dịd the Venerable Sãriputta, possessed of 
great wisdom, atfained arahantship after the Venerable Maha Moggallana? The 
answer in brief is: The preliminary steps taken by the Venerable Sãriputta, in the 
matter of medifation practices, were wider or greater than those of the Venerable 
Maha Moggallana. Here 1s an example: When ordimary common people 
contemplate travelling, they can do so quickly because they have a limited amount 
of kit or paraphernalia to carry whereas kings cannot set out quickly because 
arrangements have to be made for regiments of elephants, horse-men, chariofeers, 
1nfantry, efc., to accompany them on a grand scale. As the saying goes: “lt takes the 
cooking time of a boat load of white beans for a king to appear before his 
audience. ` 


Further explanation: Future Buddhas or Sømna-Sambodhisafas, future Private 
Buddhas or Pacceka-bodhisafa, and future Disciples of a Buddha or SØvaka- 
bodhisafa all have, as their object of Insipht meditation, the aggregate of 
conditioned formations or mental and physical phenomena. This aggregate which 
forms the objJect of Insight Mediftation 1s known as Sammasanacara which means 
the practising ground for development of knowledge of impermanence, 
unsafisfactoriness and 1nsubstantlality (amicca, đukkha, anaffa). It 1s also called 
Vipassana-bhimi meaning, the aggregate of menfal and physical phenomena which 
form the basis of developing the Insight (Ÿipassana-ñãna). 


Of these Bodhisattas, 


(1) Future Bodhisatta contemplate the amicca, dukkha, anaffa, characteristics of the 
internal agsregate of conditioned existence, that 1s to say, mental and physical 
phenomena occurring continuously in sentlent beings, as well as of external inanimate 
objects that have no power of sense-percepfion, that exist within the compass of one 
hundred crores of world Universe. 


(2) Pacceka-bodhisaffas contemplate the amicca, dukkha, anaffa, characteristics of 
conditioned mental and physical phenomena occurring in oneself, of those in the 
conftIinuum of sentlent beings 1n the Majjhima region as well as of external inanimate 
obJects that have no power oŸ sense-percepfion. 


(3) Svaka-bodhisaffas (future Chief DisciIples, future Great Disciples, future Ordinary 
Disciples), contemplate the anicca, đukkha anafía characteristics of conditioned mental 
and physical phenomena without distinguishing, as occurring 1n the continuum of 
oneself or in those of others, taking them as one whole external phenomena. 


The Venerable Maha Mogsallana did not contemplate to the fullest extent the 
1mpermanent, unsatisfactory, insubstantial characteristics of each and every conditioned 
phenomenon occurring in the continuum of himself and in those of others; he selected only 
some of the conditioned phenomena for his contemplation. The Venerable SãrIputfa, 
however in contemplating the three characteristics of conditioned phenomena developed 
Vipassana Insight by being more thorough than the Venerable Moggallana, attending 
1ndividually to each phenomenon. 


The Venerable Maha Mogsallana may be likened to a person who touches the earth only 
with the tip of his walking stick as he walks along. He has only touched a (negligible) small 
area oŸ ground leaving a greafer portion untouched. This implies that 1n the time he utilized 
1n contemplating the obJect of Insight medifation and attaining the arahantshIp after seven 
days, he had medifated on only a portion of the aggregate of the conditioned phenomena. 
The Venerable Sãriputta, on the other hand, during the fifteen days before he atfained the 
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arahatta-phala, took the complete course 0Ÿ sammasana practice reserved for the disciples 
(not giving affention to those reserved for the Samng-sambodhisaffas and Pacceka- 
bodhisaffas) so that there was nothing left untouched in the matter of contemplating salient 
features of the conditioned phenomena. Having realized the arahaffa-phala, he perceived 
wi daunfless confidence that, excepting the Fully Enlightened Buddhas and 
Paccekabuddhas, there was no one who could rise to the intellectual level that he had 
systematically attained. He found none his equal. 


Here 1s an analogy. There were fwo men who wanted bamboo sftaffs. The first man, 
having found a cluster of bamboos, thought 1t would take time to clear the bushes to get a 
good sftaff. So he cut a length of bamboo within reach of his hand, by thrusting his hand to 
his arms length Into the cluster of bamboos. Although this man acquired bamboo staff 
first, he did not get a good, straigpht, strong one. The second person, who also found the 
cluster of bamboos thought he would not get a sfaff of his choice unless the binding 
clusters and creepers were removed. He then guarded his loins and with a sharp knife 
removed the tangled growth and then cut a straight, strong staff of his cholice for himself 
and went off. Althouph this person acquired a bamboo staff later, he got a good, strong 
straight one. The Venerable Maha Moggallana may be likened to the first person who cut 
and acquired a bamboo staff first, but not a good, straight strong one; the Venerable 
Mogsallana also attained the arahantship first but not the highest stage of the sãvaka 
pãramT ñãna. The Venerable Sãriputta may be likened to the second person who patiently 
took pains to get later a sfaff that was straipht and strong. Venerable Sãriputta aftended 
patently to his meditation for fifteen days to attain arahantship later but reaching the 
pimacle of sãvaka pãramT ñãna. 


Differences in The Speed of Practice and Attainments between The Two Chief Disciples 


Venerable Moggallana's pafipada for the three lower Paths 1s of Sukha-pafipada-dandha- 
abhiñña type (after having removed the ?faranas easily, vipassanä-fñãnas are tardlly 
developed to attam the three lower 7magga-ñãnas.) Hls pafipadã for the attainment of 
arahatta-magga 1S Of Dukkha-pafipadä-khippa-abhiñna type (after having been able to 
remove the five ø7varanñas by practising sfrenuously and with difficulty, vi2assanã-ñãnas 
are developed sharply and quickly to attain the arahaffa-magsa.) 


The pa/ipadäa of the Venerable Sãariputta, the Supremo of Dhamma, for the three lower 
Paths Is Sưu&kha-pafipadä-dandha-abhimna (the same as that of the Venerable Maha 
Mosgsallana). But his pafipadäa for the attainment of arahaffa-magsa 1s Of Sukha-pafipadä- 
khippa-abhiñfa type (After having removed the five 7varanas without trouble and with 


ease, vi2assanä-ñãnas are developed sharply and quickly to attain the arahaffa-magga). 
This 1s the difference between the 22ƒ/ipad of the two Mahatheras. 
— (Exposition on the 7th, Sth Suttas oƒ Patipadäa Ứagga oƒ the Áiguttara Commenfary) — 


The Single Occasion of The Disciples` Meeting (Sannipäta) 


After delivering the discourse entifled “Vedana-pariggaha Sutta or Dighanakha Sutfa,” the 
Buddha descended from the mount Gijjhakita before dusk and went to the Veluvana 
monastery. There occurred then the great event of the Disciples' meeting, Sưnzipafa, which 
was characterised by four features: 


1) It was the full-moon of the month of Magha. 


1) The Congregation took place without any bodys Invifaflon, as a natural course of 
event, with the coming together of 1250 bjkkhus (made up of one thousand 5h/kkhs 
headed by the Kassapa brothers and two hundred and fifty belonging to the two 
Chief Disciples' group.) 

11) All the 1250 participants were ehi-bhikkhus. 

1v) All these participants had achieved the Chaj-abhiññä (Six fold Higher Knowledge). 

It was In this congregation of the Disciples, Savaka-sanmipara, that the Buddha named the 

two Chief Disciples, the Mahatheras Sariputta and Maha Mogsallana, 4gea-sãvakas. On the 
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same day, the Buddha gave Instructions on the obligations of a bhikkhu, Ovada Patimokkha, 
which no Buddha fails to offer. 


Three Occasions of The Buddha's Teaching. (Dhammabhisamaya) 


As described in Chapter 9, on the twenty-four Buddhas, the three great occasions in 
which Buddhas of the past delivered great sermons, also took place 1n the time of our 
Supremely Enlightened Buddha Gotama. These memorable occasions which deserve to be 
recorded are: 


(l) As sfated before, the Buddha, after His attainment of Enlightenmeint, taught, for the 
first time, the Dhammacakka-pavattana Sutta in the Deer Park where the Venerable 
Kondañña Thera and eighteen crores of Brahmas became established In the so/ãpaffi- 
phala. 


(This 1s the first occasion, the first Dhamưmmabhisamaya at which the Four Noble Truths 
were first made known to devas, humans and Brahmas.) 


(2) Then on the great auspiclous Maha Mangala day, the Buddha taught the Mangala Sutta 
amidst the assemblage of devas and humans from ten thousand worlds; innumerable 
devas and humans discerned the Four Noble Truths and attained emancipation. 


(This 1s the second occasion, the second Dhammabhisamaya at which the Four Noble 
Truths were made known to the devas, humans and Brahmas.) 


(3) Again, when the Tathagata taught Cula Rahulovada Sutta (Majjh 3, 324 and Sam-2, 
324) to Venerable Rahula, thousands of devas together with the Venerable Rahula, 
came to understand the Four Noble Truths and attained emancipation. 


(This ¡is the thírd occasion, the thrd Dhammabhisamaya at which the Four Noble- 
Truths were made known to the devas, humans and Brahmas.) 


The Single Occasion of The Disciples' Meeting (Sãvaka sannipãta) 


As stated above, our Buddha Gotama, the Self-Enlightened One had only one occasion 
when the disciples gathered together in an assembly characterised by four feafures. 


lt was on this occasion that the Buddha gave 1mmsfructions for the first time on the 
obligation of a bhikkhu, Ovada Patimokkha. 


The Two Forms of Patimokkha 


Brief exhorfations and code of discipline laid down by the Buddhas 1s called Pđƒimokkha 
because they keep away those, who observe and follow them, from the danger of falling 
Into states of woe. The paƒimokkha 1s of two forms (a) Ovada Pafimokkha (b) Ana 
Patinokkha. 


Of those two forms, the pãƒimokkha for exhortatlon, Oväada Päfimokkha 1s taught by Fully 
Self-Enlightened Buddhas exclusively. @vãda Pãfimokkha consiss of three stanzas 
beginning with: “Khanf Paraman tapo titikkhã.” Every Buddha gave the1r exhortation only 
with these three stanzas; there has been no deviation among them. However, as regards the 
Occaslons and time Intervals when they were delivered, there had been differences as 
explained below: 


Buddha Vipassi taught Óvađa Päfimokkha once 1n every seven years; the exhortation held 
good for seven years. Buddhas Sikhĩ and Vessabhu taught 1t every six years, Buddhas 
Kakusana and Konaguna, every year and Buddha Kassapa every six months, as His 
exhortations lasted for six months'. 


We will describe here also what 1s mentioned 1n the introduction to section on Ƒerzf7a, 1n 
the first volume of the Vinaya Commentary regarding this Ovada Pãfinokkha. 
AlI the Buddhas of the past taught @vađa Päfimokkha only. (But the Óvaäda Päfimokkha 


3. This is as mentioned ¡in the Introducton to Ảnnandaffherapafñña vatthiu of Dhammapada 
Commentary (Vol. II). 
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was then not taught once In every half month). To explain further: Buddha VipassI taught 
O@vada Pafimokkha once every six years and He recited it himself. The 5hikkh„ disciples 
đid not recite the ?/mokkha within the precincts of their own monastery. All the 5h/kkhus 
within the entire region of JambudIpa gathered together to hold the osư/ha service only 
1n the precinct of the monastery where Buddha Vipassi resided. The monasfery was situated 
1n the garden of Khem3, a sanctuary for animals near the country of Bandhumat1. 


During the days of Buddha Vipassi, there used to be eighty-four thousand monasfterIes, 
and within each monastery there dwelt ten thousand to twenty thousand 5//kkh„š who were 
keeping themselves pure by staying away from Individuals with whom they have nothing 1n 
common (visabhãga puggala). They also observe more ausfere practices. Devas, who had 
taken up the duty of announcing the osa/ha days, went round the monasteries where 
bhikkhus resided (once every year) to address them: “Your Reverence, who have a peaceful 
life, a year 1s past, fWwo years, three years, four years, five years have past. This 1s the sixth 
year and the coming full-moon day 1s the day when you should all approach the Buddha to 
pay homage and to hold the 7osafha service. Ït 1s now time for you all to assemble in the 
presence of the Buddha.” 


Bhikkhuš, who possessed of supernormal powers, found their own way to the monastery 
in the Khema Sanctuary where the Buddha Vipassi was residing. /kkhus who possessed 
no supernatural power went to that monastery with the assistance of the devas 1n this 
manner: The powerless DJ/kks were then living in monasferies situated near the shores of 
the east, west, north and south oceans. Before they proceeded to the assembly, they 
performed the bounden duties of setting beds and dwelling places 1n order, then taking the 
necessary bowls and robes, they willed, “Let us be off” and Insfantaneously they found 
themselves(with the aid of the devas) sitting in the presence of Buddha VipassT in the 
Observance Hall, and paying respect to him. 


When the full assembly of Đh/k&h„us had congregated, Buddha Vipassl, recited the Óvãda 
Patimokkha as follow: 


1. KhanH paramam tapo tiikkhã 
Nibbanam paramam vadanH Buddhã. 
Na hi pabbajito paripaghäii 
Na Samano hoti param vihefthayanto 


Forbearing patilence (Kham: Adhivãsana Khamii)! is the most excellent moral 
practice. Buddhas proclaim: “Nibbana, which 1s freedom from craving, 1s 
supreme.” He who 1njures, kills others 1s not one who has gone forth. One 
who harms others Is not a noble øjjkk„ who has extinguished all 
defilements. 


2. Sabbapaäpassa akãrandm, 
Kusalassa Upasampadä. 
Sacitta pariyodapandm, 
Etam Buddhãna Sasanam. 


“Not to do anything evil (to refran from evil), to cultivate fauliless 
meritorious deeds pertaining to four realms, to purify ones mind by 
discarding the five-fold hindrances which defile 1Ÿ” — these are the 
1nstructions, exhorfaflons, advices given by each and every Buddha. (One 
should endeavour to refrain from demeriforious deeds by observing moral 
precepts; to perform meritorious deeds perfaining to four realms through 
practice of Concentraton and Insight meditatons of both mundane and 
supramundane levels; and bring about complete purificatlon of ones mind 


4. Adhivasana khan — means exertion or putting forth energy to bear patiently the blames and 
accusations made by others, forbearance to withstand cold and heat without the sliphtest sign of 
discomfort. 
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through attainment of arahafía-phala. Thịs 1s the expressed exhortation, 
1nstruction laid down by all the Buddhas.) 


$3. Anupavädo amupaghafto 
păttmokkhe ca sanvaro 
mattañfutä ca bhattasamin 
pantafñca sayanãsanam 
adhicitte ca äyogo 
ctam Buddhãna sãsanam. 


“Not to accuse others or cause others to accuse (meaning vocal restrainf); not 
to 1ll-treat others or cause others fo kill or 1Ìl treat others (bodily restraint), to 
observe the chief moral precepts and guard them from being staimned or 
blemished (meaning observance of Pđfimokkha-sanvara-sila and Indriya- 
saivara-sila.)° 


Knowing the righ( measure ¡in the matter of food (referring to 4ja- 
pãrisuddhi-sila and Paccaya-sanmissifa-sila), dwelling In places of seclusion 
(sappäwa senãsang), constant applicatlon to develop the eight attainments 
(samäapafii) which serve as the basis of Insight ñãna (Wipassana-ñãna)” — 
this set of six precepts (đhamưnøg) constitute the exhorftation, Instruction and 
advices of all the Buddhas (given by every Buddha). 


(This stanza gives an abridged exposition of the three trainings, namely, ađhi sila, adhi 
ci1a and adhi pañña) 

In this manner only, Buddha SikhI and all other Buddhas taught and recited the Øvđäa 
Patimokkha; there are no differences as special teaching or verse recited by them. As stated 
above, the Dhammapada commenfary menfions only differences 1n time facfor. 


Only these three verses form the @vãđda Pafimokkha stanza which were recited by all the 
Buddhas. Buddhas with longer life span recited them all throughout their life time; Buddhas 
of shorter life span recited them 1n the earlier portion of their lives (Paffhama Bodhi), from 
the time they started laying down the training rules till they stopped teaching, reciting the 
Ovada Pãafiinokkha. Only therr disciples recited the ƒ7maya disciplinary rules, also called the 
Anäã Patimokkha, once every fortnight. (Buddhas never recited the 4nã Pafimokkha). 


Therefore, our own Buddha Gotama, the Enlightened One, taugpht the Óvwada Pätinokkha 
only In the first twenty years of His Buddhahood, known as the Pa/hama Bodhi. (Cf 
Vinaya Commentary #?7s/ book eíc.) 


King Suddhodana sending His Ministers to invite the Buddha to the Royal City 


lt was during the waning moon of Phussa, in the 103rd year of the Great Era. (as already 
mentioned in Chapter 15), the Buddha was then residing at the Veluvana Monastery, In 
Rajagaha, administering the Deathless Elixir of Dhamma to devas, humans, and Brahmas 
who went to His presence. He had helped some sentient beings to be established as firm 
believers of the Three Gems, others were able to gain the Path and Fruition in accordance 
with their aspirations and resolve; while some people of good families from Anga and 
Magadha countries were granted ordination with attainment of the Path and Fruition. While 
this preat festival of emancipation was being held daily, King Suddhodãna heard the news 
that his son had attained the most Exalted Buddhahood after undergoing a sfrenuous course 
Of practice for six years and that having preached the first Sermon of Dhammacakka, He 
was residing In great and noble glory at Veluvana Monastery, RaJagaha, like the moon 
amidst the stars in the sky. 


Hearing these news, the King sent for a minister and said to him: “O Mimister! go you 
now, with one thousand attendants, to the city of Rajagaha and address my son, the 


5. 6ïlas: read Anudipani. Chapter VI Paramita (Perfection§). 
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Enlightened Ône, in these words of mine: “Glorious Buddha, your father King Suddhodana 
1s desirous of paying homage to you” and Invite Him to come here.” 


“Very well, Your MaJesty,” replied the mimister and he set off without delay, carrying the 
royal message and 1n the company of one thousand attendants to Rajagaha which was 60 
yojanas from Kapllavatthu. He arrived there at a time when the Buddha was teaching 
Dhamma in the midst of an audience at the Veluvana Monastery. 


The minister thought to himself: “I[ may as well listen to the discourse before delivering 
the King's message.” While standing and listening to the discourse from the far end of the 
audience, he and his one thousand attendanfs, as a consequence, attained arahantship. They 
therefore, approached the Buddha and made the request: “Glorious Buddha, may we 
receive admission to the Order and ordination as b/kkhu 1n your presence.” Thereupon, the 
Blessed One stretched out His hand (as before ) and said: “Efha Bhikkhu, etc.” Instantly, 
with the call of “E/ha Bhikkhu”, the minister and the one thousand royal attendants 
transformed mto full-fledged Đ7/k&khws like senior /heras of sixty year standing, readily 
robed and equipped with eight supernaturally created requisites, each in 1fs pÏlace, paying 
homage to the Buddha with due to respect. Their state of minister and royal attendants 
miraculously disappeared as they were transformed Into 5hikkhus. 


(N.B. From the moment of attainment of arahaffa-phala, noble persons, as a matfer 
Of course, become indifferent to mundane affairs, as such, the minister did not 
convey the King s message to the Buddha but simply passing hIs time enJoying the 
bliss of arahafta-phala.) 


Finding that the minister whom he sent did not return in due time and no news was even 
heard, the King was anxIous to know the reason of their silence. So he sent again another 
minister on the same mission and in the same manner. This minister, too, having gone to 
Veluvana Monastery in Rajagaha with his attendants, attained arahantship after hearing the 
discourse given by the Buddha and became eji-bhikkhus. They neither conveyed to the 
Buddha the royal message nor did they send back any report to the King. They remained 
there enJoying the Fruits of arahantship. 


King Suddhodãna sent altogether nine minisfers, each with one thousand royal attendants 
on the same mission. AlI the nine ministers, with their atfendants, attained arahantship after 
hearing the discourse given by the Buddha and became e/i-bhikkhus. They neither 
conveyed to the Buddha the royal message nor did they send back any report to the King. 
They remained there enJoying the Fruits of arahantship. 


Sending Kaludayi, A Birth-mate (of the Buddha) 


When King Suddhodãana came to know that none of the ministers and attendants had 
returned nor come 1nto his presence to tell him anything, he thought: “So many, nine 
thousand and nine persons, have not come back to my presence even fo Ø1ve a TepOTt, 
because they have no close affection and regard for me at all.” He wondered: “Who will 
carry out my orders with due speed and without delay.” His searching mind began to work 
and scrutinising carefully, at last he saw Mimister Kaluday1. As an admimstrative official, 
he was charged with managing general affalrs of the court and also being one nearer and 
dearer to the Royal family. Thus, as a trustworthy confidant, the King picked out Kaludayl, 
who was also hIs sons birth-mate, as he was born on the same day. They were playmates 
since their Iinfancy and were Intimate friends. 


Therefore, the King told Kaludayi: “My son, Kaludayi, I, being desirous of payIng 
homage to my son, the Buddha, had sent nine ministers, each accompanmied by one thousand 
afttendants, but not even one of them has returned with any news. One cannot know with 
certainty what danger there 1s to one's life. Ï wish to see and pay homage to my son while I 
am still living. Dear son Kaludayt, wIll you be able to sfrive your utmost to undertake this 
task so that I may see my son?” Kaludayi replied: “Your MaJesty, it would be possible for 
me fo do so 1f l am granted permission to enter monkhood.” 


Then the King replied: “Dear son Kaluday1, whether you enter monkhood or not, do try 
your utmost to undertake the task so that I may see my son.” “Very well,/” promised 
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Kaludayi who then set out for Rajagaha, accompanmied by one thousand attendants, carrying 
the King s message for the Buddha. (As stated before) arriving there, while the Buddha was 
teaching a discourse, they stood listening to 1t from the far end of the audience. AÀs a 
consequence, Kaluday! and his one thousand attendants attained arahafa-phala and became 
ehi-bhikkhus tOO. 


Kaludayi requesting The Buddha to visit The Royal City of Kapilavatthu 


(After His Enlightenment, the Buddha spent His first rains-retreat at Isipatana, Migadaya. 
At the end of the retreat and having performed the pavãranã ceremony, He set out for the 
Uruvela forest where He stayed for the whole of three months teaching and Insfructing the 
three hermit brothers and their one thousand followers tilI they atfained arahantship. Then 
accompanied by the one thousand arahz/s who were former hermits, the Buddha made His 
way to RajJagaha where He arrived on the full moon day of Phussa and resided there for 
the entire two months. The Buddha taught and Instructed more than ten thousand young 
men of good families from Anga and Magadha countries until they became ørzha/s and 
ordained as 5j/kkhs. Thus five months had passed since Buddha departed from Baranasi; 
the cold winter months were over and 1t was spring, the full moon day of Phagguna. And 1t 
was a week after Kaludayi had arrived at the presence of the Buddha.) 


Ơn that full moon day, Thera Kaludayi thought to himself: “The cold season 1s over and 
spring has arrived. Cultivators and farmers have finished gathering their harvests and they 
have opened up pathways leading to all destinations. The great earth 1s verdant, covered 
with luxurlous growth of green grass. In the surrounding woods, forest trees have shed 
ther old leaves and look resplendent In ther new leaves, bearing flowers and fruits. 
Netther too cold nor too hot, 1t 1s a good time for travelling, 1t 1s trne now for the Buddha 
to visit the royal relatives and give them His Blessings.” Having thought thus, he 
approached the Buddha and addressed Him with the following sixty verses, supplicating to 
make a visif to the royal city of Kapilavatthu. 


1. Angarino dãmi dunã bhadante 
phalesino chadãnam vippahaya 
ta acchimanfova pabhãsayanfi 
samayo Mahavïra angTrasanam 


Venerable Lord and Great benefactor, winter has gone and spring has set In, 
all the trees have shed their decayed leaves and as 1f to acquire fresh fruits, 
have sprouted tender leaves and flower buds of glowing ember-red. 
Stimulated by the changing weather, these colourful trees are shining bright. 


Venerable Lord of Mighty Diligence, Mahavrra, with lustrous body, the time 
1S opportune fo (pay a) visit to Kapilavatthu, the country of your birth. 


2. Dumä vicittA dami duma bhadante 
rattafikureheva ca pallavehi 
ratanuj]alamandapasannibhäsä 
samayo Mahavïra angTrasanam 


Venerable Lord and Great benefactor, all the trees, wearing their coral-red 
sprouts and tender emerald-sreen leaves, are wondrously and delightfully 
beautiful, resembling pavilions shining with Jewel-like brilliancy. 


Venerable Lord of Mighty Diligence, Mahavrra, with lustrous body, the time 
1S Opportune fo (pay a) visit Kapilavatthu, the country of your birth, 


3. Supupphitagga kusumehi bhisitã 
manuffffabhuta sucisadhu gandhã 
rukkhã virocanti ubhosu passesu 
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samayo Mahavira angTrasanam 


Venerable Lord and Great Benefactor, on either side of the roadway, all 
kinds of trees and seasonal pÏants are crowded with blossoms to the very top. 
Adorned with flowers in full bloom, every tree stands lovely; the clear a1r 1s 
filled with fragrant odour and the environs amazingly beautiful to behold. 


Venerable Lord of Mighty Diligence, Mahavrra, with lustrous body, the time 
1s opportune fo (pay a) visit Kapilavatthu, the country of your birth. 


4. Phalechi nekehi samiddhibhia 
viciftarukkhaä ubhatovaRäse 
khuddam pipäsampi vinodayanti 
samayo Mahavïra angTrasanam 


Venerable Lord and Great Benefactor, on either side of the roadway, all 
kinds of trees have borne assorted fruits; wayfarers, both 5h/kkh„s and lalty 
alike, can satisfy their hunger and quench their thirst. 


Venerable Lord of Mighty Diligence, Mahavrra, with lustrous body, the time 
1s opportune fo (pay a) visit Kapilavatthu, the country of your birth. 


3. Vicifamala sucipallavehi 
susajjtãä morakalapasannibha 
rukkhã virocanti Ubhosu passesu 
samayo Mahavïra angTrasanam 


Venerable Lord and Great Benefactor, now that on either side of the road- 
way, seasonal shrubs and plants are adorned with the most fascinating sprigs 
and decoratively set with delicate leaves free from dirt and dust, looking like 
bouquets of peacock's talls, they make all the environs (present) a splendid 
and wonderful scene. 


Venerable Lord of Mighty Diligence, Mahavrra, with lustrous body, the time 
1s opportune fo (pay a) visit Kapilavatthu, the country of your birth. 


6. _ Virocamanäa phalapallavehi 
Susajjitavãsanivasabhuta 
tosemti qddhãnakilanasatte 
samayo Mahavïra angTrasanam 


Venerable Lord and Great Benefactor, seasonal trees and plants are adorned 
with young fruits and delicate leaves; the whole environs not only present a 
fascinating sight at every turn but also, like welcoming home and rest houses 
they refresh and delight the heart of weary travelling 5h/k&h„s and lay men. 


Venerable Lord of Mighty Diligence, MahavTra, with lustrous body, the time 
1s opportune fo (pay a) visit Kapilavatthu, the country of your birth. 


7. Suphulltagøã vanagumbanissitãä 
latã anekã suvirajamana 
fosemti safte manimandhapäva 
samayo Mahavïra angirasanam 


Venerable Lord and Great Benefacfor, numerous specles of creeping plants 
1n full bloom, enveloping the bushy plants, afford a fine and splendid sight. 
Assuming the form of a bịg pavilion studded with a varlety Of precIous 
Jewels, it gladdens the heart of travellers, Đ//k&ws and laity alike. 
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Venerable Lord of Mighty Diligence, MahavTra, with lustrous body, the time 
1s opportune fo (pay a) visit Kapilavatthu, the country of your birth. 


ổ.  Lafã anekä duưnanissaifãva 
pùchi saddhim sahitã vadhuva 
palobhayanH hỉ sugandhagandhã 
samayo Mahavïra angTrasanam 


Venerable Lord and Great Benefactor, like the daughters and daughfters-in- 
law of good birth embracing their beloved husbands, jJust so numerous 
specles of beautiful creeping plants keep clinging to the trees as parasites and 
emitting sweet odours seem to be seductively attracting the delight of both 
bhikkhus and lalty. 


Venerable Lord of Mighty Diligence, Mahavrra, with lustrous body, the time 
1s opportune to (pay a) visit Kapilavatthu, the country of your birth. 


9. VicitanTladimamifñfna vanna 
Dựa sarnantä abhikijamana 
tosenfi mafijussaratärafthi 
samayo Mahavïra angTrasanam 


Venerable Lord and Great Benefactor, from all directions, multifarious birds, 
strangely beautiful with bright darkly bluish plumage, can be seen flying, 
dancing, singing sweet and loud, mingling among themselves In couples 1n 
Jubilant celebration, much to the joy and delight of the travelling 5hikkhws 
and laity. 


Venerable Lord of Mighty Diligence, Mahavrra, with lustrous body, the time 
1s opportune fo (pay a) visit Kapilavatthu, the country of your birth. 


10. Miga ca nãnã suvirajamana 
uftungakanna ca manufñffñanetta 
disa samantã mabhidhavayanfi 
samayo Mahavïra angTrasanam 


Venerable Lord and Great Benefactor, numerous specles of. beasts, 
gambolling and running, can be seen troffing Joyfully to and fro 1n øroups or 
palrs with pricked-up ears and lovable wide eyes. 


Venerable Lord of Mighty Diligence, Mahavrra, with lustrous body, the time 
1s opportune fo (pay a) visit Kapilavatthu, the country of your birth. 


11 Manufffabhiita ca mahT somantã 
virjjamanä haritãa saddala 
supupphirukhã molinivalafñkata 
samayo Mahavïra angTrasanam 


Venerable Lord and Great Benefactor, mother earth, on all sides, everywhere 
vastly covered with lush and Bermuda grass, affords a fine and delightful 
scene. The trees, richly adorned with lovely blossoms, are like a maidens 
well-embellished tapering coiled hair. (77s íramslafion ¡is according to the 
ancient Nissaya) 


Stretches of land everywhere affords delightful scene. These stretches of 
land are covered with green Bermuda grass. The trees, with flowers and full 
blossom atop them, resemble a charming maiden wearing a well-embellished 
cured hatr. 
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Venerable Lord of Mighty Diligence, Mahavrra, with lustrous body, the time 
1s opportune fo (pay a) visit Kapilavatthu, the country of your birth. 


12. Susajj!ta muitamayava valukã 
susandita cãrusuphassadätfa 
virocayamteva đisã samantã 
samayo Mahavïra angTrasanam 


Venerable Lord and Great Benefactor, fine silvery sands, resembling brilliant 
white pearls of even size, orderly arranged by skilful smiths, lie 1n stretches 
for travellers to tread upon with ease and comfort and hind colour and beauty 
to the environs. 


Venerable Lord of Mighty Diligence, Mahavrra, with lustrous body, the time 
1s opportune fo (pay a) visit Kapilavatthu, the country of your birth. 


13. Samam suphassam sucibhimi bhãvam 
manuffffapupphodayagandhavaätsitam 
virãjamanam sucimanja sobham 
samayo Mahãvira angirasãnam. 


Venerable Lord and Great Benefactor, mother earth 1s free from dirt, the 
whole stretch of land 1s void of knoll and trench, unbroken and even, 
affording a smooth and gentle sense of touch. The atr 1s charged with sweet 
scenfs from lovely flowers. The whole specfacle 1s beautiful, all is clean and 
pleasant, making travelling most enJoyable and appropriate. 


Venerable Lord of Mighty Diligence, Mahavrra, with lustrous body, the time 
1S opportune fo (pay a) visit Kapilavatthu, the country of your bírth. 


14. Susajjtan nandãnakãnanamva 
vicitananadumasandamanditam 
sugandhabhutam pavanam surammam 
samayo Mahavïra angirasanam 


Venerable Lord and Great Benefactor, beautfied by the presence of 
fascinating trees and atmosphere laden with sweet and exofic scents of 
flowers, the woodland passage between Rajagaha and Kapilavatthu has the 
appearance of Nandavana garden as 1f devas have transformed 1í Into a stage 
for tumultuous celebration of the festival of devas. 


Venerable Lord of Mighty Diligence, Mahavrra, with lustrous body, the time 
1s opportune fo (pay a) visit Kapilavatthu, the country of your birth. 


15. Sarä viciHä vividhä manorama 
susajjtã pañkajapundarika 
pasannasitodakacarupunna 
samayo Mahavïra angTrasanam 


Venerable Lord and Great Benefactor, the ponds along the route are full of 
clear, clean and cool water, and decorated with five varieties of lotus thriving 
from the silt, are wonderfully beautiful to the view and fill the heart with 
delight. 


Venerable Lord of Mighty Diligence, Mahavrra, with lustrous body, the time 
1s opportune fo (pay a) visit Kapilavatthu, the country of your birth. 


l6. Saphullananavidhapenkajehi 
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virajamanã sucigandhagandhã 
pamodayanfeva narãmara nam 
samayo Mahavïra angTrasanam 


Venerable Lord and Great Benefactor, fully bloomed lilies, dancing on the 
surface of the ponds, afford scenes of beauty, fragrant with the clean sweet 
smell of the flowers. The lovely ponds greatly delight the approaching devas 
and humans. 


Venerable Lord of Mighty Diligence, MahavTra, with lustrous body, the time 
1s opportune to (pay a) visit Kapilavatthu, the country of your birth. 


17. Suphallapankeruhasannisinna 
da samantä mAbhinadayanta 
modamii bhariyahi samangino te 
samayo Mahavïra angTrasanam 


Venerable Lord and Great Benefactor, birds of varying hue, drunk with 
nectar from the proudly-blooming fully bloomed lilies on which they have 
alighted, sing loud and melodiously from all round. Together with therr true 
and lovely mates, they fly about in Joyous delight. 


Venerable Lord of Mighty Diligence, Mahavrra, with lustrous body, the time 
1s opportune fo (pay a) visit Kapilavatthu, the country of your birth. 


18. Suphullapupphehi rajam gahetva 
alï vidhavamti viki]amana 
maduhmi gandho vidisam paväyafi 
samayo Mahãvrra angTrasanam. 


Venerable Lord and Great Benefactor, the bees and bumble bees buzz. noisily 
and ceaselessly as they swarm about sipping the sweet and Juicy nectar from 
the flowers in full bloom. These bees, big and small, fly about the entire 
area, diffusing the whole region with the sweet scent of nectar. 


Venerable Lord of Mighty Diligence, MahavTra, with lustrous body, the time 
1s opportune fo (pay a) visit Kapilavatthu, the country of your birth. 


19. Abhiffñanada madavarana ca 
gữừThi dhavanti ca vãridhãrã 
Savanfi naJJO SuVirijitava 
samayo Mahavïra angTrasanam 


Venerable Lord and Great Benefactor, huge elephants in must, trumpet with 
VOICces as clear as those Of singing cranes; great volumes of water rushing 
down from the hills and maJestic rivers flowing swIft and strong are 
beautiful to behold. 


Venerable Lord of Mighty Diligence, MahavTra, with lustrous body, the time 
1s opportune fo (pay a) visit Kapilavatthu, the country of your birth. 


20. GirT samanfãva padissamanäã 
mayHragva iva nïÌavannã 
disarajindäva virocayanfi 
samayo Mahavïra angTrasanam 


Venerable Lord and Great Benefactor, in all eight đirections, everywhere we 
look, ranges of towering mounftain, dark green and distinct as the colourful 
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ring round the neck of a peacock, resembling the grand spectacle of Eyavaf, 
one of the eight species of royal Disaga/a° elephants. 


Venerable Lord of Mighty Diligence, MahavTra, with lustrous body, the time 
1s opportune fo (pay a) visit Kapilavatthu, the country of your birth. 


21. Mayirasangha girimuddhanasamin 
naccarfi nãrhi samangibhutä 
kujanti nãnamadhurassarehi 
samayo Mahãvrra anigTrasanam. 


Venerable Lord and Great Benefactor, on all hilltops on either side of the 
road, many peacocks, each with 1s own true and dear mate, struts about back 
and forth, with their tails raised fan-wise øorgeously, wings outstretched, and 
heads uplifted, dancing in emulation of human kind. With melodious voices 
of varying notes, in Magadha they Joyously crow and sing: “Oway, Oway.” 


Venerable Lord of Mighty Diligence, Mahavrra, with lustrous body, the time 
1s opportune fo (pay a) visit Kapilavatthu, the country of your birth. 


22. SưvadikanekadT jä manufñia 
vicifapattehi virajamana 
garthmi thatva abhiñadayarnti 
samayo Mahavïra angTrasanam 


Venerable Lord and Great Benefactor, numerous lovely birds, each with the 
varlegafed and exotic plumage of specles, are perching on the hill-tops on 
either side of the route and singing sweet songs. 


Venerable Lord of Mighty Diligence, MahavTra, with lustrous body, the time 
1s opportune fo (pay a) visit Kapilavatthu, the country of your birth. 


23. SuphullapupphakaramabhiRiññna 
sugandhanãnadalalankafä ca 
gừTvirocamti đisã samantã 
samayo Mahavïra angTrasanam 


Venerable Lord and Great Benefactor, on either side of the route, there are 
ranges of mountains with flowering trees of rare specimen emiffing sweeft- 
scenfs and presenting a delightful scene. 


Venerable Lord of Mighty Diligence, MahavTra, with lustrous body, the time 
1S opportune fo (pay a) visit Kapilavatthu, the country of your birth. 


24. Jalasayanekasugandhagandhã 
surindauyyändqjalasayava 
SavanH na]JO Suvirä Jamana 
samayo Mahavïra angTrasanam 


Venerable Lord of Great Benefactor, all the lakes and ponds, like those 1n the 
gardens of Sakka, the ruler of the devas, permeated with sweet scenfs and the 
rivers flowing swiftly with strong currenfs make a whole fascinating scene. 


Venerable Lord of Mighty Diligence, Mahavrra, with lustrous body, the time 
1S opportune fo (pay a) visit Kapilavatthu, the country of your bírth. 


6. Read Verse no. 30 of Magadha Abhidhana. 
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25. Vicittatithehi alankatã ca 
manuffanãnanãmigapakkhipasa 
najjo virocanH susandamanäã 
samayo Mahavïra angTrasanam 


Venerable Lord and Great Benefacfor, rows of fascinafing riverine fowns 
adorn the rivers along their course, and like traps, these rIVers affracf var1ous 
delipghful birds of passage. Flowing swliftly and ceaselessly, they are 
beautiful to behold. 


Venerable Lord of Mighty Diligence, MahavTra, with lustrous body, the time 
1s opportune to (pay a) visit Kapilavatthu the country of your brrth. 


26. Ubosu passesu jalãsayesu 
supupphitã cãrusugandharukkhä 
vibhiisitaggã surasundarTva 
samayo Mahavïra angTrasanam 


Venerable Lord and Great Benefactor, the trees on the banks of lakes and 
ponds, on either side of the route, are 1n full blossom and the whole region 1s 
permeated with sweet scents. With the fresh and decorative sprigs and leaf 
shoofs gorgeously adorning their tops, they look like gracious maidens of the 
world of celestial beings. 


Venerable Lord, of Mighty Diligence, Mahavrra, with lustrous body, the time 
1s opportune fo (pay a) visit Kapilavatthu, the country of your birth. 


27. SugandhananadumajalaRinnam 
yvanah vicittam suranandãnamva 
manobhirãmam satatamn gafnam 
samayo Mahavïra angTrasanam 


Venerable Lord and Great Benefactor, the woody section of the road, 
permeated with sweet scent from the fragrant trees, is wonderful like the 
Nandavana of the celestial world; 1t 1s a perpetual source of Joy, a locality of 
peace and tranquillity for the travelling bJ/kkhs and the lalty. 


Venerable Lord of Mighty Diligence, Mahavrra, with lustrous body, the time 
1S opportune fo (pay a) visit Kapilavatthu, the country of your bírth. 


28. Sampaffifña nanãsuciannapänã 
Savyyanjanä sãdurasena yuttã 
pathesu gãme sulabha mannunñfñia 
samayo Mahavïra angTrasanam 


Venerable Lord and Great Benefactor, the section of the road, between 
Rajagaha and Kapilavatthu, 1s lined with villages where varietles of hyg1enic 
food-stuff, sweet-meats, delicacies of the season are easily available at this 
time of harvesting 


Venerable Lord of Mighty Diligence, Mahavrra, with lustrous body, the time 
1S opportune fo (pay a) visit Kapilavatthu, the country of your bírth. 


29. Virgjita ãsi mahT samantä 
vicifavanna kusumiasanassa 
rattindagopehi alankatava 
samayo Mahavïra angTrasanam 
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Venerable Lord and Great Benefactor, the land above the flowing woodland 
1s beautiful indeed. In the depths of nipht, as If with Indiras help, a 
fantastically splendid scene 1s created; the land glows with reddish lights 
reflected from red flying Insects, red as drops of betel Juice. 


Venerable Lord of Mighty Diligence, MahavTra, with lustrous body, the time 
1s opportune fo (pay a) visit Kapilavatthu, the country of your birth. 


30. Visuddhasaddhadigunehi yuttã 
sambuadharajam abhipaffhayantã 
bahihi tattheva janã samamtã 
samayo Mahaãvïra anigTrasanam. 


Venerable Lord and Great Benefactor, along the route from Rãjagaha to 
Kapilavatthu, at the Intermediate sfations, all the virtuous people from the 
neieghbourhood, with pure and holy faith, have been walting with ardent 
expecfation: “The Lord of the three worlds, the Ommiscient, the Monarch of 
the Dhamma, will surely come past our place, along this very route.” 


Venerable Lord of Mighty Diligence, Mahavrra, with lustrous body, the time 
1s opportune fo (pay a) visit Kapilavatthu, the country of your birth. 


3l. Vicitraaramasupokkharafño 
vicirananapadumehi channã 
bhisehi khiramva rasam paväyñ tỉ 
samayo Mahãvïra angTrasanam. 


Venerable Lord and Great Benefactor, the clear, clean ponds withm the 
magnificent gardens are covered to full capacity by lilles of the cholIcest 
quality. The delicious JuIce, from the stalks and proJecting roots of the lilies, 
1s as delicilous as milk and the whole area 1s permeated with their fragrance. 


Venerable Lord of Mighty Diligence, Mahavrra, with lustrous body, the time 
1s opportune fo (pay a) visit Kapilavatthu, the country of your birth. 


32. Vicitramilalicch menalankata 
manufffarukkha ubhatovaRäse 
samugedfã satIasamuhabhita 
samayo Mahavïra angTrasanam 


Venerable Lord and Great Benefactor, on either side of the route, all the 
trees are thickly covered with lush, extra-ordinary decorative foliage of dark- 
øreen, Juffing out splendidly to great heights and resemble throngs of human 
beings, 


Venerable Lord of Mighty Diligence, Mahavrra, with lustrous body, the time 
1s opportune fo (pay a) visit Kapilavatthu, the country of your birth. 


33. Vicifaranilabbhanaivayäfam vanam 
surindaloke iva nandãnam" vanam 
sabbotukam sadhusugandhapuppham 
samayo Mahãvïra anigTrasanam. 


Venerable Lord and Great Benefactor, like a streak of wonderful dark brown 
clouds, the long and narrow woodland route between Rajagaha and 
Kapilavatthu stretches, fresh and green, resembling a covered passage of 
emerald, like the garden of Nandavana ¡in the celestial abode of Sakka. The 
weather 1s falr and temperate at all seasons, and groves of various fÏowers 
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Venerable Lord of Mighty Diligence, MahavTra, with lustrous body, the time 
1S opportune fo (pay a) visit Kapilavatthu the country of your brrth. 


34. Subhanjasam yojanayojanesu 
subhikkhagamä sulabka manufñña 
janabhikinna sulabhannapana 
samayo Mahavira angTrasanam 


Venerable Lord and Great Benefactor, every yøj/awa oŸ the route 1s beautiful 
and delightful. To please the heart are affluent alms-offering villapges which 
are easy of access. These villages, at each stop, are dense with villagers and 
abundant alms food and drink, ungrudgingly offered, 1s available without 
much effort. 


Venerable Lord of Mighty Diligence, MahavTra, with lustrous body, the time 
1S opportune fo (pay a) visit Kapilavatthu, the country of your birth. 


39. PahitachayHdakarammabhira 
nivasinam sabbasukhappadäta 
yisalasalãä ca sabhã ca bahi 
samayo Mahavïra angirasanam 


Venerable Lord and Great Benefactor, all along the route, there are spacious 
rest-houses and assembly halls providing ample shade and water fo travelling 
bhikkhus and laity who take shelter to refresh and delight and give every 
comfort of body and mind. 


Venerable Lord of Mighty Diligence, Mahavrra, with lustrous body, the time 
1s opportune fo (pay a) visit Kapilavatthu, the country of your birth. 


36. Viciftananaduma-sandamandita 
manufffñayyanasupokkharanno 
sumaäpitã sadhusnugandhagandha 
samayo Mahavïra angTrasanam 


Venerable Lord and Great Benefactor, all along the route between RajJagaha 
and Kapilavatthu, virtuous and pious people have consfructed ponds and 
garden and planted with trees of exotic variefies and the whole region 1s 
filled with sweet scenfs. 


Venerable Lord of Mighty Diligence, Mahavrra, with lustrous body, the time 
1s opportune fo (pay a) visit Kapilavatthu, the country of your birth. 


37. Vato mudusitalasadhurupo 
nabhã ca abbhäã vigatã samantä 
disã ca sabbãfve virocayamfi 
samayo Mahavïra angTrasanam 


Venerable Lord and Great Benefactor, the gently blowing breeze 1s soft and 
cool, the sky above 1s free from dark, brown and black threatening rain 
clouds and the the whole environs in all direction 1s clear, bright, and 
beautiful to view. 


Venerable Lord of Mighty Diligence, Mahavrra, with lustrous body, the time 
1S opportune fo (pay a) visit Kapilavatthu, the country of your birth. 
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3ð. Pathe rajonuggamanatthameva 
raffin pavassanfi ca mandavuthT 
nabhe ca suro mudukava tãpo 
samayo Mahavïra angTrasanam 


Venerable Lord and Great Benefactor, along the route between RãjJagaha and 
Kapilavatthu, wafted by gentle breeze, only light showers fall at mght, just 
enouph to prevent the dust from arising, and during the day, the sun shines 
softly with tolerable briphtness and heat. 


Venerable Lord of Mighty Diligence, Mahavrra, with lustrous body, the time 
1s opportune fo (pay a) visit Kapilavatthu, the country of your birth. 


39. Madappabahä madahatthisangha 
karenusanghehi sukilayanti 
disã vidhãvanfi ca gajjayantã 
samayo Mahavïra angirasanam 


Venerable Lord and Great Benefactor, full-prown male elephants In must, 
and thus strongly Intoxicated, run hither and thither in the company of their 
true mates and merrily enjoy themselves trumpeting aloud with voices 
resembling the crowing of the cranes; they run where they wish, out of Joy 
and Jjollity. 


Venerable Lord of Mighty Diligence, Mahavrra, with lustrous body, the time 
1s opportune fo (pay a) visit Kapilavatthu, the country of your birth. 


40. Vanam sunilam abhidassaniyam 
milabbhakitam iva rammabhutam 
vilokitãnam ativimhaniyam 
samayo Mahavïra angTrasanam 


Venerable Lord and Great Benefactor, the route of Iush, dark green 
woodland, between Rajagaha and Kapilavatthu, is really a splendid and 
afftractive specfacle, resembling masses of dark brownish clouds in the sky. 
To the travelling 5h/k&h„š and lalty, 1s charm and great beauty 1s a source of 
wonder and delight. 


Venerable Lord of Mighty Diligence, Mahavrra, with lustrous body, the time 
1s opportune fo (pay a) visit Kapilavatthu, the country of your birth. 


4I. Vissuddhamabbham gaganam surammam 
manimayehi samalankatãva 
disã ca sabbäã atirocayanfi 
samayo Mahavïra angTrasanam 


Venerable Lord and Great Benefactor, the sky 1s filled with masses of clear, 
sivery clouds, Joyful and delighful to view. As though adorned with 
precious ornaments set with emeralds, the environs are extremely beautiful to 
behold. 


Venerable Lord of Mighty Diligence, Mahavrra, with lustrous body, the time 
1s opportune fo (pay a) visit Kapilavatthu, the country of your birth. 


42. Gandhabbavijadharakinnara ca 
sugTtiyantä madhurassarena 
Carqnfi faSmIn DaVan€ Suram1me 
samayo Mahavïra angTrasanam 
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Venerable Lord and Great Benefactor, this delightful woody part of the roufte 
between RaJagaha and Kapilavatthu 1s the haunt of many heavenly musicians 
(gandhabba), beings possessed of. supernatural powers (0/7a-đhara) and 
mystical winged beings, Kinnaras (having the body of a bird but with a 
human face) who sing with melodious notes as they move or fly about. 


Venerable Lord of Mighty Diligence, MahavTra, with lustrous body, the time 
1s opportune fo (pay a) visit Kapilavatthu, the country of your birth. 


43. Kilesasamghassa bhifãsaktehi 
tapassisanghehi nisevitam vanam 
vihãraaramasamiddhibhutam 
samayo Mahavïra angTrasanam 


Venerable Lord and Great Benefactor, the woody route between RaJagaha 
and Kapilavatthu abounds with abodes that are suiable for permanent 
residence of the hermits and monks who greatly dread the oppression of 
enslaving defilemens. 


Venerable Lord of Mighty Diligence, Mahavrra, with lustrous body, the time 
1S opportune fo (pay a) visit Kapilavatthu, the country of your birth. 


44. Samiddhinanaphalino vanantã 
anãkulã niccamanobhiramma 
samadhipitim abhivsddhayanti 
samayo Mahavïra angTrasanam 


Venerable Lord and Great Benefactor, groves of fruit trees with varlous 
plump fruits are free from disturbance and ever delightful. The resulting 
tranquillity of the five senses greatly promotes the development of Joyful 
saftisfaction (p7) and concentration (sưmãđh¡) for the travelling Đh/kkh„s and 
latty. 


Venerable Lord of Mighty Diligence, Mahavrra, with lustrous body, the time 
1s opportune fo (pay a) visit Kapilavatthu, the country of your birth. 


45. Nisevitam nekadljehi niccam 
gamena gãmam satfatam vasanfã 
pure pure gãmavarã ca sanfI 
samayo Mahavïra angTrasanam 


Venerable Lord and Great Benefactor, numerous birds of varying feathers 
take refuge in the woody tract between Rajagaha and Kapilavatthu. Every 
town has 1ts own hamlet filled with villagers, shifting from place to pÏace in 
øToups of common inferest, at their will and pleasure, where bikkhs can go 
for alms. 


Venerable Lord of Mighty Diligence, Mahavrra, with lustrous body, the time 
1S opportune fo (pay a) visit Kapilavatthu, the country of your birth. 


46. Vaithannapanam sayanãsanaica 
gandhanca malanca vilepananca 
tahim samiddha janatã bhahu ca 
samayo Mahavïra angTrasanam 


Venerable Lord and Great Benefactor, all along that route there are 
numerous hamlets where commoditfies or consumable øoods such as food and 
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clothing, also lodging and sweet-scents, different specIimens of flowers, 
perfumes of all grades, mild or strong are readily available. The whole 
region has many rich people of the commercial world. 


Venerable Lord of Mighty Diligence, MahavTra, with lustrous body, the time 
1s opportune fo (pay a) visit Kapilavatthu, the country of your birth. 


47. Puññiddhiya sabbayasaggapattä 
janã ca tasmin sukhitã samiddhã 
pahiitabbogä vividhä vasanfi 
samayo Mahavïra angTrasanam 


Venerable Lord and Great Benefactor, all along the woody tract, at many 
villages there are virtuous people (enjoymg the fruits of ther past 
meriforious deeds) at the height of wealth and high reputation, and leading a 
le of ease and comfort. With ample wealth and numerous accessorles for 
use, they live a luxurious life In diverse ways. 


Venerable Lord of Mighty Diligence, MahavTra, with lustrous body, the time 
1s opportune fo (pay a) visit Kapilavatthu, the country of your birth. 


46. Nabe ca abbhã suvisuddhavanna 
disã ca cando suvirajitova 
rattiñca vãto mmudusĩtalo ca 
samayo Mahavïra angTrasanam 


Venerable Lord and Great Benefactor, the clouds 1n the sky are clean and 
clear, the moon shines with all is brightness keeping the environs 
1lluminated, at night, mild breeze, cool and gentle, blows softly In contrast 
with the biting wind of winter. 


Venerable Lord of Mighty Diligence, Mahavrra, with lustrous body, the time 
1S opportune fo (pay a) visit Kapilavatthu, the country of your birth. 


49. Candugeame sabba Jjanã pahathä 
sakangane cidarakata vadantã 
pùchi saddhim abhimodayanti 
samayo Mahãvïra anigTrasanam. 


Venerable Lord and Great Benefactor, when the moon rises, the happy, 
merry people on mother earth sit on the floors of the verandas of their 
houses; and enter Into conversation. Together with their loved ones, they are 
full of joy. 


Venerable Lord of Mighty Diligence, Mahavrra, with lustrous body, the time 
1s opportune fo (pay a) visit Kapilavatthu, the country of your birth. 


30. Candassa ramsThi nabham viroci 
mahT ca sarisuddhamanufñfñavanna 
disã ca sabbäã parisuddharupä 
samayo Mahavïra angTrasanam 


Venerable Lord and Great Benefactor, the silvery rays of the moon keep the 
sky becomingly bright. The earth also appears deliphtfully clean, and the 
environs in all đirections 1s cool and clean. 


Venerable Lord of Mighty Diligence, Mahavrra, with lustrous body, the time 
1s opportune fo (pay a) visit Kapilavatthu, the country of your birth. 
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31. Dure ca disvã varacandaramsin 
pupphimsu puphãni mahialasmim 
samanto gandhagunafthikãnam 
samayo Mahavïra angirasanam 


Venerable Lord and Great Benefactor, for the benefit of those lovers of 
swWweef scenfs, varlous species of flowers all over the earth are in blossom 
through contact with the beams of the moon shining at great distance 1n the 
sky. 


Venerable Lord of Mighty Diligence, Mahavrra, with lustrous body, the time 
1s opportune fo (pay a) visit Kapilavatthu, the country of your birth. 


32. Candassa ramsihi vilimpitäva 
mahT samamtã kusumen lankatã 
viroci sabbangasumaliniva 
samayo Mahãvrra anigTrasanam. 


Venerable Lord and Great benefactor, the entire surface of the earth looks 
splendid as though 1t has been besmeared with the cool, clear, silvery beams 
of the moon, and beautified and adorned with various night-blooming 
flowers. It resembles a fair maid profusely and becomingly decked with 
flowers. 


Venerable Lord of Mighty Diligence, Mahavrra, with lustrous body, the time 
1s opportune fo (pay a) visit Kapilavatthu, the country of your birth. 


33. KucanH hafthimpi madena mattã 
vicitapiñcha ca aqÙä samanfã 
karonti nñdam pavane suramme 
samayo Mahavïra angTrasanam 


Venerable Lord and Great Benefactor, all along the route from RãJagaha to 
Kapilavatthu, elephants In must trumpet with their voices resembling that of 
the sweet sounds of cranes. Multfarious birds with strange wonderful 
plumage sing sweetly and merrily from all directions. 


Venerable Lord of Mighty Diligence, Mahavrra, with lustrous body, the time 
1s opportune fo (pay a) visit Kapilavatthu, the country of your birth. 


34. Pathañcha sabbam patlipajjanakkhamam 
iddham ca ratham sadhanam sabhogam 
sabbathutam sabbasukhappadanam 
samayo Mahavïra angTrasanam 


Venerable Lord and Great Benefactor, winter has gone and the summer has 
Just set in; 1t 1s the most opportune time fo go on a Jjourney. The countryside 
1s rích and prosperous and replete with the seven characteristics, 1s worthy of 
praise and capable of giving comfort to mind and body. 


Venerable Lord of Mighty Diligence, Mahavrra, with lustrous body, the time 
1S opportune fo (pay a) visit to Kapilavatthu, the country of your birth. 


35. Vanafca sabbam suviciftaripam 
sumäpitan nandãnakãnãnanva 
yafïna pin: safatam Jeneii 
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samayo Mahavira angTrasanam 


Venerable Lord and Great Benefactor, the stretch of road ahead 1s 
wonderfully beautiful, resembling the enchanted garden of Nandavana which 
1S creafed by the virtue of devas. To monks travelling through the woodland 
1f 1S eVer a source of Iinnocent delight in the beauty of wood and forest, In 
contrast to those associated with the five obJects of sensual pleasures. 


Venerable Lord of Mighty Diligence, MahavTra, with lustrous body, the time 
1s opportune to (pay a) visit Kapilavatthu, the country of your birth. 


%6. Alankatam devapuramva rammam 
Kapilavatthum iti namameyyar 
kulanaearam idha sassirikam 
samayo Mahavïra angTrasanam 


Venerable Lord and Great Benefactor, the residential capifal of your royal 
parents, relatives and ther descents, Kapilavatthu, so named for being 
established on the site of the monastery of Kapila, who 1s a holy hermit, 1s as 
delightful as Tavatirhsa, the beautiful abode of celestials. 


Venerable Lord of Mighty diligence, Mahavira, with lustrous body, the time 
1s opportune fo (pay a) visit Kapilavatthu, the country of your birth. 


37. Manufñfñaattavicitaripam 
suphullapaRñkeruhasandamanditam 
vicifaparikhahi puram surammam 
samayo Mahavïra angTrasãnam 


Venerable Lord and Great Benefactor, the city of Kapilavatthu 1s maJestic 
with turrets, basftions and tired-roofed structures. Flelds of lovely lilies 1n full 
bloom adorn 1t and wonderful moats make 1t extremely delightful. 


Venerable Lord of Mighty Diligence, Mahavrra, with lustrous body, the time 
1s opportune fo (pay a) visit Kapilavatthu, the country of your birth. 


3ở.. Vicitapäkarafca toranafñca 
subanganam devanivasabHtam 
manunnavithi suralokasannitam 
samayo Mahavïra angTrasanam 


Venerable Lord and Great Benefactor, the royal capifal city of Kapilavatthu 
has a magnificent wall around 1t, a strong reinforced gateway, with the 
surface of the ground as even as the face of a drum. The seat of the 
descendents of the ruling monarchs, with a delightful and clean and broad 
road-way, 1t 1s like the city of Tvatimsa, the abode of the celestials. 


Venerable Lord of Mighty Diligence, MahavTra, with lustrous body, the time 
1s opportune fo (pay a) visit Kapilavatthu, the country of your birth. 


39. Alankata sãkiyara japutta 
virajamanäa varabhiisanehi 
surindaloke iva devaputta 
samayo Mahavïra angTrasanam 


Venerable Lord and Great Benefactor, the princes, scion of the unbroken 
dynasty of monarchs of Kapilavatthu, being bedecked with best radiant 
costumes, are as graceful as their counferparts of the Kingdom of 'Tavatinsa 
where Sakka rules supreme. 
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Venerable Lord of Mighty Diligence, Mahavrra, with lustrous body, the time 
1s opportune fo (pay a) visit Kapilavatthu, the country of your birth. 


60. Suddhodano munivaram abhidassanaya 
amaccapufte dasadhã apesayi 
balenam saddhim mahãtä muninda 
samayo Mahãvrra angTrasanam. 


Venerable Lord and Great Benefactor, Most Exalted Chief of the Munis. 
Your father, King Suddhodana, being desirous of seeing and paying homage 
to you, his son, the most Exalted of noble Munmis, in consideration of lengthy 
Separation and 1n view of his ripe old age, had sent ten øgroups of minisfers 
for ten times, each group accompanied by one thousand attendants charged 
with the responsibility of Inviting you to the Royal City. 


Venerable Lord of Mighty Diligence, Mahavrra, with lustrous body, the time 
1s opportune fo (pay a) visit Kapilavatthu, the country of your birth. 


6l. Nevãgafam passafi neva vacarn 
sokäbhibhutam naravirasettham 
tosetumicchami naradhipattam 
samayo Mahãvïra anigTrasanam. 


Most Exalted Chief of the Mumis, (In spite of his efforts) your old father, 
King Suddhodãna, has pathetically not yet seen you come nor has he even 
heard the news whether you wIll or will not make the visit. 


The supreme valorous monarch, your father, 1s depressed by anxiety and 
sorrow. My ardent prayer 1s that the desire of the gracious King be Jjoyously 
fulfilled by the vision of your face. 


Venerable Lord of Mighty Diligence, Mahavrra, with lustrous body, the time 
1s opportune fo (pay a) visit Kapilavatthu, the country of your birth. 


62. TamdassanenabbhufapTtirasi 
udikkhamanam dvipadãnamindam 
tosehi tam muninda gunasetham 
samayo Mahaãvrra anigTrasanam. 


Most Exalted Chief of the Mumis, 1f 1s certain that your old gracious father, 
King Suddhodana, will be extraordinarily moved with Joy by your presence 
before him. Let the ardent wish of the gracious ruler, King Suddhodãna, the 
pralseworthy benefactor providing sustenance to all human beings, who have 
been awaIfing your coming be Joyously fulfilled by the vision of your face. 


Venerable Lord of Mighty Diligence, Mahavrra, with lustrous body, the time 
1S opportune to (pay a) visit Kapilavatthu, the country of your bírth. 


63. 4sãya kassate khettah 
bÙam ãsãya vappafi 
ãsãya vãï17a yanfi 
samuddam dhanahãrakã 
yãya ãsãya tithami 
sĩ me ãsã samijjhafu. 
Most Exalted Chief of the Mumis, a farmer ploughs the field many times with 


the expectation of securing crops and øgrains. Having furrowed the field 
repeatedly, he proceeds to sow the seeds with great effort, with the 
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expecfaton of procuring a good harvest. People of commercial world, 
carrying their goods 1n big ships across the ocean rife with dangerous fish, 
tortoise, huge crabs, at the risk of their lives and with the expectation of 
securing wealth. So also, I, Kaludayl, your birth-mate, have arrived at your 
feet (in the Ve]uvana monastery) with the good wish and expectation that you 
will visit the royal city and grant your gracious permission to the Royal 
family to pay homage to you. May my good and sincere wish be fulfilled 
wifhout delay. 


Venerable lord of Mighty Diligence, Mahavira, with lustrous body, the time 
1s opportune fo (pay a) visit Kapilavatthu, the country of your birth. 


64. Nafisitam natiuhnam 
nãtidubbhikkhachatakam 
saddala haritä bhữmi 
esa kalo Mahamuni. 


Most Exalted chief of the Mumis, at this transitional period from winter fo 
summer, the weather 1s neither very cold nor very hot. At this time of 
harvesting and falr weather, food 1s abundant and there 1s no problem of 
hunger and privatilon. The whole earth 1s emerald-tinted and verdant with 
tender Bermuda grass and this special period of the late winter-early summer 
1s the most opportune time to travel to Kapilavatthu, the country of your 
bĩrth. 


Thịs 1s how the Venerable Kaludayi addressed the Buddha with sixty beautifully 
composed stanzas of praise, persuading Him to visit the Royal City of Kapilavatthu. 


(N.B. Herenn it should be noted especially that, although the actual total number of 
sfanzas 1s sIxty-four, commenfarles and Sub-commenfaries count them as sixty; 
thus there 1s a slight difference of four stanzas as In the case of Atthasalim Mula 
Tika where &//esas are counted In like manner, allowing such negligible numbers to 
go unheeded on the strength of canonical sayIng “aø?akam hỉ unam adhikam va 
gananupagdm na hofi — such small shortage or excess should be neglected.”) 


On such a presentaton being made by the Venerable Kaludayt, the Buddha 
responded: “Son Kaludayi, why do you urge Me to visit Kapilavatthu by presenting 
such words of praise and ¡in such a sweet tone?” The Venerable Kaludayi 
answered: “Most Exalted One, your old father, King Suddhodana, wishes so much 
to pay homage fo you and the Sangha. I pray that you may do honour to the royal 
relatves by your visit.” Then the Buddha granted His request In these words: 
“Your request 1s granted, son, Kaluday1. You may give Intimation to the Sangha of 
my forth coming visit to Kapilavatthu to do honour to the royal relatives, and they 
will perform usual, formal rites as demanded by this occasion.” “Very well, my 
Lord,” replied the Venerable Kaludayi and duly informed the 2000 bJikkhws as he 
was bịd. 


Thịs 1s the end of the chapter on Venerable KaludayTs presentation to the Buddha of sixty 
Verses Of Invifafion to the royal city of Kapilavatthu. 
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Chapter 17 
BUDDHA'S JOURNEY TO KAPILAVATTHU 


T1 Buddha left Veluvana monastery 1n RajJagaha for Kapilavatthu accompamied by 
twenty thousand zrahz/s, which made up of ten thousand arzhz/s who came from the 
good families of Anga and Magadha and ten thousand arahzís who came from the good 
familles of Kapllavatthu. (On the waning moon of Phagguna (Tabaung) 103 Great Era), 
travelling at the rate of one yoøjana per day and hoping to cover the distance of sixty 
yojanas to Kaptlavatthu within two months. Such a mode of travel, which 1s not too fasf, 1s 
termed “aíuria`. 


King Suddhodana provided Food to The Buddha 


As the Buddha left for the royal city of Kapilavatthu adopting the a/rziz mode of 
travelling, the Venerable Kaludayi thought to himself: “[ might go ahead to inform King 
Suddhodana of the Buddha”s departure for Kapilavatthu,” and using his supernormal power 
(iddhividha-abhiñña), he 1nstantaneously appeared ïín the royal palace. King Suddhodana 
was moved with joy when he saw the Venerable Kaludayi and greeted him with words of 
warm welcome. “Welcome, beloved Kaludayl, take your seat on the royal throne,” (a seat 
befiting noble personalities) and he offered the Venerable Kaluday1 a bowl of specially 
delicious food prepared for himself, filling the alms-bowl to capacIty. 


'When the Venerable Kaludayi showed signs of preparing for departure, King Suddhodana 
said: “Please take your meal on the throne.” The Venerable replied: “Noble King, I will 
take this food only In the presence of the Buddha.” Then the King ¡inqurred: “Beloved 
Kaludayl, where ¡1s the Buddha?” The Venerable Kaludayi repled: “The Buddha, 
accompanied by twenty thousand ørzh/s, 1s on His way to see you.” The King was 
extremely glad to hear this welcome news and said: “I pray thee then, take your meal 
which I have Just offered in the palace and please do come every day to fetch food for the 
Buddha until His arrival here.” The Venerable Kaluday1 gave his assent by keeping silent. 


Having completed feeding the Venerable at the palace, King Suddhodana caused his bowl 
to be cleaned with scented power before filling it with deliclous soft and hard food and 
handed 1t to the Venerable, saying: “Please offer 1t to the Buddha.” The Venerable 
Kaluday1 sent up the bowl Into the air ahead of him, and rising up himself, he made hs 
way through the air while the officials and courtiers were looking on . He then made his 
offering of the alms-bowÏl to the Buddha who partook of the meal brought thus by Kaludayi 
from His royal father. Throughout the whole Journey, Venerable Kaludayi went every day 
to the King s palace and brought food, offered by King, for the Buddha. 


Venerable Kaludayi used to announce every day after his meal at the golden palace of 
Kapilavatthu, by saying: “The Buddha has covered this mụch of the Journey today.” With 
this preface, he told the whole of royal family the glorious aftributes of the Buddha. He dịd 
this with the obJect of sowing the seed of devoted faith im the hearts of His royal relatives 
even before they get the change of seeing Him. 


(It 1s this reason that that Buddha said, at a subsequent “E/ađaged” conferring 
ceremony,  “efgdagsam bhikkhaqae mama  sãakanam bhikkhinam 
kulappasadakanamn yadidam Kaludayi — Bhikkhus, Kaluday1 excels others In the 
mafter of promoting faith and devotion of the royal relatives towards Me.”) 


This was how the Buddha and twenty thousand arzhzís arrived at the ciy of 
Kapilavatthu, safe and sound, in two months' time, on the first waxing moon of Vesakha 
(Kasone) in the year 104 of the Great Era, after covering a distance of sixty yojanas by 
adopting the z/„z¡//a method of travelling one yø/ana per day. 
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All the members of the Sakyan clan headed by King Suddhodana gathered together to 
consider how they should pay respect to the Buddha, their noble blood relative, on His 
arrival at the city of Kapllavatthu. (The first item on the agenda was) to consider the 
quesftion of accommodation for the Buddha, and they eventually came to the unanimous 
decision that the park of the Sakyan Prince, Nigrodha, 1s delightful and the most suitable 
place because 1t was replete with every convenience, such as shady trees, sources of water, 
proximity to the town, adequate and easy means of communication, and above all, 
seclusion. These were the five necessary provisions which would please Buddhas. As such, 
they reserve the park for the accommodation of the Buddha. When all the preparations had 
been made, they left in the following order, each holding flowers to welcome the Buddha. 


a)  Fully dressed boys and girls (sons and daughters of the common town people) took the 
lead In procession. 


b)  They were followed by the princes and princesses 1n their full ceremonial dresses. 


c) The rest of the Sakyan clan came next, holding offerings of flowers and aromatic 
powder, which they made for the Buddha. The long procession of welcome headed for 
the Nigrodha park. 


Ón arrival at the Nigrodha Park accompanied by twenty thousand araha/s, the Buddha 
seated Himself on the Dhamma Throne, prepared and kept In readiness for Him. 


Being stern and haughty through pride of birth, the Sakyan family members thought to 
themselves: “Prince Siddhattha 1s very Junior to us 1n respect of age, being our young 
brother, young nephew, young son, grand son”; so they told the young princes: “You, 
young folks, may pay homage. Às for us, we will sit behind you.” Ôn seeing this, the 
Buddha realized the Inner feeling and strong pride of birth of the Sakyans and thus 
considered and decided: “My haughty relatives have grown old in years profitlessly and 
thus do not make reverence to Me. My concetted relatives are totally 1gnorant of “the real 
nature of a Self-Enlightened Buddha; the might and glory of Buddhas. They do not know 
such 1s the nature of a Self-Enliphtened One, and such is the might and glory of the 
Buddhas.' Now I wIll let them know the real might and glory of a Buddha by the 
demonstration of Twin Mrracle, which involved simultaneous streaming forth of water and 
fire from various parts of My body, and, at the same time, I will create a Walk in the sky, 
extending to ten thousand world-systems. On which I shall walk to and fro, pouring down 
the Dhamma rain on those beings who are gathered here according to the varying degrees 
of their inner disposition.” For this decision of the Buddha, all the devas and Brahmãs in 
the ten thousand universes proclaimed Instantly: “Sađu! Sadhu!” in praise of the Exalted 
Buddha. 


Immediately after the thought and decision, the Buddha attained the fourth /hãna which 
had white colour (ođãfa kasina) as 1ts object of meditation. And arising therefrom, He 
willed that “len thousand world-systems be illuminated” and the ten thousand world- 
systems became 1lluminated Instantly, much to the delight of devas, humans and the 
Brahmas. While they were thus exulting, the Buddha went up the sky through supernormal 
power which was derived from the fourth /hãna attainment and demonstrated the TwIn 
Miracle of streaming alternately water and fire from twelve đifferent parts of the body:- 


(1) upward and downward; (2) front and back of the body; (3) left and right eyes; (4) 
ears; (5) nose; (6) shoulders; (7) hands; (8) sides of the body; (9) legs; (10) fingers and toes 
and spaces 1n between them; (11) every hair of the body; (12) pores of every hatr of HIs 
body. 


The Twin Miracle of fire-wafter, in palrs, springing from those parts or limbs of the body 
and producing alternately đifferent patterns, was a matfer for endless praise and admiration 
and 1t looked as 1f showers of particles from the soles of the Buddha were scattered on the 
heads of the Sakyan royalty — a strange and wonderful spectacle wifnessed by devas, 
humans and Brahmas. 
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Third Obeisance by King Suddhodana 


When King Suddhodãna saw this strange and awesome specfacle of the Twin Mrracle, he 
bowed solemnly and addressed the Buddha: “Glorious, Exalted son, on the day of your 
bĩrth, as I tried to raise the clasped hands towards Kaladevila hermit so as to show him 
respect, Ï saw your palr of feet being raised up and placed firmly on the head of the hermit. 
That was the occasion when I made obeisance to you for the first time. And on the day of 
performing the Ploughing Ceremony, we kept you 1n an excellent spot under the cool shade 
of a Eugenia tree (although the shades of other tree shifted with time) which kept on 
protecting you without changing position with the passage of time. That, was when I paid 
homage at your feet for the second time. Now that I have witnessed the never-before seen 
extraordinarily strange spectacles of the Twin Miracle, I bow at your feet in homage for 
the third time.” 


'When the royal father, King Suddhodana, made obeisance to the Buddha, all the members 
Of the royal family without exception, could not help but pay homage to Him too. 


Creation of The Jeweled Walk and Teaching The Dhamma 


After subduing the pride of the royal relatves with the demonstration of the TwIn 
Miracle In the sky and after duly considering the workings of ther mind, the Buddha 
desired to teach them the Dhamma according to their mental dispositions, while He walked 
to and fro, on the created Jewelled Walk, whích was finished with all kinds of gems, and 
extending from east to west, even beyond the ten thousand universes. 


The following 1s a brief description of the magnitude of the Walk. With this Universe as 
the centre, ten thousand Meru mountains belonging to the ten thousand universes formed 
the mainstay of the entire structure of the Walk and the whole file of posts was made to 
shine golden yellow like golden posts. Above this was created the clean and broad surface 
of the Jewelled Walk. The eastern perimeter of the walk rested on the eastern edge of the 
©asfern mosf universe, and in the same way the wesfern perimeter rested on the edge of the 
Wesfern mosf unIverse. 


The bordering surfaces on either side of the Walk were golden in colour. The middle 
portion of the entire walk was filled with earth of rubies, and the rafters, beams, purloins 
were finished with varlous kinds of shining gems. The roofing was of gold and the 
balusters lining the Walk were of gold. Ruby and pearÌ grains were spread like sand on the 
entire surface of the structure. The walk resembled a rising sun lighting up all the ten 
directions. 


The Buddha, with peerless grace and glory which was the characteristic of Self- 
Enlightened Buddhas, paced slowly up and down the walk. The devas and Brahmas from 
ten thousand Universes gathered together bringing Mandarava flowers, Paduma lilies and 
flowers of Indian coral tree (Erythirina Indica) and scattering them on the Walk made theIr 
offerings and homage. 


(N.B. As regards the Erythirina Indica tree, 1t should be mentioned here that, while 
the thirty-three lads of virtue headed by the youthful Magha were performing 
meriftorious deeds in the human world, they planted such a tree so that people 
might take shelter with ease and comfort. As a result of that good deed, an 
Erythrina Indica tree appeared in Tãvatrnsa Deva realm (where they were reborn). 
The sweet fragrance of 1s seasonal flowers permeated the whole of ten thousand 
yojana extent of that celestial world.) 


As the Buddha walked to and fro on the Jewelled Walk, some celestial beings paid 
homage from therr abodes, while others, out of Joy, gathered at various places. All those In 
the world of devas, humans and Brahmas, together with m0gas, garujas, and Kinnarãäs 
Joyously worshipped the Buddha who was walking to and fro on the Jewelled Walk, 
looking like a moon at full waxing. (With the exception of 4ssaññasa Brahmas and 
Formless Brahmas) all the Brahmas ¡in the fifteen ®uøavacara Brahma-worlds, In theIr 
1mmaculately white garments, paid their homage with clasped hands uttering such words of 
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pralse as: “Victor of the five Maras, Promoter of wellbeing of all beings, Protector of 
1nteresfs of all beings, One who has compassion for all beings.” Flowers of brown, yellow, 
red, white, and dark-green colour, mixed with powdered sandal wood, were thrown 1nto the 
alr in volumes, in worship. Like pennants flown In the sky, they also briskly waved theIr 
Brahmana scarves as an act of worshIp. 


(NB. There are twenty stanzas uttered by the Brahmas In praise of the Buddha in 
the Pali Canon. For particulars, readers may refer to Buddhavarnsa Pali Text.) 


The Arrival of Venerable Sãriputta and His Five Hundred Arahats 


After the demonstration of the Pwin Miracle and the creation of the Jewelled Walk, while 
the Buddha was being paid homage by devas and Brahmas as He walked to and fro on the 
Walk, Venerable Sãriputta and his five hundred disciples were residing on the slopes of 
Mount Gijjha-kufa in RãJagaha. Venerable Sãriputta, saw, through his supernatural powers, 
(dibbacakkhu abhiñña) the Buddha taking His walk on the Jewelled Walk im the sky above 
the city of Kapllavatthu. He thought of approaching the Buddha Immediately and 
supplicating Him to reveal in full the life story of a Bodhisatta (His many existences and 
sfages of development before His last birth and Enlightenment). He Immediately assembled 
around him the five hundred co-resident araJaís and said: 


“Venerable Sirs, the Exalted Buddha 1s performing the Twin Miracle together with 
the demonstration of supernatural power of unveiling the world (/okavivarana- 
abhiñña) which are to be admired and revered by the whole world. We will go to 
see the demonstrations of these miraculous powers and as well as to pay homage to 
Him. Come, Venerable Sirs, we will all go to the Buddha and request Him to 
recount the course of practices for Enlightenment undertaken 1mm the past as a 
Bodhisatfa so as to dispel any doubt we may have regarding this matter.” 


(N.B. With regard to the words of the Venerable Sãriputfa, “so as to dispel any 
doubt — kankham vinodayissama,” 1t might be asked: “Why should the Venerable 
SãrIpuffa say so, as 1t 1s a fact that arahaís who have rid themselves of all ãsavas 
are free from doubts?” The answer 1s: Sixteen forms of doubt (vicikicch3) are 
completely eradicated at the stage of the Stream-Winner (soífäpaffi-magsa). 
Therefore arøhz/s no longer entertain any doubt (about the Buddha, Dhamma and 
Sangha or about ther own past, present or future lives.) The doubt (kankh3), 
mentioned here by the Venerable Sãriputta, does not refer to the menfal 
concomitant (vicikicchä). He meant here the lack of knowledge in full about the 
previous existences of Bodhisattas who had become Enlightened Buddhas during 
the past four øsaikhyeyyas and a hundred thousand aeons, details concerning the 
world-cycle in which they made their appearances, their names, clans, families, the 
order of the appearances, and duration of ther Dispensations, etc. To sfate 
further, Venerable Sãriputta wanted to request the Buddha for an account of the 
whole lineage, clan, family, tradition, etc., (Buđddhavamsa) which could be given 
only by a Buddha; 1t 1s the province of a Buddha only, not of a Paccekabuddha nor 
of a disciple. Not being within his province, Sãripuffa said: “Let us dispel the doubt 
by approaching the Buddha with this request.” (As explained in Buddhavarnsa 
Commentary.) 


On being urged thus by the Venerable Sãriputta, the five hundred co-resident arahaís 
quickly gathered round him, carrying robes and aims bowÏs In readiness. 


Then the Venerable Sãriputfta, accompanied by the five hundred arzhzís, travelled 
through the air by means of their supernormal psychic powers (/đhividha-abhiñña) and, 
upon arrival, paid homage to the Buddha who was still pacing up and down the Jewelled 
Walk. The five hundred araha/s also paid homage In silence without coughing or sneezing 
but with deep veneratilon. Along with the Venerable Sãriputta were the Venerables Maha 
Moggallana, Mahãa Kassapa, etc. who also remained In the sky making obeisance to the 
Buddha. 
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Buddha°s Exposition of His Own Attributes 


As the Buddha was aware of the intense enthusiasm and devotional faith springing 1n the 
five hundred arahaís headed by the Venerable Sariputta, He proceeded to expound His own 
aftributes and attainments, beginning with the verse: 


Caffaro te asancheyyä 
Koti yesam na nãyaf... 


Dear son, Sãriputta, there are four “lmmensitles` which are Iinnumerable, 
incalculable; ther beginning and the end are unknowable, unfathomable. 
They are (I) beings im general (2) wide open spaces (3) universes (4) 
sabbafñfiutä-ñãna of Fully-Enlightened Buddhas. 
(At this time, the minds of devas and humans were full of wonder of the Buddha's 
miraculous creafion. Às 1ƒ He were urging the devas and humans, “there are still 
things that excel the wonderful miracles I have Just created. Listen also to the 
revelation of those exceedingly wonderful miracles", the Buddha went on to 
elaborate.) 


“Sariputta, besides the foregoing miraculous creations, there are many exceedingly 
wonderful things which have never occurred before, and which, when revealed, 
will surely cause your hairs to stand on end. (To recount them brIefly:) 


“After my death as King Vesantara, (having fulfilled Perfections (pãrami), 
sacrifices (cZga) and virtues through practice (cari;a), while Ï was watting for the 
time of attainment of Buddhahood) as a celestial being named Santfusifa, enJoying 
the divine bliss in the Tãavatimsa realm of devas for fifty-seven crores and six 
million years reckoned 1n terms of human life, devas and Brahmas from ten 
thousand world-systems gathered in my presence and made the supplication: 


“O! Bodhisatta Deva, freed from all suffering, you have already fulfiled ten 
pãramïs extended into thirty categories', three kinds of caziya? and ten kinds of 
cãea`, not with the desire to gain the bliss of a °Wheel-turning` Monarch, or of 
Sakka, the ruler of devas, or of mãras or of Brahmas; you had fulfiled these 
Perfections aspiring only after Buddhahood in order to liberate the multitude of 
sentlent beings. OI Bodhisatta Deva, freed from all suffering, the propitious time 
you have longed for to attain Buddhahood has come! 


“O! Energetic Bodhisatta Deva, the time 1s now ripe for you to become an 
Omnisclent Buddha. May you take conception in the womb of the royal mother 
Maya. Rescuing all beings, including devas, from the current of sa„sãra. May you 
realize the Deathless Nibbana.” Thus they made their supplication. 


“I dịd not, however readily give my consent to their supplication. I first made five 
Øreaf Invesfigations as following: 


(l) appropriate time for the appearance of a Buddha, (2) appropriate 1sland 
continent for the appearance of a Buddha, (3) appropriate country for the 
appearance of a Buddha, (4) clan or family into which the Bodhisatta would be 
reborn, and (5) the span of life of the Bodhisattas mother. Ï gave my consent only 
after making these five great Investigatlons: “My friends, devas and Brahmas, the 
time 1s indeed ripe for me to become a Buddha (as you have said).` Having lived 
the full life-term 1n the Tusita Deva realm, I entered the womb of my royal mother, 
Maha Maya, a descent of the unbroken line of the Sakyan rulers. 


“As I took conception in the womb of my mother with mindfulness and 
comprehension, ten thousand universes trembled and quaked. 


1. Paramĩ — Refer to Chapter II, RARE APPEARANCE OF A BUDDHA. 
2. Cariya — Refer to Chapter II, RARE APPEARANCE OE A BUDDHA. 
3. Cớga — Refer to Chapter II, RARE APPEARANCE OF A BUDDHA. 
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“Without forsaking mindfulness and comprehension, IÏ came out of my mother's 
womb, sfanding erect, with arms and legs stretched straight, like a preaching 
bhikkhu descending from the Dhamma throne or a man coming down the stairway 
at the entrance of a stupa, without any trace of unwholesome filth besmearing my 
body, (on Eriday, the full moon of Vesakha, In the year 68, Great Era.) At that time 
also, ten thousand Universes trembled and quaked (as 1f to cheer the occasion) 


“My son, Sãriputta, there 1s none to equal Me as a Bodhisatta, in the manner of 
taking conception and of coming out from the mother s womb. (At the moment of 
descending 1nto the mother's womb, during ten months 1n the mother s womb, and 
at the moment of bĩrth, on all the three occasions, he remained mindful with full 
comprehension; hence such an utterance.) (Again arahaffa-magga-ñãna 0Ÿ certain 
disciples results in arahaffa-phala-ñãna only; that oŸ some disciples gø1ves rise to 
three v/// only and that of some others produces six forms of a0jiññø; whereas 
some discIples achieve /ø4isưmbhida-ñãna through arahatta-magga, others gain 
only sãvaka-paramTï-ñãna; and Paccekabuddhas attain only Pacceka-bodhi-fñãna for 
ther achievement of. arahaffa-magga-fñãna. The arahatta-magga-fñãäna of all 
Buddhas, however, brings the advantage of being Instantaneously accomplished 1n 
all the attributes of Fully-Enlightened Ones.) Therefore, in the mafter of atfainment 
Of arahaffa-magga-fñana, there 1s none my equal. As regards đesana-ñãna also, Ì 
am supreme.” Thus the Buddha gave an exhaustve exposiion of His own 
affributes. 


At that time, there occurred a violent earth-quake which was similar to that as at the 
moment of taking conception. The ten thousand world-systems trembled and quaked in the 
following six modes: (I) the earth surface rose 1n the east and sank in the west, (2) 1t rose 
1n the west and sank In the east, (3) 1t rose 1n the north and sank In the south, (4) 1t rose In 
the south and sank mm the north, (Š) 1t rose 1n the centre and sank along the circumference, 
and (6) 1t rose along the circumference and sank 1n the centre. ÀA great expanse of light, 
beyond the power of devas and Brahmas, was shining with unsurpassed brilliance. 


Devas and Brahmas, witnessing the awesome phenomena and also coming to know from 
the Buddha”s Teaching that these phenomena only occurred on such occasions as the taking 
conception of the Bodhisatfa, recited a stanza 1n praise thereof: 


Aho acchariyam loke 
Buddhanam gunamahäntatã 
dasasahassi Iokadhafu 
chappakãrari pakampatha 
obhãtfso ca Mahaaãsi 
accheram lomahãmsanam 


O! friend, devas and Brahmas, Glories and attributes of Buddhas have caused 
earth tremors to rock ten thousand universes and the surface of the earth 
rises and fall in alternating directions: east-wesf, north-south and centre and 
at the edges. A broad ray of lipght surpassing the power of the devas and 
Brahmas has also illuminated these worlds. The wonder of this awesome 
phenomena has made us snap our fingers In awe and praise and our hairs to 
stand on end. Oh, the greatness of the many attributes of the Buddha Iindeed 
Warranfs us snapping our fingers in wonder and admirafion. 


At that time, the Buddha was displaying the Twin Miracle and walking to and fro on the 
Jewelled Walk by means of His psychic power. And while He was thus pacing to and fro 
on the Walk, He was expounding the Dhamma like a mighty lion king roaring, seated on a 
slab of red orpiment, like a thundering sky, like a man swimming across the river of the 
sky. With a volce of eipht features, in varlous ways and minute details, He taught the 
sermon of the Four Noble Truths leading to the salient characteristics of Impermanence, 
unsatisfactoriness and 1nsubstantiality. 


Although the Jewelled Walk covered the whole length of the ten thousand worlds, the 
Buddha walked to one end of 1t quickly and then turned back from 1t as 1ƒ He was making 
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the walk on a path measuring only four cubits. He actually walked on the Jewelled Walk 
from end to end, not turning round without reaching the end. 


[Here 1t might be asked: Did the Buddha, through His power, cause the shortening 
of such an Iimmensely long Walk or dịd He create His own body to a s1Ze 
corresponding to that of the Walk? (That 1s, 1s that the work of supernormal 
psychic power (/đđhi-visaya)?) 

Here 1s the answer: No, 1t is not a creafion by means of supernormal psychic power 
(iddhi-visaya). The power possessed by the Omnisclent One, Buđdhavisaya, 1S 
1nconceivable, beyond human Imagination. It being so, the Buddha could walk to 
and fro on the Jewelled Walk as He would do on a walk measuring four cubits. 


lí was due to this inconceivable power of the Buddhas that the whole spectacle 
could be witnessed right from Akamitha Brahmas realm to the Avici plane of 
miserles wifthout obsfruction whatsoever. All the world-systems Involved became 
as a vast open plain, adJoining one another uninterrupted, so that humans could see 
devas and Brahmas and vice versa. They all could see the Buddha walking to and 
fro on the long walk as they would see Him walking on a simple ordinary walk. 
The Buddha preached as He walked, and having complete mastery over the mind, 
(ciissariya), He was absorbed In phala-samãpaííi during the Infinitesimal fraction 
Of time Intervals while the audience was saying: “Sadhu, Sadhu'. ] 


Venerable Sariputta°s Request for The Expounding of Buddhavarnsa 


The Venerable Sãriputta, after paying homage to his hearfs content to the Buddha who 
was walking to and fro with peerless ørace, preaching the sermon of the Four Noble Truths 
to gathering of devas, humans and Brahmas from ten thousand universes, thought to 
himself: “Such a united gathering of devas, humans and Brahmas from the ten thousand 
world-systems 1s an unprecedented one; 1t should be an occasion for a great Dhamma 
Exposttion. A discourse on the Buddhavarnsa especially would be greatly beneficial, 
promofting faith and devotion towards the Buddha. It would be well 1f I should request the 
Buddha for an exposition of His life story and the Perfectons He had fulfilled from the 
time of receiving the definite prophecy of becoming a Buddha.” He then approached the 
Buddha after slipping one end of his robe over the left shoulder and with his hands raised, 
made this request In three sfanzas beginning with “Keđiso te mahawira, efc.,” (reproduced 
below 1n both Pali and vernacular) to expound a full discourse on the Buddhavarnsa 
together with an account of the practices, which had cultivated In the past. 


Kidiso te Mahavira 

abhiniharo naruttama 
kamhi kale tayã dhĩra 
pattitä Bodhimuttamä. 


Veneration to the Exalted One, who has exercised the Four Great Exertions 
(sammappadhãna), one who 1s nobler than men, superlor to devas and excels 
the Brahmas, the Crown of the three worlds! In what world-cycle and In 
what aeon, địd you aspie for and resolve to attan Perfect Self- 
Enlightenment which excels Pacceka-bodhi and Savaka-bodhi? 


Danam Silanca nekkhamam 
pafñïñã viriyanca kidisam 
khan saccamadhitthanam 
meftupekkha ca kidisa 


Veneration to the Exalted OmniscIient One, Crown of the three worlds. How 
should we understand and regard your Perfections, such as Perfectlon of 
Alms-giving, Perfection of Morality, Perfection of Renunciation, Perfection 
of Wisdom, Perfection of Energy? How should we understand and regard 
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your Perfections of Forbearance, Truthfulness, Resoluton, Loving-Kindness 
and Equanimity? 


Dãsa Paramĩ tayä đhữa 
kidisĩ lokanayaka 

katham uipaparamT punnã 
parmatthaparamT katham 


Veneration to the Exalted Ommisclent One, Lord of the three worlds. May 
you enlighten us as to how you had fulfilled these Perfectlons, how you had 
acquired higher and higher stages of these Perfections and attaned full 
maturity thereof? Likewise, with the ten higher Perfections („a-pãramï) and 
the ten highest Perfectlons (parưmaftha-paramï) In what way, in what manner 
had you cultivated them to acquire ther maturifty at the higher level of 
development? 


N.B. (With regard to Perfection of Alms-giving (đãna-pãrami), gIft of external 
propertles 1s ordinary đãna-pãrưmï, gift oŸ one's own limbs, big and small 1s đãna- 
upa-pãramI, gIÍt of life 1s  dãna-paramaftha-parami. The same priciIple of 
classificatlon applies to nine other Perfections. Thus, observance of morality at the 
sacriflce of external properties is ordinary sï/2-pãramĩ, observance of morality 
regardless of loss of one's limbs 1s s?/a-wa-pãramĩ and observance of morality 
regardless of losing ones own lIfe 1s s?la-paramaftha-paramT. This 1s how they 
should be differentiated and noted.) 
For innumerable existences, the Bodhisatta had fulfilled na and other pãramïs, OŸ 
which the following are of speclal Interest: 


(1) When He was born as a wise hare, he mistook Sakka, who was in the gulise of a 
brahmmn, as a genuine brahmin going round collecting alms. So he caused a blazing 
bonfire to be made and offered himself by Jjumping Into ít. Such đãng 1s Dãna- 
paramattha-paãramĩ. (As told in 7-Sasa Pandita Jataka, 2-Pucimanda Vagga of Catukka 
Nipata.) 

(2) When He was born as Naga-king Sankhapala, he endured the agony of wounds, which 
were caused by a ruthless attack by sixteen hunters with spears at eight places on hs 
body, after being Iimpaled on a stake. Without showing resentment, he offered his life 
and maintained the observance of his precepts. Such a s72 comes under the category of 
Sila-paramattha-paäramrĩ. (As told in Sankhapala Jataka of Catalisa Nipata.) 


() When He was King Cula Sutasoma, he abdicated the throne of the country of 
Sudassana (ancient BaranasT) without fear of danger to his life and without attachment 
to the luxury of kingship and abnegated himself. Such an act of renunciation 1s called 
Nekkhama-paramattha-paramĩ. (Culasoma ]ataka, Cattalisa Ñipata.) 


(4) When He was born as a wise man by the name of Senaka, he saved the life of a 
brahmin by revealing, as 1ƒ he had seen with his eyes, the presence of a cobra 1n the 
leather bag which confained the brahmins food. Such an exhibition of wisdom, which 
had saved the life of the owner of the leather bag, comes under the category of 
Paramattha-pafifiã-paramĩ. (Sattubhasthe Jataka of Sattaka Nipata.) 


(Š) When He was born as a Prince, named Janaka, his undaunted effort to swim across the 
ocean 1n the face of odds and without despair, while his fellow travellers were 
perishing and meeting with destruction, reflects Prince Janaka's great perseverance. 
Such a remarkable persevering effort belongs to the category of Paramaftha-viriya- 
pãramĩ (The Maha Janaka Jataka of Maha Nipata.) 


(6) When He was a hermit, named KhantivadI, King Kalabu of the country of Kasi, cut off 
his hands and feet with a sharp axe. He was unmoved and bore the suffering as though 
he were a plece of log that lacked sensatlon and consclousness. He also showed no 
resentment to the King. Such an act of forbearance comes under the category of 
Paramattha-khanmi-paramĩ. (3-Khantvadi Jataka, 2-Pucimanda Vagsa of Catukka 
Nipata.) 
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(7) When He was King Maha Sutasoma, he gave his word of honour, “I will certainly 
return tomorrow,” to the cannibal Porisada. He stood by his word, regardless of his 
own life, thereby saving the lives of one hundred and one kings. Such a righfeous and 
truthful vocal deed (yacisaccø) comes under the category of Sacca-paramattha-parami. 
(Maha Sutasoma Jataka, Asiti Nipata.) 


(5) When as a Bodhisatta, He was Prince Temi, he pretended to be deaf and mute and 
persisted with this practice at the risk of his life, up to the time of his renunciation. 
Such an act of resolution comes under the category of Sưcca-paramaftha-adhitthana- 
pãramĩ. (Mugapakkha (Temiya) Jataka, Maha Nipata.) 

(9) When He was a hermit by the name of Suvannasama, he cultivated loving-kindness 
(nefíã) at the risk of his life. Such an act of loving-kindness comes unđer the category 
Of Paramattha-metftã#paramĩ. (Suvannasama Jãtaka Nipata.) 


(10) When He was an ascetic practicing austeritles, as described in Lomahamsa Jataka, 10- 
Lita Vagga of Ekakanmipata, he did not allow himself to be swayed elther by the 
perverted, corrupted demeanour of young villagers or by the varIous actfs Of reverence 
and homage done by the wise, thereby safe-guarding himself entirely from 1ll-w1ll and 
greed. Such equanimous atfitude of the Bodhisatta exemplifles Upekkhã-paramattha- 
{2/2142///18 

(For full particulars of this category of Paramatftha-paäramĩ, reference may be made to 

Cariyapitaka Commentary and other relevant Jataka Commentaries.) 


Ơn such a supplicatlon being made by the Venerable Sãariputta, the Buddha expounded 
two verses as If He was pouring the Elixr of Deathlessness to keep the minds of all 
sentlent beings 1n peace, urging them: Flrst, tO listen with reverent affention to the 
discourse on the Chronicle of Buddhas which will cause Joy and gladness to the audience 
of devas and humans, eradicate the pricking sorrow mn therr disturbed minds and let them 
achieve various affainments, and secondly, to strive earnesfly to follow and practice the 
noble Path to Buddhahood which wIll destroy all forms of pride, vanity, which w1lÏ remove 
various kinds of grief, sorrow, and which will save beings from the cycle of rebirths and 
extinguish all suffering. 


Then, in order to encourage the assembled devas and humans to become enthusiastic to 
aspire after Perfect Self-Enlightenment, the Buddha gave a discourse on the Chronicle of 
Buddhas, adorned with nine hundred and fifty one stanzas beginning with: 


Kappe ca safasahasse 
cafuro ca asarnkhiye 
amaram nãmaq nagaram 
đassaneyyami manoramam 
The discourse was well received and highly appreciated by the great audience of devas 
and humans. 


By the end of the discourse on the Chronicle of Buddhas, ten million crores of devas, 
humans and Brahmas became arzhaís, having eliminated all traces of szwas; and 
innumerable beings became established In the lower stages of the Path. 


(Here 1t should be noted that there are nine hundred and fifty-one stanzas which 
deal wholly with the Buddhavarnsa. In Nidanakatha, there are eighty-one stanzas 
comprising a mixture of words of the Mahatheras who participated In the Council 
(Sangitikaraka), words of the Venerable Sãriputta and those of the Buddha; and 
thirty-eight stanzas in Pakinnaka section and Dafubhãjaniya kathä, being words of 
the SadgTtikaraka Mahaã Theras, thus totalling one thousand and seventy stanzas 1n 
the whole of Buddhavarnsa Päli Text.) 
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Explanatory Note concerning Gotama Buddhavarhsa 


We have so far described the name, clan, family, etc., of the twenty-four Buddhas, from 
Buddha Dipaikara to Buddha Kassapa In one chapter as mentioned ¡in the Buddhavarnsa 
Pali Text and relevant Commentaries In chronological order. 


For the Gotama Buddhavarnsa, which we are dealing with presently, also an attempt has 
been made to compile 1t as complete as possible on the basis of the Buddhavarnsa Pali Text 
and Commentary, as welÏ as relevant extracts from other Pali Texts and Commentarles. 


Concerning this Gotama Buddhavamsa, the learned readers may wish to read the 
chronology that deals exclusively with the Buddha Gotama as originally delivered by 
himself. We will therefore render those twenty-four stanzas In plan Myanman. 


Buddha Gotama (on the request made by the Venerable Sariputta), having expounded 
exhaustively the part of the Buddhavarmsa concerning the twenty-four Buddhas from 
Dipankara to Kassapa, pouring forth the discourse like the sky river overflowing, 
proceeded to expound the facts concerning Himself, from the Jewelled Walk in the sky, In 
twenty-four stanzas as follows: 


The First Great Occasion of The Dhamma Teaching 


l)_ Ahametarahi Sambuddho 
Gofamo Sakyavaddhano 
padaãnam padahitvana 
patffo Sambodhimuttamam 


Dear son, Sariputta, l, a descendent of the Gotama lineage which has made 
the Sakya royalty thrive, after six years of energetic effort at mediftation 
(padhana) attained the Exalted State of Omnisclence. 


2) Brahmunä yãcito sanfo 
Dhammacakkam pavaftayin 
altharasannam kofinam 
pafthamabhisamayo ahu. 


Dear son, Sãriputta, at the request of Sahampati Brahma In the eighth week 
after My Enlightenment, I had delivered the Sermon of Dhammacakka In the 
Deer park, at Isipathana, Baranasl. On that occasion, (for the first time) 
eiphteen crores of Brahmas headed by Kondañña Thera realised the Four 
Noble Truths and achieved liberation. 


The Second Great Occasion of The Dhamma Teaching 


3) Tatho parafca desenfe 
naradevasainãgame 
gananãya na vaftabbo 
duụHyäbisamayo ahu. 
Dear son, Sãriputfa, subsequent to my teaching of the Dhammackka, when I 
deliver the discourse of Madgala Sutta, at the assembly of devas and humans 
who were debating the question on “What constitute Blessing” (Manñgala), 1t 
will be the second occasion of innumerable devas, humans and Brahmas 
coming to realize the Four Noble Truths and achieving liberation. 
(This second great occasion of Dhamma teaching will take place subsequent to the 
discourse on the Buddhavarnsa. This also applies to the stanzas that follow.) 


The Third Great Occasion of The Dhamma Teaching 
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4) ldhevaham etarahi 
ovadim mama airaqjam 
gananãya na vaftabbo 
tatiyabhisamayo ahu. 


Thirteen years after my attainment of Buddhahood, I will exhort my son, 
young Bhikkhu Rahula, by delivering the discourse of Cula Rahulovada In 
the Andhavana Grove of Savatthi. (At that time also,) innumerable devas, 
humans, and Brahmas will come to realize the Four Noble Truths and 
achieve liberation. 


The Eirst Occasion of The Disciples" Meeting (Savaka Sannipãta) 


3) Ekosi Sannipäfo me 
Ssavakãnam mahesinam 
addhatelasasatanam 
bhikkinasi samaäeamo 


Dear son, Sãriputta, a congregation of disciples had been held (on the last 
full moon day of Magha) for the first time; 1t was an assemblage of one 
thousand two hundred and fifty 5hikkhu-arahais who had done away with the 
—savas. 


(This refers to the Buddhas preaching of @vađa Pafimokkha, 1nstructions on the 
obligaton of a Đhikkhu at the congregation of disciples, characterised by four 
features”. It was the day on which the Venerable Sariputta gained arahatship.) 


Services rendered by The Buddha 


6) Virocamãno vimalo 
bhikkhasanghassa majjhago 
dadami pattitam sabbam 
maniva sabbakãmado 


Dear son, Sãriputta, I also, like the previous Buddhas, being replete with 
Infimte grace characteristic of the Buddhas, and free from the taints of 
kilesa, stand becomingly In the midst of the Sangha and, like the cii/amani 
ruby capable of fulfilling every wish, have been fulfilling the wishes of 
devas, humans and Brahmas for special mundane and supramundane 
happiness. 


7) Phalamakankhamananam 
bhavacchanda Jjahesinam 
cafusaccam pakãsemi 
anukampaya pãninam 


Dear son, Sãriputta, for the benefit of devas, humans and Brahmas who wIsh 
to attain the four Fruition stages of the Path and do away with attachment to 
Sensuous exiIstence, I have, out of compassion, expounded the Four Noble 
Truths (to enable them achieve their wish). 


(This 1s an instance of how Buddha brings about the benefit of all beings by way of 
expounding the Four Noble Truths.) 


8) Dasavisasahassãmam 
Dhammabhisayo ahu 
ekadvinnam abhisamayo 
gananãto asankhiyo 


4. Four features: Read Chapter 16: The single occasion of the Diciples' meeting (Szni?ãf4). 
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Dear son, Sãriputta, (As the result of such expositions of the Four Noble 
Truths) rational beings, numbering ten thousand after one session, or twenfy 
thousand after another, have become emancipated. In other Instances of 
beings gaining freedom 1n twos or threes, the number 1s incalculable. 


9) Vithariham bahujaññam 
tddham phiam suphullitam 
idha mayham sakyamunino 
Sasanam suvisodhitam 


Dear son, Sãriputta, I, a descendent of Sakyan royal family, have renounced 
the world to become a recluse and have taught the Dhamma. This Teaching 
of Mine, sãsana, shall spread in the three worlds (of devas, humans and 
Brahmas) and many beings discerning 1t clearly shall thrIve exceedingly, pure 
and radiant. 


10) Anãsavä vitaraga 
sanfacittä samahitã 
bhikkhinekasatã sabbe 
parivarenti mam sadã. 


Dear son, Sãriputta, Ï am at all times surrounded by a great number of 
bhikhhus who are free from ãsavas, having given up rzzga, and who with 
tranquilised mind possess serene concentration like an oil lamp burning 
s(eadily in the still a1r. 


11) ldani ye etarahi 
jahanH mãnusam bhavam 
appatiamanasä sekhã 
te bhikkhii vinnugarahitä 


Dear son, Sãriputta, there are certain Đh;/kkh„s who, even in My life time, 
have to depart le as mere trainees (sekkhz) without having atfained 
arahatta-phala. They are reproached by the wise. 


12) Ariyafijasam thomayantã 
sada dhammrdatfã janã 
bujjhissamfi satimanto 
Samsãrasaritam gatã. 


Dear son, Sãriputfa, those mindful people, who extol the virtues of Noble 
Eighi-fold Path and take delight in the Dhamma day and night, w1ll be able to 
cross the ocean of s#sãra within a limited number of existences and gain 
emancipation through realisation of the Four Noble Truths. 


Place of Birth, etc. 


13) Nagaram Kapilavatthu me 
Rajã Suddhodano pitã 
mayham janettika Mata 
MãyadevTti vuccafi 


Dear son, Sãriputta, my place of brth 1s Kapilavatthu, my father 1s King 
Suddhodãna and my royal mother 1s Maya DevI. 


14) Ekunatimsavassani 
qgãram qjjhaham vasim 
rammo surammo subhako 
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Dear son, Sãriputta, I had been a ruler of the Kapilavatthu country for fully 
twenty-nine years, residing 1n three palaces: Ramma, the winter palace with 
nine-fiered spire; Suramma, the summer palace with five tiers, and Subha, the 
seven-fiered palace for the rainy season. 


15) Caftarisasahassami 
nãriyo samalankatã 
Bhaddakañcana nãma nãri 
Rahulo nãma afqjo 


Dear son, Sãriputta, during the period of my reign, there used to be forty 
thousand well ornamented and beautifled female attendants; my Chief Queen 
was Bhadda Kancana and my son was called Rahula. 


16) NimiHe caturo đisvã 
assayanena nikkhamim 
chabbassam padhãcaram 
acarim dukkaram aham 


Dear son, Sãriputta, having seen the four great omens (of an old man, a sick 
man, a dead man and a recluse). I had gone forth riding my horse Kandaka. 
(In the remote) forest of Uruvela, Ï spent six years practising severe 
austeritles (dukkaracariya), that 1s beyond the capability of ordinary persons. 


17) Baranasiyam lsipatane 
cakkam pavattian mayäã 
aham Gotamasambuddho 
saranamn sabbapainam 


Dear son, Sãriputta, in Isipatana, Migadaya forest of Baranasi, I had turned 
the wheel of Dhamma (I had delivered the Discourse of Dhammacakka- 
pavattana); indeed I have become the refuge of all beings, the Perfectly 
Enlightened Buddha with the family name of Gotama. 


18) Kolito Upatisso ca 
dưe bhikkhu aggasavakã 
Anando namupathako 
santikãacaro mama 
Khema Uppalavnna ca 
bhikhunT aqggasaikã 


Dear son, Sariputta, my Chief DiscIples are the palr of 5h¿k&h„š, Kolita 
(Venerable Moggallana) and Ủpatissa (Venerable SãrIputta); my permanent 
bhikkhu attendant, who 1s always close at hand (for more than twenty years) 
to affend to my needs, ¡is Ananda. The female Chief Disciples are the païr of 
bhikkhunïs, Khema TherT and Uppalavana TherT. 


19) Ciito hatthä]avako ca 
qaggupathãupaäsaka 
Nandamata ca Uitara 
aggupatthakupasika. 


Dear son, Sãriputta, noble lay devotees rendering Me close service are Citta, 
a wealthy householder (residing at Macchi-Kasanda In Kosala counfry) and 
Hatthalavaka, (the pious son of King Alavi of Alavi country); female 
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affendants closely attending upon Me are the female devotee Nandamata (an 
AnagamI resident of Velukandaka, a town In Dakkhinagrri province of 
Rãjagaha country) and the noble lay devotee Khuljutara (a soíãpanna, a 
Bearer of the Three Pitakas, Possessor of the tile of Pre-eminence 
(Etadagsa) who was conceived In the womb of a maid servant of a rich man, 
Ghosaka of Kosambi and who became, when she came of age, a female 
afttendant of Queen Samavati). 


20) Aham assatthamulamhi 
patffo sambodhimuttamam 
yyamappabhä sada mayham 
solasahatthamuggatä 


Dear son, Sãriputa, I attaned arahafa-maggœñana and achieved 
Ommnisclence, at the foot of the Bodhi Tree (100 cubits tall). Light rays from 
my body (spreading over a radius of eighty hand-lengths) shine brilliantly at 
all tmes. My height 1s sixteen hand-lengths. 


2l) Appam vassasatam ãyu 
ldhaãnetarahi vjati 
tãvafã tithamanoham 
tãremi janatamn bahum 


Dear son, Sãriputta, the present life span (of human) 1s very short, limited to 
only one hundred years. I[ will live for four-fifth of this life span (eighty 
years) and for forty-five years I shall be saving sentient beings (from the 
Ocean 0Ÿ sđ#sãra) and conveying them to the Shore of Nibbana. 


22) Thapayitvxana Dhammukkham 
pacchimam janabodhanam 
ahampi nacirasseva 
saddhim savakasanghato 
tđheva parinibbissam 
agsTvahaãrasankhayä 


Dear son, Sãriputta, I have lit and set up the Torch of Dhamma burning, in 
order that the coming gøenerations may understand the Four Noble Truths. At 
no disfant date, in the company of my öj/kkhu-disciples, Ï will come to the 
Fmal End, like a torch extinguished with fuel expended, In this very world at 
Kusinara, dropping the curtain on the drama of existences. 


Two Stanzas of Sarnvega. 


23) Tami ca afulatgãni 
Trmãmi ca dassabalani 
ayafñca gunadhãrano deho 
dvattim savaralakkhanavicitto 


24) Dasa disã pabhãfsetva 
safaram siva sappabhä 
sabbam tamantarahissanti 
nanu ri sabbasankkhara 


Dear son, Sãariputta, My peerless glory and power, the ten physical strengths 
and this person of Mine, comely and wonderful to behold, embodying, like a 
golden mountain, the thirty-two maJor characteristics Of a superlor person 
topether with six fold Unique Wisdom (asadharana-ñana) and ten mental 
strengths (đasabala-ñãna), the six-hued rays emanating from my body, and 
1lluminating all đirections like the rays of the sun, all these things Just spoken 
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about will all perish and disappear. Are not all conditioned things, life or 
lifeless, vain and devoid of the essence of permanence, genuine happiness 
and substance? (This being so, Ï urge you to cultivate Insight meditation 
(Vipassana) by contemplating on the three sallent characterisics Of 
conditioned phenomena, and strive hard for the attainment of Nibbana. Such 
1s the usual Instruction for you all, given by the Fully Self-Enlightened 
Buddhas. With heedfulness, exert yourself to fulfil these 1nstructions.) 


(Wih this ends the exposiion connected with majJor events as laid down in the 
Buddhavamsa Pali Text and the Commentary. But U Nu, Prime Minister of Union of 
Burma, at the time of requesting me to wrife a saga of the Buddhas, said Inter alia: 


“Please supervise the compilatlon of a treatise on the lives of the Buddhas. In so 
doing, please include everything about the Buddha, not leaving out even minor 
details. If one volume 1s not enough, make 1t two; 1Ÿ fwo 1s not enough, make 1t 
four, eight and so on. It 1s mportant that the work should be exhaustive.” 


In consideraflon of his earnest request, the treatise on Mahabuddhavamsa will not be 
ended here. lís scope will be extended to include the events that took place since the 
delivery of the discourse on Buddhavamsa by the Buddha and 1t will be entiled “The 
Great Chronicle of Buddhas”. To this end, an attempt will be made, to the best of my 
ability, to add a series of chapters on the significant events concerning the Buddha.) 


End of Appendix 
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Chapter 18 
SHOWERS OF “LOTUS-LEAF? AT THE ASSEMBLY OE THE ROYAL 
FAMILIES 


T? Buddha descended from the Jewelled Walk In the sky, near the city of Kapilavatthu, 
after subduing the pride and haughtiness of His royal relatves by delivering the 
discourse on the Buddhavarnsa and took His seat on the “Dhamma Throne°, which was 
exclusively set up for Him. 


All the members of the royal family had by then assembled before the Buddha and seated 
themselves after becoming calm and collected; then 1t happened that showers of lotus-leaf 
rain, pokkharavassa', fell heavily. 


As the great rain fell, rushing streams of ruby-coloured raimn water were following on the 
ground. While the rain water wetted those who wished to be soaked, not a drop of rain fell 
on those who địd not want to get wet. 


All the members of the royalty were struck with wonder at the sight of this miraculous 
scene and uttered: “O, a marvellous thing to be cheered by the snapping of the fingers! 
This 1s an unprecedented phenomenon, indeed!” On hearing such utterances, the Buddha 
made this remark: “Phis is not the first time that 'pokkharavassaˆ raimn had fallen at the 
assembly of the royal relatives. There was an occasion 1n the past when such a rain had 
fallen In this manner.” The Buddha then continued to expound the story of Vessantara 
which was composed 1n one thousand stanzas. 


After hearing the story of Vessantara, all the members of the royalty departed and not a 
sinple person extended the Invitation, such as: “Please come and receive the alms-food 
which we shall offer tomorrow,” to the Buddha. 


King Suddhodana thought and took 1t for granted that ”“There 1s no place other than my 
royal palace for my son, the Buddha, to visit, He 1s certain to come to my palace.” Being 
convinced thus, he returned to his palace without extending a specIfic invitation. At the 
palace, he ordered arrangements for the preparation of rice-gruel, etc. and temporary 
accommodation for the twenty thousand arzaha/s headed by the Buddha. 


Buddha entering Kapilavatthu for Alms-Round 


'When the Buddha entered the royal city the next day, in the company of twenty thousand 
arahaís, for alms-round, not a single member of the royal family came forward to greet 
and welcome Him. There was no one to take His alms bowl and carry for Him. 


The moment the Buddha had set foot on the gate-way of Kapilavatthu, He began to 
reflect on the way in which previous Buddhas went round for alms-food 1n the capifal city 
Of thetr royal fathers: “Was 1t characterised by receiving alms exclusively from the selected 
homes of the rich, the elite, or by going round for alms from door to door, rich or pOOT 
alike?” He did it by way of His psychic power which gave the knowledge of the past 
exIstences, 2⁄bbbenivasa-abhiñña. Thus He came to reallze that not a single Buddha ¡In the 
past had received their alms-food only from the selected homes of rich; none of them had 
deviated from the practice of going for alms-food from door to door. So He decided to 
adopt the time honoured traditional practice of collecting alms-food from door to door. He 
thoupht: “Only by setting such example by Myself would My disciples emulate My practice 
and fulfil the duty of a 5h/kkhu to go for alms-round to each and every house without any 


1. Œ.N: by the author — Pokkharavassa means, according to sub-sub-commenftary, rain which has 
the colour of lotus-leaf. Other teachers have explained 1t as rain which falls from the mass Of rain- 
clouds which, at the beginning the size of the lotus leaf appearing In the middle of the sky, builds 
up Into thousands of layers and then comes down as torrential rain. (Vinaya Saratha Dipani Tika, 7 
245) 
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breach.” Having made this decision, He started to go on the alms-round beginning with the 
first house nearest the city gafe, stopping at every house one after another. 


(The following 1s a brief description of the magmificent scene of the Buddha”s visit 


to the Royal City as mentioned in Majjhimapaññasa Commentary pg l6-l7: 


When the Buddha entered the Royal City, the earth quaked with mild intensity. He 
walked gently, not treading upon even the timiest insecfs such as ants and the like. 
He stepped forth first with the right foot which possessed the maJor mark of “the 
level soles of feet like golden footwear (supafifthita lakkhana) ”; the delicate soles 
of His feet, being level and smooth, touched the ground evenly, fully and squarely 
wifhout collecting the tinlest particles of dirt or dust. As He walked along, the low- 
lying areas of the earth raised themselves sponfaneously to an even level and the 
mounds lowered to the level of the plain, forming an even surface all over; all the 
stones and pebbles, stumps and thorns had removed themselves from the route 
beforehand. He walked at a normal pace, neither too fast nor too slow, His stride 
neither too long nor too close, without the ankles and knees knocking against each 
other. Being a person of great concentration, He looked stratight forward, limiting 
the range of vision to within four-hand's length, looking neither up nor down, nor 
sideways. He walked with the grace of a Chaddanta (ftasks emitting six ray) 
elephant fully and richly caparisoned.) 


'When the Buddha was on His round of receiving alms food from door to door 1n the city, 
those living In two and three-storey buildings came out on the balcomies which rested on 
lion Image supports, to pay homage to the Buddha, uttering: ““There comes our good Lord, 
Prince Siddhattha for receiving alms-food.” 


Queen Yasodhara, mother of Rahula, thought to herself: “In former days, my glorious 
Lord used to travel in kingly power and luxury, carried on a golden palanquin but now, 1f 1s 
said, He goes about the city for alms-food with shorn head and beard, in dyed clothes, with 
bowl in hand. Would 1t be seemly or would 1t appear uncomely?” So thinking, she opened 
the balcony window which rested on the supports of lion Iimages and saw for herself that 
the main roads and as well as lanes were brilliantly 1lluminated by the beams of light from 
Buddhaˆs body as He was going round maJjestically, and adorned with thirty-two maJjor 
characteristics and eighty minor ones, which were peculiar to the Buddhas and the six-hued 
aura of light surrounding Him. (Pointing her fingers fowards the Buddha), she drew the 
attention of Rahula and uttered ten “Warasiha” stanzas 1n praise of the glorious personality 
of the Buddha from His forehead to His soles. 


Ten 'Narasiha' Stanzas 


(In praise of the beauteous body of the Buddha) 


l1) Siniddhamla mudukufñcita keso 
suriyanimmalabhinalato 
yuttatungamudukayatanaso 
ramsijalavitato narasTho 


His harr 1s jet black and bright like the colour of a bumble bee with tapering 
tip curling softly clock-wise; a shining serene forehead resembling a clear 
rising sun; a delicate, proportionately prominent slender nose like a goad; a 
lustrous radiant body, the noblest of men, and an extraordinary, exalted 
1ndividual indeed! 


23) Cakkavarankitasuraftapado 
lakkhanamanditaayatapanhi 
cãmarachattavibhiisitapado 
esa hi tuyha pitã narasiho 


My eyes” delieght, dear Rahula, there comes the noblest of men and 
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extraordinary person! The soles of His feet are ruby-red and distinguished by 
the characteristic marks; noble characteristic marks adorn the slender heels 
and His pair of feet bear Impressions of whifte umbrellas and golden yellow 
yak-fans. That exalted reverential person receiving alms, surrounded by 
twenty thousand arzhaís, like the full moon amidst sfars and planets, was 
your father when He was a layman. 


3) Sakyakumaravaro sukhumäalo 
lakkhanacittikapunnasariro 
lokahitätya gato naraviro 
esa hi tuyha pitã narasiho 


My bosom son, Rahula, He 1s a gentle noble prince, a descendant of the 
unbroken, peerless Sakya lineage, one who has a full handsome body with 
noble maJor and minor characteristic marks; one who has been born 1nto this 
world for the welfare of the three spheres of existence, one whose Industry 
excels that of all others, an extraordinary person and noblest of men. That 
exalted reverential person, receiving alms 1n the company of twenty thousand 
arahaís, like the full moon amidst stars and planets, was your father when He 
was a layman. 


4) Ayatayuttasuta sanddhitasoto 
gøopakhumo abhinTlasunetto 
Tndadhanuabhimlabhamuko 
esa hi tuyha pitã narasiho 


My sweet son, Rahula, possessing a pair of handsome ears of proporfionate 
S1Ze, SOÍt eye-lashes like that of a new-born calf, a pair of eyes dark like the 
onyx, and đark brown eyebrows shaped like the curve of Sakka's bow. That 
exalted reverential person, receiving alms 1n the company of twenty thousand 
arahaís, like the full moon amidst stars and planets, was your father when He 
was a layman. 


3) Punnasasankanibho mukhavanno 
devanarãna p0 naranñgo 
mafttaseajindaviläsitagami 
esa hi tuyha pitã narasiho. 


My darling Rahula, the serene face of that exalted 5j¿kkh„ resembles a moon 
1n full bloom on the fifteenth day (of the month), who 1s worthy of deep 
venerafion and true affection by all beings in the three worlds of devas, 
humans and Brahmas, who may be likened to a great and powerful bull 
elephant with the elegant gait of an elephant king in must. That exalted 
reverential person, receiving alms in the company of twenty thousand 
arahaís, like the full moon amidst stars and planets, was your father when He 
was a layman. 


6)_ Siniddhagambhiramafjiisagoso 
hingulabandhukaratthasujiwho 
vĩsafi vĩsafi setasundanfo 
esa hi tryha pitã narasiho. 


My darling, dear Rahula, one with a voice, deep, harmonious and 
exceedingly sweet, a tongue vermillion-red like the colour of the Rosa 
Sinensis, fwo rows of clean white teeth, each consisting of twenty, the 
noblest of men and an extraordinary person. That exalted reverential person, 
receiving alms In the company of twenty thousand arahaís, like the full 
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moon amidst stars and planets, was your father when He was a layman. 


7) Khatiyasambhavaaggakulmo 
Devamanussanamassitapado 
SIlasamahipatifthitacitto 
esa hi turyha pitã narasiho 


My darling, dear Rahula, one of truly noble and royal ancestry, before whose 
feet beings of the three worlds bow 1n deep reverence, one with firm 
morality, concentration and tranguil state of mind which 1s Iimperturbable, the 
noblest of men. That exalted reverential person, receiving alms in the 
company of twenty thousand arzhzís, like the full moon amidst sfars and 
planets, was your father when He was a layman. 


8) VaffasuvaffasusanditagTvo 
sihahanu migarqja sariro 
kañcanasucchavi uftamavanno 
esa hi tuyha pitã narasiho 


Dear son, Rahula, one with a full round neck, shapely like a golden mayo 
drum, a rounded well-developed Jaw resembling the magnificent Jaws of a 
lion king, and as 1f about to smile, like the twelfth-day waxing moon; a full- 
chested body like the fore part of a lion, the king of beasts; a radiant skin of 
the colour of the purest gold, and an unparalleled nobility of appearance; the 
noblest of men. That exalted reverential person, receiving alms 1n the 
company of twenty thousand zrzhzís, like the full moon amidst sfars and 
planets, was your father when He was a layman. 


9) 4ñcanavannasunilasukeso 
kaficanapaftavisuddhanalato 
osadhipandarasuddhasuununo 
esa hi tryha pitã narasiho. 


My darling, dear Rahula, having hair of dark shining greenish-black, an even, 
clear forehead like a plate of gold and like the morning star and a single 
strand of pure white hair growing, coiled between the eye brows, the noblest 
of men. That exalted reverential person, receiving alms in the company of 
twenty thousand arzha/s, like the full moon amidst sfars and planets, was 
your father when He was a layman. 


10) Gacchatin nilapathe viya cando 
tãraganã parivethitaripo 
svakamajjhagafo samanindo 
esa hi tryha pitã narasiho 


My darling, dear Rahula, Just as the chariot of the moon magmificently 
travels along the triple route throuph the air, so too the leader of monks, the 
King of Dhamma walks majestically amidst arahaứ disciples; the noblest of 
men. That exalted reverential person, receiving alms In the company of 
twenty thousand arahaís, like the full moon amidst sfars and planets, was 
your father when He was a layman. 


Having thus intimated the glory, the grace of the person of the Buddha to her son Rahula, 
she approached King Suddhodãna and said: “Your MaJesty, O father, your royal son, the 
Buddha, 1s reported to be going round for alms-food 1n the company of twenty thousand 
arahatfs.” 


King Suddhodãäna attaining The First Path (Sofäpatti-magza) 
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King Suddhodana was shocked and agitated when he heard what Queen Yasodharäa had 
said and with one hand holding up his nether garment, he rushed out of the palace to see 
the Buddha and stood In front of Him and made this remark: “Most Exalted One, why do 
you put us to shame by going round for alms-food? Do you think that enough food for 
such a large number as twenty thousand arøha/s cannot be provided by your royal father?” 
The Buddha said in reply: “Royal father, such a practice of receiving alms from door to 
door (sapadãnacarika) 1s the precedence set by an unbroken line of we Buddhas.” King 
Suddhodana replied in these words: “My son, are we not descents of the Khattiya lineage, 
great elected rulers in unbroken succession from the beginning of the world-cycles? And 
all along this line of great Khattiya rulers, there was never one who went around begging 
for alms.” The Buddha then made this reply: “O Royal father, the lineage of Khattiya rulers 
1S your lineage; my ancestors are the Buddhas, In successive order of the #uđdhavamsa 
from DIpaikara, Kondañña, Mangala down to Kassapa. Beginning with DIipaikarä and 
ending with Kassapa, my preceding elder brethren Buddhas, twenty-four In number, and 
with all the thousands of Buddhas as many as sands of the Ganges, had always gone to 
cach successive house fo receive alms. This very pracfice of receiving alms from one door 
to the next had always been our means of livelihood.” And while stopping on the route for 
a moment, He uttered the following stanza: 


UtHithe nappamajjeyya 
Dhammam sucarifam care 
Dhammacari sukham seti 
asmim loke paramihi ca. 


Royal father, a Đ7/kkJu, on receiving alms-food after standing with seemly 
proprIety at the door of each donor, should be mindful of the receipt of the 
food; he should not receive or seek alms by improper means. He should 
pracftice going round for receiving alms In a commendable mamner. A 
bhikkhu, who cultivates this practice unfailingly in such a manner, will live In 
peace In this life and future life as well 


At the conclusion of this stanza, King Suddhodana attained the stage of so/ãpaffi-phala. 
King Suddhodana became An Anagamin and Mahapajapati GotamI, A Sotapanna 


After his attainment of sofã-pamna, King Suddhodãna himself took the alms bowl from the 
hands of the Buddha and holding it, invited the Buddha and the twenty thousand arahaís to 
his palace where he offered seats of honour which were especially arranged In anficipatfion. 
Ơn arrival at the palace, the Buddha uttered the following stanza: 


Dhammarmn care sucaritam 
na nam ducariflam care 
dhammacari sukham seti 
asmin loke paramhi ca. 


Royal father, an Improper or 1rregular way of seeking alms-food should be 
avoided and correct mode of receiving alms should be practised. (Abodes of 
old maids, eunuchs, liquor-shops, prosfitutes, a divorced or widowed woman, 
a female 5h¿k&h„ these places are regarded as not proper places whence to 
receive alms, øøocara-fhana, and should be avoided). A bhikkhu„ who 
cultivates this practice unfailingly in such a manner wIÏll live in peace 1n this 
life and future life as well. 


At the conclusion of this second stanza, King Suddhodana became an aagãmin and the 
s(ep-mother Maha PaJjapati GotamI attained so/ãpanna. 


Then King Suddhodãna offered various kinds of hard and soft food which were prepared 
1n advance for the Buddha and His twenty thousand araha#s. 
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Recounting The Candakinnari Jãtaka 


When the food-offering was over, all the courtilers and maids of honour (excepting 
Rahulas mother, Queen Yasodhara) rallied at the feet of Buddha and paid their reverential 
respectfs to Him. 


Although her female attendants had requested her thus: “Your Majesty, please do come 
out of the royal chamber and pay homage to the Buddha,” she gave the maids of honour 
this reply: “If I had ever rendered any special service worthy of gratitude, His Reverence 
will Himself come to me. Then and then only will I give homage to Him,” and she 
remained unmoved and sedately stayed In her chamber. 


With King Suddhodana carry His alms-bowl and, accompanled by His two chief 
Disciples, the Buddha went info the parlour of the Queen. (At that time, forty thousand 
dancers were waiting upon her, of whom one thousand and ninety were maiden princesses. 
On being told that the Buddha was on His way to her parlour, she ordered her forty 
thousand dancers to be dressed in dyed cloth and they did as they were told. 

— Candakinnari Commenftary — 


Ơn arrival at the chamber of Queen Yasodhara, the Buddha said: “Let no one utfter any 
word to hinder or restrain Princess Yasodhara while she 1s paying Me homage to her 
hearfs content,” and then He took His seat at a place speclally prepared for Him ĩn 
advance. 


Queen Yasodhara came quickly into the presence of the Buddha and seizing His palr of 
insteps with both hands and all her strength she held them close and tightly In her arms. 
She rested her forehead upon them, alternately left and right, and again and again made 
obeisance to Him to her hearfs content, with deep, profound esteem and respect. 
'Whereupon, King Suddhodana addressed the Buddha: 


“Glorious Buddha, noble son, my daughter has worn dyed clothes ever since she 
heard that you were wearing dyed robes; when she heard that you lived on a single 
meal, she too subsisted on a single meal. Since she heard that you had given up 
beds of luxury, she has slept on a couch of flat matted ropes; since she heard that 
you had given up flowers and scents, she has gone without anoimnting herself with 
Íragrant paste and not wearing flowers. 


“When you renounced the world, kindred princes sent messages proposing theIr 
honourable intentions to love and cherish and keep her under therr tender care, to 
none of which she even cast a lustful glance. Such wonderful, praiseworthy and 
extraordinary virtues 1s my daughter replete with.” 


Thus did King Suddhodãna make known to the Buddha the virtues and consistency of 
Princess Yasodharaˆs love for Him. Whereupon the Buddha responded: 


“Royal father, it 1s not to be wondered that Yasodhara, mother of Rahula, has 
maintained her loyalty and dignity now, because apart from the protecfion given by 
you, mother of Rahula 1s now ripe in wisdom and capable of protecting herself. 
More admirable stIll 1s the fact that mother of Rahula, Princess Yasodharä In a past 
existence, had protected herself, when she was roaming all by herself at the foot of 
Canda mountain, even while still Iimmature in wisdom and without a protector (like 
your gøood self).” 


Then, after relating the events in the past existence with the story of Canda KinnarT 
(Second Jataka of Pakinnaka Nipata), the Buddha returned to Nigrodha monastery 
accompanied by the twenty thousand arahas. 


Ordination of Prince Nanda 


[A few points of interest in connection with Prince Nanda: Prince Siddhattha's step-mother, 
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Maha Pajapati Gotami, gave brrth to Prince Nanda two days after (on the third day after) 
royal mother, Maha Maya, had given bírth to Prince Siddhattha. Maha Pajapati GotamI 
entrusted her own son to the care of nurses and she, herself, took the responsibility of 
nursing and looking after the Bodhisatta (her nephew) by feeding him with her own mIÌk. 
Prince Nanda was only two or three days younger and about four finger breadths shorter 
than Prince Siddhattha in heiphit.] 


Ơn the third day of the arrival of the Buddha In the royal city of Kapilavatthu, King 
Suddhodana made the five Auspicious Ceremomial rites and rituals to be performed In 
honour of Prince Nanda: 


(1) Ceremony of the uncoiling of the youthful hair-do to make way for another, befifting 
an heir to the throne (Kesavissajjana Mangala). 


(2) Ceremony of placing round the forehead of the Prince a gold frontlet bearing the 
I1nscription Crown Prince (Paffabandha Mangala), 


(3) Ceremony of bestowing residential palace to the Crown Prince. (Gharappavesana 
Mangala) 


(4) Ceremony of his marriage to (his cousin) Princess Janapadakalyani. (4vãha 
Mangala) 


() Ceremony of bestowing and erecting the royal white umbrella of the Crown Prince. 
(Chaftussapana Mangala). 


Ơn that occasion the Buddha went to the royal palace and after preaching a discourse on 
the virtues of meritorlous deeds, as He wished to get Prince Nanda to be ordained, He 
purposely gave His bowl to Nanda and left for the monastery. 


Because he had exceedingly great respect for the Buddha, his elder brother, Prince Nanda 
dared not say a word about the bowl which was unexpectedly left in his care, though he 
had in mind to request: “Exalted elder brother, may you take your bowl.” He had but to 
follow the Buddha up to the top of the stairs, thinking that he would be relieved of the 
burden there but the Buddha did not do so. 


Holding the bowl, he thus followed the Buddha to the foot of the stairway but He still did 
not take back the bowl. He had to follow Him, mụuch against his wIll, thinking and hoping 
the bowl would be taken back and he eventually reached the open space outside the palace. 
The Buddha contnued on His way wifhout relieving hím of the bowl. Prince Nanda, 
following unwillingly, wished to turn back, but his extreme respect kept him silent, and 
hoping against hope that the bowl would be taken back at one place or another, had to go 
along with the Buddha. 


At that Juncture, female attendants of the Princess Janapadakalyam brought the matter to 
her notice, saying: “Your Highness, the Buddha has taken away Prince Nanda to keep him 
separated from you.” (Janapadakalyani was then washing her harr.) She hurried to the door 
of the balcony, her hair dripping wet and only half-combed, and made an earnest appeal: 
“Your Highness, may you come back quickly,” which weighed heavily in the mind of 
Prince Nanda. 

The Buddha went on without taking the bowl from Prince Nanda, and on arrival at the 
monastery, He asked Nanda: “Would you like to receive ordination and become a Đhikkh? 
Out of fear and respect, he could not express his unwillingness: “No, I cannot,` but had to 
øIve his assent, saying: “Very well, Exalted brother, I wIll receive ordination." ” 


“If that be the case, bJ/kkhws, you should see to 1t that my younger brother 1s ordained,” 
said the Buddha and the Đ#/kk#›s did as they were told”. 


Initiation of Rahula to Novicehood 


Seven days after this event, the Buddha, accompanied by twenty thousand araha/s, visited 
His Royal father s palace to partake of meal. Queen Yasodhara had her son, Rahula, aged 


2. Events leading to the Venerable Nanda's atfainment of arahatship will be related when we come fo 
the section on “The Jewel of the Sangha.” 
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seven, fastefully dressed and confided to him: “My darling son, look at that gracious 
bhikkhu, attended by twenty thousand b7¡ikkhus, with a golden appearance and a body as 
graceful as that of a Brahma, He 1s your father. Before His renunciation, and becoming a 
bhikkhu, there used to be four golden pots, namely, Sangha, Ela, Uppla, Pundharika, which 
had disappeared simultaneously with His renunciation. So approach your father and ask for 
inheritance, saying: “Venerable father, Ï am a young Prince and I will, in due course, be 
crowned as a Universal Monarch of the Four Islands and, as such, I am In need of wealth 
and treasures befitting such a king. I pray that those four golden pots may be given to me 
as inherifance, 1n keeping with the tradition of a son always inheriting such a gift from hs 
father.' ” She then sent the young prince to the Buddha. 


When Prince Rahula came close to the Buddha, he felt the warmth of affectionate love of 
a father. Overwhelmed with Joyousness, he addressed: “Exalted Bhikkhu father, the sphere 
Of your profection 1s, indeed, so peaceful, calm and comfortable,” and after a moment of 
sweet childish chatfer, remained seated close to the Buddha. After finishing the meal, the 
Buddha gave a discourse on the merIts of provision of alms-food and left the palace for 
NÑigrodha Monastery, in the company of twenty thousand arahaís. 


Prince Rahula immediately went along behind the Buddha, making the request: “Exalted 
Bhikkhu father, may you give me my herrloom,” and repeating 1t all along the way to the 
monastery. The Buddha did not say a word to ask him, such as: “Beloved son, go back 
home.” and none of the Kings personnel dared hinder him (as 1 was a matfer of a son 
following his father). In this way, Prince Rahula arrived at the monastery together with the 
Buddha, asking for inherifance all the way. 


Ớn arrival at the monastery, the Buddha thought 1t over: “Prince Rahula wants to Inherit 
his father s property. The worldly wealth and property simply leads to suffering as they are 
the cause of sufferings of the round of rebirths. I shall give the royal son Rahula the 
Iinheritance of seven supramundane treasures of the arj;øs, namely, faith (sađđ4h3), morality 
(s74), sense of shame (z7), dread of consequences of wrong deeds (ø/appa), knowledge 
(suía), liberality (cäga) and wisdom (pzñ7đ) which I have won by vanquishing the five 
1nternal and external enemy forces of the Mara. I shall make the royal son, Rahula, become 
the owner of these supramundane Iinheritance.” So deciding, the Buddha bade the Venerable 
Sãriputfa to Him and said: “Sãriputta, Prince Rahula has come to ask for his heirloom from 
Me. Make arrangements for the Inifiation of Rahula as a novice.” 


According to An 2-398, the seven treasures of the noble persons, ariyas, as 
expounded by the Buddha are: 


Saddhadhanam, sila dhanam 
hiriottappiyam dhanam 
sutadhanañca cäñgo ca 
pafñiñã ve sattamam dhanam 


In his Kokhan Pyo (Sacred verses In nine sections) Venerable Maha Ratthasara 
1llustrated these seven supramundane treasures of the zriy4s, side by side with 
corresponding worldly properties: 


(1) Sense of shame (7?) — sIlver 
(2) Dread of consequences of wrong deeds (o#a?pa) — gold 
(3) Knowledge (sw/đ) — coral 
(4) Faith (sađähä) — emerald 
(5) Morality (s7/a) — pearl 
(6) Liberality (cãga) — preclous stone 
(7) Wisdom (paññ8) — diamond 
In compliance with the expressed Insfruction of the Buddha, the Venerable Sãriputta took 
the role of the preceptor (a//hãya), whereas the Venerable Maha Moggallana acted as 
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Instructor (0abaj//hãcariya) attending to shaving of the head, offering of robes and 
admimisfering the Three Refuges, while the Venerable Maha Kassapa served as his advisor 
(ovaäacariya). Thus, Prince Rahula was given admission to noviciateship and became a 
novice (sữmanera). Although the three mahã(heras took individual roles in the procedure 
for the admission, the preceptor (4//häya) 1s the dominant figure In bringing about the 
going forth of Prince Rahula; the functions undertaken by øa54//hacariya and ovãdäcariya 
are the bounden duties of the preceptor („?4//häya); they are merely functioning as his 
deputies. Therefore Pali Text says: “4/ha kho Ayasama Sariputo Rahulam Kumaram 
pabb#/esỉ” meaning “Then the Venerable Sãriputa brought about Prince Rahulas 
admission to noviciateship, as 1Ÿ he attended to all the various tasks necessary for the 
ceremony.” 


A Rule of Training prescribed by The Buddha at The Request of King Suddhodana 


King Suddhodana was greatly disturbed and suffered intense menral and physical agony 
when he heard of the news that “Prince Rahula has been 1mfiated as a novice.” 


(A note of explanation 1s required here for clarificatlon: Just as the court 
astrologers had made confident predictions that, '“This prince 1s destined to become 
a Universal Monarch” after the birth of prince Siddhattha, so also they made the 
1dentical predictions on subsequent occasions when birthday celebrations were held 
1n honour of Prince Nanda and Prince Rahula.) 


'While entertaining high hopes of seeing the grace and glory of his son, Prince Siddhattha, 
as a Universal Monarch, King Suddhodãana wifnessed only the Bodhisatta Prince Siddhattha 
renouncing the world and becoming a 5h/kkhu, greatly to his disappointment and he had 
suffered great mental and physical distress for the first time. 


Again after he had braced himself thus: “Only when my younger son, Nanda, becomes a 
Universal Monarch shall I see his grace and glory,” Prince Nanda was ordained as a 
bhikkhu by the Buddha. He had suffered extreme weariness of heart and mind for the 
second time. 


He had, however, observed great patience on these fwo previous occasions by consoling 
himself: “My last hope 1s to witness with full satisfaction the grace and glory of my 
grandson when he becomes a Universal Monarch.” He had set his mind on thĩs. Now that 
Rahula had been made a novice by the Buddha, 1t occurred to him: “Now the continuity of 
the dynasty of the Sakya Monarch had been severed. Wherefore can there be the glory and 
grace of a Universal Monarch?” King Suddhodãna naturally suffered a misery more Infense 
than ever before. (This is because the King was still at the stage of sưkadä-gãmTĩ ariya who 
had yet to eradicate the defilement of anger (đosø), hence his extreme sadness.) 


The pressing mental and physical agony grew beyond his power of endurance, so much 
so that he went to the Buddha and after paying homage and taking a seat at an apprOpT1ate 
place, he addressed the Buddha: “Most Glorious Buddha, my royal son, I would like to 
request a favour from you.” Whereupon, Buddha responded: “O Royal father of Gotama 
clan, Fully Enlightened Buddhas are past the stage of granting favours.” 


(N.B. Granting of favours and giving rewards 1s not the business of recluses who 
themselves live on food received from generous donors, as such, 1Ÿ someone make 
requesfs for favour from them, 1t 1s not befitting for them to say off-hand: “Ask 
for any favour you wish.” It 1s also not the practice of Buddhas.) 


'Whereupon the King said: “I will only make a request which 1s fit and proper as well as 
faultless.” Only then địd the Buddha allow him to make the request, saying: “Royal father 
of Gotami clan, you may ask for any favour you wish.” 

“Most Revered son, when you first renounced the world I had suffered infimte 
sorrow and I suffered with the same Intensity when my son, Prince Nanda, 
received ordination, and lastly, when Rahula, my grandson, was made a novice, my 
misery was Immeasurable. 

“Most Exalted son, the love of parents and grand-parents for their sons and grand- 
children penetrates from the delicate film of outer skin through the thick inner 
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skin, sinews, nerves and bones and even up to the marrow.” 


When King Suddhodana left the monastery after hearing a sermon, the Buddha, in 
consideration of King Suddhodaãnas request, made a proclamation of a training rule at the 
assembly of the Sangha. 


“Na bhikkhave qananunnãto mãtãpitHh puúo pabbäjetabbo, yo pabbäjeyya ñãpaHi 
dukkat†assa. — Bhikkhus, a chỉld who has not the consent of both his parents should not be 
øIven Initiaton nor ordination. Whoever should let such a person receive admission or 
ordinafion, there 1s an offence of wrong-doing.” 


King Suddhodãäna attained The Anagami-phala 


Ơn a certain day after this incident, when Buddha went to the royal palace for meals in 
the company of twenty thousand arahaz/s, King Suddhodana served Him and His arahaís 
with gruel and sweet-meats before the main meal. And during the Interim period, the King 
enthusiastically recounted his experience with the devas thus: “Most Glorious son, when 
you were engaged arduously 1n ausferify pracfices, certain devas appeared in the sky and 
told me: “Your son, Prince Siddhattha, has died for not having sufficlent food.”” 
'Whereupon, the Buddha asked the King: “Royal father, dịd you believe the words of the 
devas then?” The King replied: “No, I did not. I reJected the words of these devas In the 
sky by saying: “lí 1s mmpossible for my son to enter Nibbana until and unless he attains 
Omnisclence on that pleasant plain under the Mahabodhi tree. `” 


Then the Buddha said: “My royal father (not only in this life), in a previous existence, 
you were the chieftain of Maha Dhammapala village, you had also reJected the words of a 
far-famed teacher, Disapamokkha, who told you: “Your son, the young Dhammapala 1s 
dead. These are the bones of your son,” exhibiting the bones of a goat as evidence. You had 
then refuted him by saying: “In our Dhammapala clan, there 1s none who dies while still 
young.` You địd not believe him at all. Now at the last lap of your transient existence, why 
should you believe the words of the devas? You cerfainly would not.” Then at the request 
of His royal father, the Buddha delivered extensively the discourse on Maha Dhammapala 
Jataka (Dasaka Nipata--the ninth Jataka). 


After delivering the Jataka discourse, the Buddha continued to expound the main 
Dhamma points of the Four Noble Truths (Cafusacca Dhamma kathä). At the conclusion of 
this exposition, King Suddhodana was firmly established as an anãgãmin. 


Pajapati Gotam1 offered A Set of Robes to The Buddha 


As sfated above, the day after the arrival of the Buddha and His arahz/s at Kapilavatthu, 
King Suddhodãna, after having expressed his reasons for the intolerable displeasure and 
disapproval to the Buddha and His arahz/s in the middle of their round for alms-food, 
invited them to the royal palace. 


When Maha Pajapat GotamI witnessed the grace and splendour of the physical 
appearance of the Buddha on the latters arrival at the royal palace, she could not help 
thinking: “How exceedingly comely 1s my sons appearance!” and her mind was filled with 
the powerful feelings of exceeding Joy. Then again, she continued considering: 


“For fully twenty-nine years when He was a layman, 1t was I who was solely 
responsible for my sons wellbeing, regarding His food, clothing and residence, 
even to the extent of peeling off the skin of the banana for him. Now that he has 
blossomed forth as a Fully-Enlightened Buddha, 1t 1s right and proper that Ï weave 
a set of robes myself to offer Him.” 


She had a weaving house set up 1n the precincts of the royal palace, and bought fine 
quality cotton from the market. The work of ginning and spinning cotton 1nto fine threads 
was undertaken by herself. She summoned expert weavers to the palace and asked them to 
weave a cloth for a set of robes, providing them with delicious soft and hard food from her 
own table, and paid them handsome rewards. She visited the place of work, in the company 
of her maids of honour and personally took part in the weaving of the cloth for the robes 
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as and when opportunity presented. 


When the fine cloth had been woven and the weavers were given suitable rewards, she 
placed the cloth im a casket of sweet scents so that it might be Infused with the sweet 
fraprance and when every thing was set, she approached the King and said: 


“Your Majesty, I wish to offer this newly woven fine cloth for a set of robes to the 
Exalted son personally in the monastery. ” 


King Suddhodãna caused the road-way between the palace and the monastery to be kept 
clean; every sfreet was swept, poís filled with water were placed along the road which was 
lined with decorative pennants and streamers. From the palace gate to the Nigrodha 
monastery the whole route was strewn with flowers. 


'With great pomp and ceremony, Maha Pajapati GotamI, bedecked with ornamenfts and in 
full ceremomial dress, proceeded to the monastery 1n the company of her maids of honour, 
carrying on her head the fragrant casket containing the plece of cloth for making robes and 
on arrival addressed the Buddha: 


“Most Exalted Glorious son, I, your step-mother, Intending 1t for you, have myself 
ginned and spun and woven a cloth for a set of robes. I pray that you accept, this 
plece of cloth which I have woven and offered to you, out of compassion and 
sympathetic regard for me.” 


(The detailed story of the royal step-mother weaving the cloth for a set of robes 
and offering 1t to the Buddha 1s provided 1n 12-Dakkhinavibanga, 4-Vibanga 
Magga, Ủparipannasa, Burmese translation.) 


Special note: Dakkhina Vibanga Sutta commenfary states: “The Buddha”s step- 
mother had a mind for the offering of robes to the Buddha during His first visit to 
Kapilavatthu, etc.” In the Pali text it is mentioned that the Buddha advised her to 
offer 1t to the Sangha (instead of to the Iindividual) so that she may gain 
exceedingly greater merit. Then the Venerable Ananda supplicated on her behalf to 
accept the offer of the robes for himself in consideration of the mutual beneficent 
Services rendered. 


Here arises a point that deserves to be taken in(o account. The Venerable Ananda 
was not yet a bhikkhu during the Buddha”s first visit to Kapilavatthu. He was 
ordained only on arrival at Anupiya mango grove, in Malla country, on the return 
Journey from Kapilavatthu. Jataka commentaries also only mention the fact that the 
Buddha returned from Kapilavatthu after establishing King Suddhodaãna in the three 
lower Fruition stages. 


Therefore, in order to reconcile this discrepancy, 1t would be appropriate to take 1t 
that Maha Pajapati Gotami conceived the idea of weaving the cloth for a set of 
robes for the Buddha and went about translating her idea Into action during the 
Buddhas first visit, and that she made the offering with great pomp and ceremony 
only on the His next visit to Kapilavatthu. 
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ORDINATION OF ONE THOUSAND SAKYAN PRINCES BY THE BUDDHA 


HH thus established His father, King Suddhodãna at the Three lower Fruition stages 
(sotãpafI<i-phala, sakadagami-phala and anägãmT-phala), the Buddha left Kapilavatthu 
1n the company of twenty thousand arzahz/s and journeyed towards RajJagaha. On arrival at 
the Anupiya mango grove of the country of Malla, the Buddha broke the Journey for some 
TeSf. 


At that time, King Suddhodãna summoned an assembly of all the members of the royal 
Sakyan clan and addressed them: 


“O you members of the royal Sakyan clan, If my son had chosen to remain as a 
sovereign ruler, seven Treasures would have appeared and he would certainly have 
become a Universal Monarch ruling over four island continents. And my grandson 
Rahula, befitting the eldest Son Treasure (of the seven Treasures) would have to 
accompany the Universal Monarch together with all the Khattiya rulers on earth, 
atfending to administrative matters wherever the Wheel Treasure rolled on'. You 
all Sakyan rulers are well aware of this. 


“Now that my noble son became a Buddha, the Crown of the three worlds, (He 
being a Buddha of royal descent), let only princes of royal blood attend upon Him. 
I would urge you, therefore, that each and every royal household present me a 
prince. (I will arrange for thetr ordinafion In the presence of my son the Buddha).” 


They all readily sipgnified their assent by saying: “Very well, your Majesty” and one 
thousand princes of the royal families spontaneously went along with the King to the 
Anupiya Mango Grove and received ordination from the Buddha. 


Six Princes who had not being ordained 


At the ceremony of the palm-reading, after the birth of the Bodhisatta, all the members of 
eighty thousand royal families had made the promise: “Whether he becomes a Universal 
Monarch or a Buddha, we will see to 1t that he goes about duly attended on exclusively by 
the royal princes.” Although quite a number of Sakyan princes had received ordination, six 
princes, namely, I. Prince Bhaddiya (the one taking his turn to rule at the time), 2. Prince 
Anuruddha, 3. Prince Ananda, 4. Prince Bhagu, 5. Prince Kimila, and 6. Prince Devadatta 
were discovered by other Sakyan families as not honouring the promise. They censured and 
expressed their disapproval saying: “We all have had our sons ordained but these six 
princes have behaved as 1f they are strangers and not relatives; how dare they remain not 
receiving ordination?” 


Whereupon, Prince Mahanama went to his younger brother, Anuruddha and consulted 
with him saying: “My dear brother Anuruddha, no member of our family has yet received 
ordinafion, and 1t wIll only be right and proper for either of us to receive ordinafion.” lí 1s 


1. When a sovereign ruler observed the moral precepts In fulfilment of the noble dufies required of a 
Universal Monarch, there appeared to him the mighty wheel Treasure; he came to possess seven 
preclous Treasures, namely, the Wheel Treasure, the Elephant Treasure, the Horse Treasure, the 
Gem Treasure, the Queen Treasure, the Rich-man Treasure, and seventhly the Eldest Son 
Treasure. After being anointed as a Universal Monarch, he held a gold pitcher In his left hand, 
sprinkled water with his right hand on the Wheel treasure, making the resolution: “May the august 
Wheel Treasure turn and roll on! May the august Wheel Treasure be triumphant.” The Wheel 
Treasure rolled on towards the four ¡sland continents, in the four directions. The UỦniversal 
Monarch followed it with his great army commanded by his Eldest Son Treasure. Where the 
'Wheel came to rest, the Universal Monarch encamped with his great army. The rival kings of each 
region came to him, paid him homage and became vassals to the Universal Monarch. 


THE GREAT CHRONICLE OF BUDDHAS 


to be sfated here that Prince Anuruddha was an extremely gentle person, born and brought 
up 1n great wealth and luxury. Anuruddha was a prince who had not heard of the term 
“have not”, and was 1gnorant of 1ts meaning. 


Prince Anuruddha who did not know The Term 'Have Not. 


This will be elaborated: One day, these six princes played a game of gon-nyin” at a stake 
that the loser should provide cakes. 


Anuruddha eventually lost the game and as previously promised, he was obliged to send 
an attendant to his mother for a supply of cakes. His mother arranged to provide the cakes 
as requested. 


The six princes happily enjoyed the cakes and went on playing, game after game. 
Anuruddha was the loser all the trme and his mother had to fulfil his request three times 1n 
succession. But when he sent his attendant for the fourth time, his mother was compelled to 
gIve the answer: “Puya naífhï” meaning “no cakes.” 


As Prince Anuruddha diịd not understand the meaning of the word “Have not”, he thought 
1t to be a cake of some sort, so he sent the attendant back with Instructions to bring that 
“have not” cakes. His mother, being well aware of the fact that his son was totally Ignorant 
of the term “have notf”, considered that she would teach him the meaning of “have not”. So, 
she expediently put one empty golden cup as a cover upon another and sent them to her 
son. 


Whereupon, the guardian devas of the city remembered the meritorious deeds of 
Anuruddha In a previous existence: “As Annabara, a poor person, he liberally offered his 
hard earned quota of meal to a Paccekabuddha named Uparittha, saying his wish: “May I be 
Íree from want, not ever hearing the words “have not”, not knowing even the source of 
food (cooked rice).` The devas were aware that they might not be allowed to attend the 
assembly of celestial beings should they let Anuruddha see the empty cups; above all their 
heads were liable to be splÏit Into seven pieces for such an act of omission. Therefore, they 
filled the empty golden cups with celestial cakes. 


At the game pi(ch, as soon as the cup which was full of celestial sweet-meats was opened, 
the atmosphere of the whole city became laden with 1ts fragrance; and the flavour of the 
ambrosia permeated the seven thousand palatal nerves of Anuruddha as he placed a bịt of 1t 
1n his mouth. 


Anuruddha thought to himself: ““TIHI such a long time as thís, my mother has not cooked 
me this “Have not” cake. She does not seem to love me. From now on, I will eat no other 
kind of cake except this kind.” Ôn his arrival at the palace, he asked his mother: “O mother 
do you really love me or not?” His mother replied: “My dear son, Anuruddha, Just as a 
man who has only one eye values and cherishes 1t most, so I love you more than anything 
else; more than my heart.” Then Anuruddha asked again: “O mother, why, though loving 
me so, have you never prepared such a cake for me for such a length of time?” 


When his mother heard this curious question, she sumnmoned the young attendant and 
asked him: “Young man, was there anything In the cup?” He replied: “O dear mother, the 
cup was filled to 1ts brim with the sort of sweet meats which we have never seen before.” 
His mother then realised that her son must be a man of power and glory, who had 
accumulated much merit from his past good deeds. She rightly considered the truth of the 
matter that celestial beings must have put celestial sweet meats in the cup and sent 1t to the 
prince. 


Then Anuruddha told his mother: “O mother, from now on I shall not eat any eatables 
except this “Have-not” cakes. Just cook only this “Have-not” cake for me”. Since that time, 
his mother sinply sent an empty cup covered with another whenever request came from hs 
son for a supply of eatables. Before his ordination, all through his layman$s life, 1t was the 
celestials who had his cakes sent to him. How then could Anuruddha, who dịd not even 


2. Exactly like time game of marbles except that instead of marbles, hard, round seeds of the øgon tree 
are used for the game. 
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understand the term “have not”, understand the state of monkhood or ordination? 


Such beIng the case, Anuruddha asked his eldest brother, Mahanama: “O brother, what do 
you mean by ordination, what 1s It like?” Mahanama replied: “Dear brother, one who 
receIves ordination 1s required to have his haIr and beard shaven clean, wear dyed clothes, 
sleep on a wooden bed-stead, or a couch of cane or bamboo, go on usual round for alms- 
food; this 1s the life of one who receives ordination.” Anuruddha then made this reply: “O 
elder brother, I am a gentle and delicate person; I cannot lead the life of one who receives 
ordinafion.” 


Mahanama said In reply: “My dear Anuruddha, 1f that 1s the case, you had better learn the 
business of human affairs and stay to manage our household because 1t 1s Imperative that 
between we two brothers, one must receive ordination.” Anuruddha then enqurred: “O 
elder brother, what 1s meant by “business of human affairs?' ” How would a man of high 
bịrth like Anuruddha, who had no knowledge of the source of daily meal, understood the 
business of human affatrs? 


Anuruddha and Other Princes were i1gnorant of The Source of Food 


Thịs wIll be clarified: Three princes, namely, Kimila, Bhaddiya, and Anuruddha happened 
{O discuss the source of food during a conversation. Prince Kimila maintained that a 
granary is the source of food”! Prince Bhaddiya rejected his statement by saying: “You 


really do not know the actual source of food, remember a cooking pot 1s the actual 


source?.” Anuruddha took his turn saying: “Both of you are ignorant of the source of food; 


1ts source is a gold dish studded with fine jewels”.” 


These three princes were totally ignorant of the source of food (cooked rice) and so 
Anuruddha asked his brother: “O elder brother, what are those business of human affalrs?” 
1n honest simplicIty. 


Prince Anuruddha became Tired of The World 

Elder brother Mahanama said: “My dear younger brother, Anuruddha, come, I will teach 
you the work and business of human affairs: 

() One must plough the land at the break of the rains; 

(2) Ploughing must be followed by sowing seeds; 

@)  After sowing, the field must be watered (having due regard to appropriate time); 

(4) — Water must be led off or drained (at the appropriate time); 

)  After draining off the water, there must be constant removal of weeds. 


()  After frequent clearing away of weeds, crops must be harvested as soon as they 
are matured and ripened; 


(7) — After harvesting, standing sheaves of paddy must be caned to the threshing floor; 
(8) — The sheaves of paddy must be spread and piled for threshing. 

(9) _ After spreading, the sheaves threshing must be done thoroughly; 

(10) After threshing, stalks must be removed after thorough shaking. 

I)  Then the undeveloped grains must be sorted out. 

(2) Winnowing must be done after removing the undeveloped graIns. 


3. This prince had only seen the grains taken out of the King's granaries; he had never seen the rice 
fields. 

4. This prince had only seen food in the process of being cooked im a pot; he had never seen paddy 
being harvested in the fields or being taken out of the øgranarles. 

5. Prince Anuruddha had never seen paddy being taken out from the granaries, nor rice being cooked 
1n a pot and ladled out from it, he had only seen a gold cup filled with cooked rice which was 
previously removed from the pot. He had therefore the fixed idea that 'food sponfaneously appears 
1n the cup when he feels like eating'. 
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(13) After winnowing, the paddy must be stored In granaries. 


(14) When every thing 1s done as described above, the same routine of work must be 
carried out year after year.” 


Ơn hearing this, Anuruddha told his brother: “O elder brother, all this business of human 
affairs are Inexhaustible and never ending. When can all these worldly affatrs be 
exhausted, when can we see the end to all these affairs? When shall we be able to enJoy the 
five sensual pleasures with ease and comfort, without having to encounter the anxietiles of 
worldly life?” He muttered this with dismay and weariness. 


His elder brother then told him: “Quite so, dear brother Anuruddha, worldly affalrs are 
inexhaustible and without an end. Our fathers and grand-fathers had died before these 
human affairs could be exhausted or ended.” Whereupon Anuruddha said: “O elder 
brother, 1f this be so, since you understand the ways of human affairs, you had better 
remain and take charge of the management. I shall renounce the household life and lead the 
homeless life of a recluse,” thus giving his assent to receive ordinafion. 


Anuruddha then approached his mother and asked: “O mother, I wish to recelve 
ordination; kindly grant me your permission to do so.” Then the Queen Mother replied: 
“My dear son, Anuruddha, I love both my sons, you two brothers, with an exceedingly 
great love. Even when death separates us, it will be without my consent. How can I, still 
alive, øgive you both brothers my permission to recelve ordinaflon (ít 1s an Impossible 
matter.)” Anuruddha made a second attempt to get his mother's permission, but received 
the same answer. Again, for the third time, he requested his mother's permission for his 
ordinafion. 


At that time, the Sakyan prince, Bhaddhiya, was holding the reins of government over the 
Sakyan clan. (King Suddhodãna, who was by then approximately ninety, was merely a 
guide and figure head). The ruling King, Bhaddiya, was Prince Anuruddhas Intimate 
friend. The Queen Mother thought to herself: “At present, my son Anuruddha's friend, the 
Sakyan King, Bhaddhiya, 1s stll ruling over the Sakyan royal clan. That King Bhaddiya 
cannot, by any means, receive ordinatlon, at least for the time being.” So she told 
Anuruddha: “My dear son, Anuruddha, you have my permission to receive ordination, 1f 
your play-mate the Sakyan King, Bhaddhiya, 1s also prepared to receive ordinatfion.” 


Anuruddha then approached his friend and requested: “O my đear friend Bhaddhiya, my 
receiving ordination 1s related to you.” Bhaddiya then said in response: “O dear friend 
Anuruddha, 1f there 1s a relationship between your ordination and myself, let it no longer 
exist. You and I.....” (Here what Bhaddiya actually meant to say readily with love for his 
friend, was “You and I, both, will recelve ordination together,” but being restrained by 
attachment to the luxury of kingship, he stopped short with “You and Ïl” and said:) “You 
may happily receive ordination as you please.” Nevertheless, Anuruddha made a fresh 
request: “Come, my đdear friend, let us receive ordination together.” Whereupon Bhaddhiya 
gave his frank answer: “My dear friend, Anuruddha, I cannot receive ordination, but I am 
prepared to do whatever I can, in matters concerning a friend, other than receiving 
ordinafion. (As regards ordination), do please receive 1t by yourself.” 


'Whereupon, Anuruddha asserted: “My friend, my mother had said: “If your friend, King 
Bhaddiya, 1s prepared to receive ordination, you may do so.` O friend Bhaddiya, you had 
said: “O friend Anuruddha, 1f there 1s a relatlonship between your ordination and myself, 
let that relatlon no longer exist. You and I...... You may happtly receive ordination as you 
please.` (Almost at the point of gratifying my wish) you prevaricated and you have spoken 
evasive words to escape commitment. O friend, Bhaddiya, do let us go... let us both 
receive ordination.” Anuruddha thus persistently 1nsisted to make refusal ImpossIble. 

(People of that time spoke the truth; they admired the truth. They were noted for 
being as good as their words; they always stood by theIr words.) 

King Bhaddhiya said: “My dear Anuruddha, please walf for seven years and we wIll both 
receive ordination then.” “My dear Bhaddhiya, seven years 1s too long; Í cannot walIt for 
such a long time,” replied Anuruddha. Bhaddiya said in reply: “Please walt for six years,” 
and then successively five, four, three, fwo, one year reducing a year each time; “At the 
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end of one year, we wIll both receive ordination.” But Anuruddha Insisted: “O my dear 
friend, Bhaddiya, one year 1s too long a time; I cannot watt for that long.” 


Bhaddhiya then asked Anuruddha to walt for seven months; they would then both receive 
ordination. Anuruddha again replied that the period of seven months was a long time; he 
could not watt for such a long time. Bhaddhiya eventually reduced the period of grace from 
seven fO six, five, four, three, two, one and lastly half a month (fifteen days). But 
Anuruddha would not gIve 1n and agamn said fifteen days too was still a very long time and 
he could not wait that long. 


At last King Bhaddhiya (as a final proposal) asked for seven days grace to enable him to 
relinquish the duties of a king and hand over the affairs of the state to his son, elder and 
younger brothers. Anuruddha was satisfied and said: “My dear Bhaddhiya, seven days 1s 
not too long a time; I will wait for seven days,” and they came fo a mutual agreement. 


Six Sakyan Princes, together with Upali The Barber, became Bhikkhus 


The group of six princes comprising: (I) King Bhaddhiya, (2) Prince Anuruddha, (3) 
Prince Ananda, (4) Prince Bhagu, (5) Prince Kimila, (6) Prince Devadatta (Buddhas 
brother-in-law) and Upali the barber, enjoyed earthly pleasures to the fullest, like devas 
enjJoying celestial luxuries, for full seven days before they went out of the city, as though 
goinng out for Joyful garden sports, escorted by regimenís of elephanteers, cavalry, 
charioteers and Iinfantry, On arrival at the border, the four regimenfs of the army were 
ordered to return while they went Into the neighbouring country of Malla. 


Once Inside the country of Malla, the six princes took off their ornaments, wrapped them 
up with outer garments and handed the bundle to Ủpali, by way of a parting gIft, saying: 
“My dear friend Upali, you may return home. This should keep you goïng to an advanced 
age.” 

Upali, the barber, wept, rolling himself on the ground at the feet of the princes, as he was 
loath to part from his masters but he dared not disobey their command. So he was obliged 
to make his way home carrying the bundle of gifts. When Upali parted from his masters, 
there was a loud and fearsome noise, as 1f the large, thick forest wailed and the great earth 
quaked and trembled in lamenfation. 


A lile while after Upali had separated from the princes, he stopped and thought to 
himself: “he Sakya royal familles are harsh and ruthless. They might misjudge and 
wronply conclude: “This barber, Upali, has dispatched the six princes” and they might order 
me to be killed. If even these princes could abandon kingly luxuriles and splendour, 
discarding priceless ornaments as they would spittle, to receive ordination, why a lowly, 
wretched person like me not be able to receive ordination.” So thinking and realising, he 
took out the precIous things he had brought and hanging them on a tree, said: “I have given 
up these properties to charity. Anyone who finds them 1s free to take them as he pleases. ” 


As soon as the six princes saw the barber, Upall, coming from a distance, they 
questioned: “O friend Upali, why have you returned to us?” Then he explained all that had 
occurred to him and what he had done. Then the princes told him: “O Ủpali, your not going 
back to the royal city (according to Sri Lankan sources, "your returning to us”) 1S Very 
good indeed! (As you have thought) members of the Royal Sakyan family are harsh and 
ruthless. (Supposing, you had returned) they might have had you executed under false 
1mpression that you had done away with the six princes. ” 


The six princes took Upali along with them to Anupiya mango grove where the Buddha 
was residing. On arrival, they respecffully paild homage to the Buddha, took their seat at 
places free from the six faults, and addressed Him thus: “Most Exalted Buddha, we, Sakyan 
royalty, are harsh and stern with pride of births, this man, Upali, has been our servant for 
the past many years. We would beseech you to gIve him prior1fy in receiving ordination 
before anyone of us. (By ordaining him in this way) the rest of us would have to make 
homage to him, greet him when he approaches, and pay our respect with raised hands. By 
so doïng, our Sakyan pride of bíth, so harsh and stern and the vanity of us, the Sakyan 
princes who have become bJ/k&khus, wIll be broken. 
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Then the Buddha had UpaliÝ, the barber, ordained first (as requested) and followed by the 
SIX Princes. 


THE BUDDHA'S SECOND VASSA 


The Buddha, accompanied by over twenty thousand 5j/kkh„s, left Anupiya Mango Grove, 
near the village of Anupiya, in Malla country, for Ve|uvana monastery, in RaJagaha, where 
He observed the second rain-retreat” together with twenty-thousand bJikkhus. 


List of Vassas observed by The Buddha in Chronological Order 


The Buddha had no fixed rain-residence for twenty years during the early period after 
His Enlightenment (pa/hama Bodđlhi), as He went from place to place wherever sentienf 
beings could be saved from the round of suffering. Briefly: 


q) 


(2-4 
(5) 
(6) 
Œ) 
(8) 


@) 
(10) 
qI) 
q2) 
q3) 
q4) 
q5) 
q6) 


q7) 


After preaching the Dhammacakka-pavattana Sutta to the Group of five bJikkhus 
headed by the Venerable Kondañña, together with I§ crores of Brahmas, at 
lsipatana, Migadaya near Bãranasl, the Buddha observed the first vassz In 
Migadaya, going for alms-round in BãranasI. 

Then the Buddha observed the second to fourth vassz at Veluvana monastery, 
making RãJagaha His alms resort. 

The fifth vass was observed at a monastery with pinnacles and finials (Kutagara 
Hall) in the Mahävana forest, depending for alms-food on Vesall. 

The sixth vassz was spent at the monastery 1n the Chaya forest In the vicinty of 
Mount Makula. 

The seventh vzss was observed on the Emerald Throne at the foot of Erythrina 
Indica tree in the celestial realm of Tavatirnsa, preaching Abhidhamma discourses. 
The eighth vassz was spent in the forest of pigeon peas, a wIldlife sanctuary, (or 
the forest governed by a celestial ogress) with Susumaragiri In the Bhagga country 
as His alms-food resort. 


The ninth vassz was observed at the Ghosifarama monastery where Kosambï was 
the alms-food resort for Him. 

He spent the tenth wzssø in the Palileyyaka forest (2z/a/e) where the elephant king 
Palale placed himself at His service. 

He spent the eleventh wassư at Nalikarama Monastery with the brahmin village, 
Nala, serving as His alms-food resort. 

He observed the twelfth wassz near the Tragacanth tree, which was governed by an 
ogre named Naleru, with VeranjJja country as His alms resort. 

With Jantu village, in the Caliya country, serving as His alms resort, He spent the 
thirteenth vassa at the Caliya mounfain monastery. 

The fourteenth wassư was spent at the Jetavana monastery with Savatthi, in the 
country of Kosala, as His alms resort. 

With Kapilavatthu, in the Sakka country, serving as His alms resort, He spent the 
fifteenth vassa at the Nigrodha monastery. 

He spent the sixteenth vassz at Aggalava Shrine (temple for spirits) with the 
country of Alavi serving as His alms resort. 

The seventeenth vassz was spent at the Ve]uvana monastery, where RãJagaha of 
Magadha became His alms resort. 


6. The story of Upali and the Sakyan princes who became bhikkh„s wIll be dealt with in more detail 
¡n the chapter on The Jewel of Sangha.) 

7. assa: varlously translated as monsoon-retreat, rains-retreat, rains-residence, Buddhist lent. The 
rains-retreat has to be observed for three out of the four months of the rainy season. 
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(18-19) The Buddha stayed for two continuous vassư (namely the eighteenth and the 
nineteenth) at the Caliya mountan monastery with Jantu village, in the Caliya 
country, serving as His alms-resort. 


(20) The twentieth vassa was observed at the Veluvana monastery, in Rãjagaha of 
Magadha, which served as His alms resort. 


(These are the places where the Buddha spent 1rregular rains-residence during the first 
twenty years after His Enlightenment (Pa(hama Bodhi).) 


(1-44) The Buddha observed regular vassư from the twenty-first to the forty-fourth 
year at Jetavana and Pubbarama monasterles at Savatthi, in the Kosala country, 
which served as His alms resort. (As detailed in the Buddhavamsa Commentary) 


(45) Then the Buddha spent His last vassa, the forty-fifth one im the village of 
Veluva,in Vesali country, when on the verge of His Parinibbana. 
Various Works in Myanmar dealing with The Vassa kept by The Buddha 


The Venerable Monywe Zetawun Sayadaw had composed a verse, for easy recollection 
of the places where Buddha Gotama had observed rain-retreat, in one of his works entitled 
Samamta Cakkhu Dipamï (Second Volume, p 374)°. 


The great Friend of sentient beings of the three worlds spent two months, sixty days, atf 
the place of His Enlightenmernt, and then observed rain- retreafs in the places shown below: 


(l)_ First vassa at BaranasI; 
(2-3-4)  Bamboo Grove monastery, RãJagaha; 
(Š)  Mahãavana monastery, donated by Licchavi princes of Vesalli; 
(6) Sixth at Makula mounfain; 
(7) Seventh at Tavatimsa; 
(8)  Eighth in the Bhagga country; 
(9) Ninth at Ghositarama monastery 1n Kosambiï; 
(10) Tenth in the Palale Forest of the elephant king, Palale; 
(11) Eleventh in the brahmin village of Nala; 
(12) Twelfth at VeranJja; 
(13) Thirteenth at Caliya mountain; 
(14) Fourteenth at Jetavana monastery, Savatthi; 
(15)  Eifteenth at Ñigrodha monastery of Kapilavatthu; 
(16) Sixteenth at Alavi; 
(17) Seventeenth at Ve|uvana monastery, RãaJagaha; 
(18-19) at Caliya Mounfain monastery; 
(20)  Twentieth back at Rãjagaha; 


(21-44) Thus the Buddha was on the move from place to place for the duration of the 
first twenty years (the First Bodhi); as regards the second Bodhi (from the 21st 
to the 44th year) He spent twenty-four vassas alternately at Pubbarama and 
Jetavana monasferies In Savatthi. 

(45) The Buddha spent the last vassđ at the village of Veluva when on the verge of 
His Parinibbana, making a total of 45 vassas spent variously at fifteen places In 
the course of forty-five years before crossing over fo the other Shore at the age 
of eighty. 

Besides the foregoing accounts, there are other Myanmar recordings of vassas kept by 


8. The author reproduced here the said verse of the Monywe Zetawun Saydaw. We have provided 
here only an excerpt thereof in prose. 
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the Buddha namely, (a) Wasocin Payashikkho comprising five stanzas by Sayadaw U Bodh, 
(b) Seven Stanzas by minister Caturangabala of Pinya, (c) Wasocin payashikkho by the 
primate Taungkhwin Sassanapaing Sayadaw In his GŒwlaffha Vimicchaya Treatise and (d) 
WasocInn Payashikkho by Shwetaung Kytthe Laythat Sayadaw in his Jinatthapakasam 
treafIse. 


Scholars desiring more Information should seek 1t from the said treafises. 
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Chapter 20 
THE SIX PRINCES ACHIEVED DIFEERENT ATTAINMENTS 


ÍE= Buddha, (as explained before) kept the second vassz at Ve]uvana monastery, 
Rajagaha. It was during this period that Venerable Bhaddiya became established as 
Tevjja arahaf, accomplished In the three knowledges, namely, Pubbenivaäa-ñana, 
Dibbacakkhu-fiana, Asavakkhaya-fñiaia. 


The Venerable Anuruddha achieved the eight mundane attainments (/hãna-samäpaffi) 
during the first vassz after his ordination. Based on these attainments, he further developed 
dibbacakkhu-abhinfña, the supernatural power that enabled him to see one thousand world- 
systems. One day, he went to the Venerable Sãriputta and told him (vide 8-dutiya 


Anuruddha Sutfa, 3-Kusinara Vagga, Tatiya Paññasaka, Tikanipata, Anguttara Nikãya): 


(a) “Friend Sãriputta, in this Buddhas sãsana, Ï can see one thousand world-systems by 
means of dibbacakkhu-abhiñña; 


(Œb) “My effort 1s vigorous and resolute, not flagging. My mindfulness 1s clear and Intent, 
wholly free from forgetfulness; my body 1s also calm and collected, completely free 
from anxiety; my mind 1s serene, fixed on a single obJect. 


(c) “In spite of all this, my mind, though void of craving and wrong view (nhã and 
difhi), 1s sHll not free from the grip of the ãsavas. (meaning, he has not yet achieved 
arahatship).” 


'Whereupon, the Venerable Sãriputfa said: 


“Friend Anuruddha, (1) when you are preoccupied with the thought as described In 
your first stafement, 1t 1s a case of pride (mãn) arising In your menftal continuum. 
(2) Regarding the preoccupation described in your second statemert, 1t 1S a case Of 
distraction („đđhacca) arising In your mental continuum. (3) As regards your third 
sfatement, 1t means that you are being assailed by worrying over past commissions 
and omissions, (#„kwcca). Let me beseech you, friend Anuruddha, to get rid of 
these three states of pride, distraction and worry and to occupy your mind only 
with the thought of Nibbana, the Deathless State (amafa-dhafu).” 


He then gave the Venerable Anuruddha a discourse on the practice of medifation. 


Having learnt the technique of meditation from Venerable Sãriputta, the Venerable 
Anuruddha took leave of the Buddha and left for Ceti country and in the bamboo grove 
which lay east of where the Buddha was residing, he sfarted practising medifation. He 
began practfising in a walking posture for fifteen successive days (without lying down). The 
srain was so severe that he became tired and weak. He could not help sitting down unđer a 
bamboo grove where he continued his meditation, contemplating on the eight thoughts of a 
great beIng (mahãpurisa-vifakka). (Vide 10-Anuruddha Mahavitakka Sutta, 3-Gahapati 
vagga, Atthaka nipata, Anguttara Nikãya). Having acquired seven of them, he became 
exhausted through strain at the eighth stage. When the Buddha knew of his distress, He 
came personally to the bamboo grove and helped him to complete the eighth stage, by 
expounding the Mahapurisa Vitakka Sutta together with the Four Ariyavamsa discourse. 
Foreseeing that the very same forest would serve as a sufficing condition (anissaya- 
paccay4) for attainment of arahatship, the Buddha Instructed him: “Anuruddha, carry on 
with your work during the next vassa also at this place.” After this, the Buddha left by 
means of iädhividha-abhiññä, arriving simultaneously at the forest of Bethakala near the 
town of Susumagira of Bhagga country. On arrival there, the Buddha preached the 
discourse on the eight mahãpurisa-vifakka to the bhikkh„s residing 1n the forest there. 

Venerable Anuruddha kept the next two vassz 1n the bamboo grove as Instructed by the 


Buddha and continued to practise meditation and eventually he attained the Fruition stage 
Of arahafia. 
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The Venerable Ananda 


The Venerable Ananda listened to the điscourse given by the Venerable Punna, son of a 
brahmin woman named Mantani, who explained the arising of the “I-concept” based on the 
five aggregates (khandas) with the 1llustration of reflection of ones own face from the 
clear surface of a mirror or a cup of water. He also taught Ananda the /eparivatta dhamma 
concerning the three characteristics, cca, đukkha, anafía of the five agsgregates. As a 
result of hearing these discourses from the Venerable Punna and reflecting on them, the 
Venerable Ananda achieved the sø/ãpaffi-phala and became a streamwinner. (Sam,2, 86-87) 


Mahatheras Bhagu and Kimila 


After all the /heras, as described above, had gained arahatship, the Mahatheras Bhagu and 
Kimila also practiced Vipassana medifation and eventually, they also became arahas. 


The Venerable Devadatta 


The Venerable Devadatta also engaged himself in meditation practices but he was able to 
achieve only eight mundane jhãnic attainments with the power of 7Zđh¡ which 1s possible to 
those who are yet of the world (pu/hujjamika-iddhi). (He was not an ariya-bhikkhu but only 
an ordinary 5hikkh with Jhãnic pOwWer.) 


Preaching The Ambalatthika Rahulovada Sutta 


The Buddha taught the novice Rahula quie a number of discourses, namely, (1) 
Samanera panhã (2) Rahula Samyutta (3) Abhinha Rahulovada Sutta (4) Maha Rahulovada 
Suda (5) Cịa Rahulovada Suia and (6) ths Ambalathika Rahulovada Suffa under 
discussion. 


To amplify: After having Inaugurated Rahula as a novice, the Buddha considered: 
“Young children are apt to talk regardless of the credibility and proprlety of their words; 
this being so, Rahula, who 1s still of very tender years, had better be given advice and 
1nstructlons.” He therefore sent for him and said: “Son Rahula, novices should avoid 
speaking of things that are contrary to the Ariyan Path and Fruition, you should speak only 
about things of such nature as are relevant to the Path and Fruition.” 


The Buddha then went on to teach the discourse of “Samanera panhã”, in keeping with 
the tradition of all the past Buddhas. The discourse 1s in the form of quesfions and answers, 
consisting of sinple Dhammas suifable for novices and arranged 1n progressive order with 
1tems of Dhamma ranging from number one to ten.) (Khu, 1,3). 


Again, the Buddha reflected: “Young children are fond of telling lies, saying: “I have 
seen those things” (which they have not seen), and “I have not seen those things” (which 
they have seen). Rahula must therefore be advised not to speak any falsehood.” Giving 
1llustrations that could be understood merely by looking with sensory eyes, fo Wit, four 
examples of water cups, two examples of miliftary elephants, and one example of the 
surface of a mirror, He preached the Ambalatthika Rahulovada Sutta (Ma, 2, 77). 

Then He taught Rahula the “Abhinha Rahulovada Sutta` which showed him how to expel 
attachmert to the four requisites, how to abandon the desire for five-fold sensual pleasures, 
and the great advanfages of association with good and sincere friends (Khu, 1,328). 

Furthermore, He taught Rahula the group of Dhammas entiled “Rahula Sarnyutta' in 
orđer to enJoin him to banish the desire for attachment to any of the three existences. (Sam, 
1,439) 

Then “Maha Rahulovada Sutta` was taught to Instruct Rahula not to harbour carnal 
thoughts fascinated by his own physical beauty (gehassita chandaraga), thinking: “Ï am of 
very graceful form; my complexion ¡s clear and bright.” (Ma,3,83) 

And “Cila Rahulovada Sutta` was preached Just after his ordinatlon as a 5h¿kkhu, before 
the end of his first vassz, in order to help hím achieve the arahatship. (Ma, 
3,424/Sam,2,324). 

I( should be noted that among these s+//as, the exact place and time of exhorftatlon of the 
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Abhinha Rahulovada Sutta cannot be ascertained because the Buddha taught 1t to Rahula 
time and again as opportunity presented, regardless of place and time. 


The Buddha started giving discourses on the Rahula Samyutta from the time novice 
Rahula was seven years up to the time he received ordination and was beginning his first 
Yassa. 


Maha Rahula Sutta was taught when he was eighteen years while he was still a novice 
(sãmanera). 


Cũula Rahula Sutta was taught when he received ordination and began his flrst vassa. 


Samanera Panhã and this Ambalatthika Rahulovada Sutta were taught when Rahula was a 
novice at the age of seven. 


Of all these discourses, Abhinha Rahulovada Sutta was taught as a standing Insfruction to 
be followed by Rahula throughout his life. Rahula Samyutfa discourses were given In order 
to make Rahulas mind become Iimpregnated with Insight Knowledge (vi2assana-ñãng). 
Maha Rahulovada Sutta was taught in order to dispel gehassita chandaräga. Cula Rahula 
Sutfa was preached Just after the ordination of Rahula, before the end of the first yassđ, in 
order to help him achieve the arahatship after gaining maturity in the fifteen factors for 
deliverance (viwffiparipäcaniya). Samanera Panha was taught to refrain from speaking 
Improper words (matters non-beneficial to atfainng the Path and Fruition). The followIing 
Ambalathika Sutta was preached to refrain from knowingply or deliberately telling lies. 
(excerpts from Mattha, 3/8889). 


The time was when the Buddha was residing at Veluvana monastery in RaJagaha during 
the second vassz, and Rahula, (then a young novice) was residing in Ambaftatthika 
meditation monasftery, so called because 1t was built near a mango tree at the far edge of 
Ve|uvana monastery and living a life of solitude (viveka). 


(Just as a thorn naturally has a sharp point from the beginning of 1s growth, so 
young Rahula practices physical solitude (&ayø viveka) and mental solitude (cia 
yiveka), ever since he was a youthful novice at the age of seven without having 
been exhorted by anyone.) 


At that time, one cool evening, the Buddha, after rising from the øhala-samäpafii state, 
went to Ambalatthika medifation monastery of novice Rahula. When Rahula saw Him 
coming from a distance, he arranged the seating place for Him and placed In readiness the 
water for washing His feet. The Buddha sat on the reserved seat after washing His feet 
(merely as a øracious accepftance of service rendered by a dutiful disciple because His feet 
were free from dust.) Novice Rahula seated himself at a spot free from the six kinds of 
fault, after making respectful homage to Him. 


(1) The Buddha left a small amount of water in the basin after washing His feet and asked 
Rahula: “My son Rahula, do you see the small amount of water I have left in the 
basin?” “Yes, my Lord,” replied Rahula. Then He exhorted: “Just as the water left in 
the basin 1s small, so the good and noble 52h¡kkhu-Dhamma, which should be practised 
to eradicate the defilements, 1s hopelessly small In the physical and mental conftinuum 
of persons who knowingly speak lies without any sense of shame.” Thus was the first 
exhorfation given by the Buddha. 


(2) The Buddha then poured away the little water He had left in the basin, and asked: “Son 
Rahula, do you see I have thrown away the small amount of water?” “Yes, my Lord,” 
replied Rahula. Then He exhorted: “Just as I have thrown away the little water in the 
basin, so persons, who knowingly speak lies without any sense of shame, throw away 
the good and noble 5hikkhu-Dhamma which eradicates defilements.” Thus the Buddha 
gave the second exhortaftion. 


) The Buddha then overturned the basin placing 1t with 1ts mouth downwards, and asked 
Rahula: “Do you see that I have overturned the basin?” “Yes, my Lord,” replied 
Rahula. Then He exhorted: “Son Rahula, Just as the basin has been overturned, so 
persons who knowingly speak lies without any sense of shame have already repudiated 
the good and noble 5h/kkhu-Dhamma which eradicates defilements.” Thus the third 
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exhorfation was gIven by the Buddha. 


Then again the Buddha turned up the overturned basin (note that by that time there was 
not a drop of water 1n the basin) and said to Rahula: “Son Rahula, do you see this basin 
wifhout a single drop of water In 1t and altogether purposeless?” “Yes, my Lord,” 
replied Rahula. He then exhorted: “Like this water basin without a drop of wafter in 1t 
and altogether purposeless, so too within the shameless persons who knowingly tell 
lies, all 1s vain, and there 1s not a drop of the good and noble 5//kkh„-Dhamma which 
eradicates defilements. ” 


(5-6) The Buddha, thereafter, proceeded to expound the discourse that follows: 


“My son Rahula, take the worldly example of the performances of a warring elephant 
of a king. It worked with 1ts fore-legs as well as with 1s hind-legs In a battlefield. (It 
kiled and destroyed all enemies coming with 1s reach by striking with 1ts fore-legs 
or by kicking with 1s hind-legs). It worked with the fore as well as with the hind part 
Of 1fs body. (As the opportunify arose, 1t smashed the enemy's roofed wooden defence 
barricades with 1s fore or hind part of 1ts body.) It also worked with 1s forehead. (1.e. 
preparing to charge or stampede 1n any direction 1t gauged and took position moving 
backwards to muster strength and then sfared Intently. The very sight of the Immense 
warrior elephant thus glaring fixedly struck terror Into thousands of enemy troops and 
they fell into đisarray). It also made use 0Ÿ 1s ears (1.e. 1t struck off the enemy arrows 
with 1s ears and made them fall to the ground). lí also worked with the palr of 1s 
tusks. (It gored the enemy elephants, horses, elephanteers, cavalry, Infantry with 1s 
palr of tusks). It used 1fs fail too. (It cut and hacked the enemy with knives and maces 
tied to 1fs tail with creeping vines). However 1t stll protected 1ts trunk by coiling 1t Into 
1{s mouth. 


“Reflecting on these performances of the king's warring elephant, the thought occurred 
1n the mind of 1ts rider: “Phis warrlor elephant of the king, on the batilefield, works 
with both 1s pair of fore-legs and hind-legs, and with the fore part of 1fs body as well 
as with 1s hind part. It also work with 1s forehead, 1s palr of ears and pair of tusks 
and also with 1fs tails. However 1t proftecfs 1fs trunk by thrusting 1t Into 1s mouth. This 
warrior elephant has no mind yet to sacrifice 1s Life.” 


“Son Rahula, at another time, the kings great warrior elephant on the batflefield (as 
sfated above) worked with 1s fore-legs as well as with 1fts hind-legs ...... ĐC s2, li 
fought also with 1ts tai. With 1fs trunk also, (holding aloft iron or wooden maces, and 
strikinng and demolishing targets eiphteen cubits high) it worked. Ôn seeing this 
behaviour of the warrior elephant, 1t occurred to the mind of the rider; “The kings 
øreat warrior elephant 1n battle has worked with 1s fore-legs as well as with 1s hind 
legs........ €fG; s22 lí has worked with 1fs tall. It has also worked with 1s trunk. The 
king's warrlor elephant has given up 1s life. Now there 1s nothing the miphfy warrior 
elephant would not do.` Son Rahula, I say unto you, in like manner for the shameless 
person who knowingly tells lies, there 1s no act of demerit which he dares not do. 


“Therefore Rahula, you should resolve: “[ wIll not speak lies, even Jokingly or Just for 
fun” and strive to observe the three Training Rules (s¡kkh3).” 


The Buddha had thus profoundly stressed the imporfance of refraining from telling lies. 


He went on: “Son Rahula, what do you think of what I am about to ask you? (1e. you 
may answer Me as you please). What are the benefits of a mirror.” Rahula replied: “One 
can benefit from 1t by improving one”s facial appearance when one sees black moles and 
pimples reflected 1m 1t.” 


“In like manner, Son Rahula, ones physical, verbal and mental activities should be 
performed after due observation and consideration with ones eye of wisdom.” With this 
brlef preface to serve as a table of contents, the Buddha taught the discourse dealing 
elaborately on how one should do bodily actions, how one should speak, and how one 
should exercise the mind with great care and only after careful considerafion using one's 
1ntellectual faculty. 


(The full elaboration of the điscourse should be read in the Text or 1s translation. But a 
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brief account of 1t 1s ø1ven below). 


When an intenfion arises to perform a physical, verbal or mental act, before doing any of 
them, one should deliberate first: “Would my ¡intended physical, verbal or mental action 
prove to be harmful to myself, to another person or to both? Would they become 
demeriftorious deeds which would cause Increased suffering?” If, after deliberation, the 
1ntended actions would prove harmful to oneself, to another or both; or would become 
demeriftorious deeds which would cause increased suffering, one should sfrive to avoid 
performing such physical, verbal and mental deeds. On the other hand, 1f, after 
deliberation, these intended actions prove not to be harmful to oneself, to another or fo 
both; or would become meriforious deeds which would promote happiness (skJ2), then 
such physical verbal and menfal deeds should be performed. 


Likewise, while In the process of performing a physical, verbal or mental deed, one 
should deliberate thus: “Is what I am doing, saying, thinking harmful to myself, to another 
or fo both? Are they demeritorious deeds causing Increasing suffering?” If, after 
deliberation, they are found to be so, one should, with moral aversion, cease performing 
any of such acts (without proceeding any further). On the other hand, 1f, after deliberation, 
they are found to be not harmful to oneself, to another or to both, but are meriforious deeds 
furthering the cause of happiness, well being, they should be pursued with vigour, agaIn 
and again. 

'When any physical, verbal or mental act has been performed, one should deliberate (as in 
the foregoing manner) thus: “Have my physical, verbal or mental action been harmful to 
myself, to another or to both? Have they been demeritorlous deeds that have caused 
increased suffering?” If they proved to be so, with regard to demeriforious physical and 
verbal deeds, admission must be made before the Buddha or a wise and knowledgeable 
fellow disciple, frankly, clearly and without reservation that such wrong physical and 
verbal acts had been committed. Then one must discipline oneself that such wrong deeds 
will not recur 1n future. 


With regard to demeritorlous menfal acfivifles that have been committed, one should be 
weary of such menfal acts, one must be ashamed of them and loathe them. One must also 
©xercise restraint and discipline oneself that such misdeeds wIll not recur 1n future. 


If, after such retrospection and deliberation, one finds that one's physical, verbal or 
menfal deeds have not harmed oneself or another or both but have contributed to promote 
happiness and well being, then night and day, one may dwell in the Joy and satisfaction 
associated with such meriforious deeds and one must further sfrive in the observance of the 
three training precepts (sikkhä). 


AlI the Buddhas, Paccekabuddhas and Ariya Sãvakas of the past, the future and the 
present had lived, will live and are living In this manner, deliberating and retrospecfing on 
their physical, verbal and mental deeds and had purified, w1ll purify and are purifying all 
their physical, verbal and mental actions. 


The Buddha concluded the discourse with these words of exhortation, “Dear son Rahula, 
you should bear in mind always to strIve for the purity of your bodily action, verbal action, 
and mental acHion by way of deliberaton and reviewing them and to develop the 
observance of the three training precepfs. 


(Herein a question may arise as to when and where such physical, verbal and 
mental actions may occur and how they should be purified and absolved.) 


This is the answer: No time should be lost. The physical and verbal actions, which 
are done 1n the morning, should be purified and absolved mmediately after meal, 
as one sat down at the very place where one would spend the day. 


To elaborate: A b7/kkhu 1s required to review as to what offensive physical and 
verbal act he has done against anyone from dawn to the time of his arrival at the 
place where he 1s sitting to spend the day. If he recollects that he has done anything 
Wrong against someone, either by physical or verbal action, he should make a 
confession to fellow 5j/kkh„s, by way of Informing them or making them clear 
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about his offence. In case he 1s free from such taints of wrong deeds, he will 
actually feel great personal Joy and satisfaction and should remain In that sfate of 
ease and happiness. 


As regards mental activifles, he should seek to be purified and absolved from them 
while still going on the alms-round, by retrospecting thus: “While going on the 
alms-round today, has there arisen In me, because of visual objJecfs, etc., any mild 
or stronger form of greed, any offensive anger or any kind of delusion?” If he 
should find that some such thought has Iindeed arisen In him, he should resolve: “] 
will not allow such thoughts of greed, anger or delusion to arise again.” If no 
wrong thoughts have arisen 1n him (he should feel Joy and satisfaction for himself 
and) he should continue to dwell im that serene state of mind. 


End oƒ the Discourse on Ambalathika Rahulovada Sutta. 
Story of The Wealthy Man Anathapindika 


The Buddha granted permission to 5j/kk„s to make use of the monastery as a requIsite, 
1n compliance with the request by the wealthy man of Rajagaha, who made 1t through the 
bhikkhus while He was residing there during the second vassđ'. 


The wealthy man of Rajagaha and the wealthy man, Anathapindika of Savatthi, were 
brothers-in-law because they married each other”s sister. On the occasions when the 
wealthy man of Rajagaha found the prices of goods in Rajagaha were far below those 
currently at Savatthi, he would buy the goods and went to Savatthi with five hundred carts 
loaded with such goods for sale. One yø/ana before his arrival at Savatthi, he would send 
1ntimation of his arrival to Anathapindika who would then arrange a grand reception for his 
brother-in-law, and the two would enter the city together In the same carriage. If the goods 
found a ready market 1n Savatthi, the rich man of RãaJagaha disposed them at once. In case 
they dịd not find a ready market, he left them In the house of his sister and went back. The 
wealthy man, Anathapindika, also did likewise. 


At the time when the Buddha was observing His second vassa in Rajagaha, the wealthy 
man, Anathapindika of Savatthi, had five hundred carts loaded with products of Savatthi 
and left for RaJagaha. He sent a wriften Intimation of his arrival to the wealthy man of 
RãJagaha from a disftance of one yø7aøa (as on the many previous OCcasIOn8$). 


The wealthy man of RaJagaha could not, however, gIve any heed to his Intimation for he 
had Just returned from the reclusive monastery of Sitavana where he had listened to a 
discourse by the Buddha and having Invited Him and His Sangha to partake alms-food the 
following day, he was busily engaged with the work of making necessary arrangementfs for 
the reception and provision of food. 


Anathapindika approached the city thinking all the way that a grand reception would 
awalt his arrival as on previous occasions, but he found no reception, even on his reaching 
the door of the house of the rịch man of Rajagaha. On entering the house, there was not 
much of an effusive speech of welcome on the part of his host, but only, “Wealthy man of 
Savatthi, how are your children? Are they in good health? I hope you have had an easy and 
comfortable Journey.” And he kept himself busy with the work In hand. 


As stated above, the wealthy man of RaJagaha could only extend these few words of 
welcome to Anathapindika. He was giving priority to the ceremonial functions and he went 
on giving Instrucflons to his men: “Mind that you get up early on the morrow and get busy 
with boiling the broth, cooking rice and curry, and preparing mixed salad dishes, all replete 
and in time for the Buddha and His Sangha.” 


lt crossed the mind of Anathapindika: “The wealthy man of RãJagaha used to leave aside 
all other business and talked with me enthusiastically on previous occasions, but now he 1s 
full of anxIety about holding a grand feast for one reason or the other. Is he doïng all this 
with his servants to bring some ones daughter here to get married to his son (Øvãhđ) or 


1. For full particulars, reference may be made to Burmese translation of Senãsanakkhandhaka of 
Vinaya Cula Vagga.) 
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gIve away his daughter In marriage with some one's son (vwivãha) or else, has he invited 
King Bimbisara and his retinue of soldiers to a feast tomorrow?” 


When everything had been arranged, the wealthy man of Rajagaha came to 
Anathapindika and engaged himself in conversatlon with him enthusiastically as ever 
before. Whereupon, Anathapindika asked him: 


“Wealthy man, you used to leave aside cares of business and speak with me 
Joyfully on all previous occasions. But now you seem to be anxious about holding 
a food-offering ceremony, giving prlorify to making arrangemení(s with your men 
1n preparation for the ceremony to be held tomorrow. Is It for an ah ceremony 
to bring someones daughter to your house for marriage fO yOUr son, or for a 
vivaha ceremony to give away your daughter in marriage fo someone's son? Are 
you preparing for a great alms-giving ceremony or have you imnvied King 
Bimbisara and his retinue of soldiers to a feast tomorrow?” 


The wealthy man of RãJagaha replied: 


“Wealthy man, I will not be holding 4vaha or Vivãha ceremonies. Nor have ÏI 
invited King Bimbisara and his retinues to a feast. In reality, I have been making 
necessary arrangements for a grand alms-giving ceremony. I have Invited the 
Buddha and His Sangha for the performance of meritorious deed tomorrow.” 


When Anathapindika heard the word “Buddha” uttered enthusiastically by the wealthy 
man of RaJagaha, his entire body was pervaded throughout with five grades of Joyful 
satisfaction (7í), namely, slipht sense of Interest (khddakã-prri), momentary Joy (khanika- 
ii, absorbing Interest with flood of Joy (okkamika-pfi), interest amounting to thrilling 
poInt („bbega-pïii) and fully developed, Immtensive rapture or zest suffusing the whole body 
and mind (pharanã-pti). 

Anathapindika experienced these five fold rapturous JjJoys whiích overwhelmed him from 
head to Instep and again from 1nstep to head; they spread from the side of his body to the 
middle and from the middle to the sides. Feeling these five kinds of ecsfasy without 
1ntermission, he asked the wealthy man of Rajagaha: “Wealthy man, did you say the 
“Buddha”?” Thrice he asked and thrice he received the same reply: “Yes, I did say the 
“Buddha'.” 


Anathapindika then inquired about the Buddha: “In this world, 1t 1s rare Indeed even to 
hear the word “Buddha'°. Would it be possible for me now to go and pay homage to the 
Buddha, the Homage-Worthy, the Perfectly-Self Enlightened?” 


The wealthy man of RaJagaha deliberated: “lt 1s as difficult to approach the Buddha as 1t 
1S fO øo close fo a venomous snake. The Buddha's reclusive monastery where He 1s residing 
1s close to the cemetery and 1t would be impossible for him to go there late in the evening.” 
He therefore made this reply: 


“Wealthy man, there 1s no time now for you to go and pay homage to the 
Tathagafa, the Homage-Worthy, the Perfectly Self-Enlightened. You wIll be able to 
go and pay homaøge to the Tathãgata only earÌy tomorrow morning.” 


Upon hearing this, Anathapindika thought to himself: “[I shall be able to pay homage to 
the Buddha only early 1m the following morning” and he went to sleep with no other 
thought or obJect in mind except that of the Buddha. 'To explicate: Anathapindika was no 
longer Interested in the merchandise that he had brought and the attendants at hIs service 
from the moment he heard the word, “Buddha'. Forgoing his dinner, he went up to the 
topmost chamber of the seven-storey mansion and laid himself on well-laid out and 
decorated bed and fell asleep, muttering: “Buddha, Buddha”. 


When the first watch of the night was over, Anathapindika got up to contemplate on the 
afttributes of the Buddha time and again. His sense of deep devotion towards Him became 
exceedingly great (baiavasaddhäa), so mụch so that his body emitted a radiance through 77ii. 
lt was as 1Ÿ a thousand oil lamps were lit or the sun or the full moon rose 1n the sky, 
thereby dispelling the darkness of the night. He then thought to himself: “[ have been so 
forgetful of the passing of time. Even the sun has risen,” thus he murmured and got up. But 
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when he saw the moon still in the sky, he realised that two more watches of the night had 
yet to pass before dawn. So he laid down on his bed once again. 


Thus he passed the two watches of the night, getting up at the end of each watch. At the 
close of the last watch, immediately before dawn, he walked along the rails of the balcony 
ti he reached near the main entrance door. He found the entrance doors of the seven 
s(orey mansion already opened by themselves. He went down the seven storeys and walked 
along the main street 1n the cIty. 


As he went near the city gate, named Sivaka, the guardian devas (who were a7iyas) kept 
the gate open 1n advance. They considered: ““Phis wealthy man has come with the Intention 
Of paying homage to the Buddha and serving Him. This rích man, on hịs worshipping the 
Buddha for the first time, will be established in the sø/đãpa/i-phala, and surpassing all 
others will become the noblest of disciples in rendering service to the three Gems of the 
Buddha, the Dhamma and the Sangha. He will build a magnificent, matchless monastery, 
the doors of which he will keep open to all ariya-sanghas from the four directions of the 
world. It would not be proper to close the door against him.” 


As Anathapindika went out of the city, the radiance emitting from his body disappeared 
and darkness reigned, with the result that fear and trembling arose in him and the hair of 
his body stood on end. Therefore, he felt like retreating even from that very spot. 
(Rãjagaha was a cosmopolitan city with a population of eighteen crores: nine crores within 
the city and nine crores without. The city gates were closed after dusk and the bodies of 
those who died at unearthly hours during the night were thrown over the walls around the 
gate. Blinded by the darkness, Anathapindika accidentally trod on a freshly discarded dead 
body and tripped against another corpse with his Insteps. This caused the flies on the 
decomposed bodies to rIse with a roar and buzz about him and the foul smell from the dead 
bodies rushed Into his nose. As a result, his devotional faith towards the Buddha began to 
weaken which, in turn, resulted in the disappearance of the radiance from his body which 
was emifted because of the rapturous Joy he felt within. Darkness fell. Fear and trembling 
arose and his hairs stood on end. He, therefore, felt like retreating even from that very 
place). 


A celestial ogre, Intending to make the wealthy man exert himself to continue his 
Journey, approached Anathapindika without making himself visible and addressed himm with 
a VOICe as sweet as the tinkle of a small golden bell. 


Satam hatthi satam assã 
Ssatam assatarratha 
satam kañfña sahassani 
amukkamanikundala 
ekassa padavifiharassa 
kalan nãgohantfi solasim 


OI wealthy man of great fame, one hundred thousand royal elephants worthy 
of kings, one hundred thousand royal horses worthy of kings, one hundred 
thousand royal chariots drawn by special breed of horses, zssa/ara, and one 
hundred thousand royal maidens bedecked with priceless Jewels are not 
worth two hundred and fifty-sixth (1/256) part of the good volition (cefan8) 
behind each step that takes you on your way to the monasfery to pay homage 
to the Tathagata, to listen to the discourse, and to render service fo the 
Sangha. 


OT wealthy man Anãthapindika, go forward. Proceed on your way. Ônly your 
going ahead wIll be noble and worthy of praise. Your retreat will be Ignoble 
and not worthy of praIse. 

On hearing this Anathapindika considered: “I thought I was all alone, but I now find there 
are some companions with me. Why should I be afraid?” He became bold and courageous. 
His powerful devotional faith in Buddha began to strengthen once again. Therefore 
darkness disappeared, and there was lipht, and fear and trembling were dispelled. 
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He was on the road once again, on the fearful Journey through the cemetery, with dead 
bodies in varying states of decomposifion scaffered all over. The voices of domestic dogs 
and Jackals disturbed his mind with the result that light disappeared and darkness fell as on 
the previous occasion. Here again, the celestial ogre, Sivaka, came to his aid and he was on 
the road again. 


When for the thiưrd time, as on the previous occasions, he encountered the disheartening 
circumstances of disappearance of lipht, the Sivaka ogre, by making him nurture his 
devotional faith in the Buddha again and again, helped him overcome all the dangers. 


Continnuing on his Jjourney, he eventually arrived at the forest grove of Siftavana. lít was 
about day-break and the Buddha was walking up and down the passage In the open space. 


As Anathapindika was walking along an idea crossed his mind: “In this world, Purana 
Kassapa and other secfarian teachers have declared themselves as Enlightened Buddhas. 
Thịs being so, how should I know whether the Buddha 1s the truly Self-Enlightened One?” 
Then again In his mind the thought occurred: “All the people know me as Anathapindika 
for my generosity in feeding the destitute. But the name given to me by my parenfs 1s 
“Sudatta', which no one knows except myself. If the Buddha 1s the truly Self-Enlightened 
One, He wIll call me by the name given by my parents, “Sudatta'.” 


Ớn seeing Anathapindika from a distance, the Buddha came down from the passage way 
and sat on the seat reserved for Himm. As Anathapindika came nearer to Him, having read 
his mind, He addressed him: “Come, dear Sudatta.” Anathapindika was rejoiced when he 
heard the Buddha calling him by the name given by his parents. He approached Him and 
paid homage, prostrating himself at the feet of the Buddha and addressed the Blessed One: 
“Most Exalted Bhagava, have you enJoyed a sound sleep?” The Buddha said in reply: 


Sabbada ve sukhan sefi 
brahmano parinibbuto 
yo na limpati kãmesu 
sitibhuto niripadhi 


(OI Wealthy man Anathapindika), The arahz/, who 1s not besmeared with 
desire for sensual pleasures, being free from burning passions, 1s calm and 
serene. He 1s also free from the three 2d/s, namely, defilement (k;esa), 
accumulated kamma (abisankhara) and sensual passion (kữmaguna). Having 
expelled all evil and all defilements having been eradicated, all sorrow has 
ended and as such that arahaí, at all times, night and day, truly sleeps and 
lives in ease of mind and body. 


Sabbä ãsaffiyo seiva 
vineyya hadaye daram 
upasanto sukham sefi 
Sanfin pappMVya cefasa 


(OI wealthy man Anathapindika) The arzhaí, who has got the five sensual 
pleasures cut off by means of the four-fold arahaffa-magga, and 
extinguished the flames of defilements, has frequently entered the tranquil 
state of Nibbana by way of arahaffa-phala-samapafi. Having extinguished 
the blazing fire of defilement, he sleeps and lives with ease and tranquillity. 


Having thus explained how He lives with ease and comfort In all the four postures of the 
body, the Buddha taught Anathapindika the course of moral practice leading to the Path and 
Fruition (as stated before), namely, (l1) Dana-kathä, (2) Sila-kathä, (3) Sagga-kathã, (4) 
Magga-kathãä, kamanamadinava, nikkhame-anisansa-kathä In correct sequence of His 
Teaching. When He knew that the mind of Anathapindika had become adaptable, soft, and 
free from hindrances, eager, gladdened, purified and pellucid, He taught the Dhamma 
which was originally discovered by Him (Sưmmukkamsika-dhamma-desan3), the Four 
Noble Truths. Eventually, Anathapindika became established In so/ãpaffi-phala. 
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Then Anathapindika addressed the Buddha thus: 


“So delightful 1s 1t! Glorlous Buddha! So delightful 1s it! Glorlous Buddha! ÀAs what 
1s placed downwards has been turned, so goes a worldly simile, as what 1s covered 
has been disclosed, as a man losing his way has been guided in the right direction, 
as a lamp has been lighted in the dark with the thought, “those who have eyes may 
see the various shapes of things,” so the Buddha has clearly taught me the Dhamma 
in manifold ways. Glorious Buddhal I recognize and approach the Buddha, the 
Dhamma and the Sangha for refuge and shelter. May Glorlous Buddha, take me as 
a devotee with the Three-fold Refuge from today onwards, until the end of my life. 
Having thus taken refuge In the three Gems, the wealthy man Anathapindika 
extended an Invitation to partake of a meal, saying: “Glorious Buddha, In order that 
I may gain merit and have delight, may you accept my offering of a meal together 
with the Sangha tomorrow morning.” 


The Buddha remained silent, sigmfying His acceptance of the invifation to the next 
morning meal. 


Whereupon, Anathapindika Joyously rose from his seat and after paying respect to the 
Buddha by circumambulating Him clockwise, left for the residence of his host, the wealthy 
man of RaJagaha. 


Wealthy Man of Rajagaha, Merchants' Association and King Bimbisära offered to render 
Their Services 


The news of the Buddha”s acceptance of Anathapindika's Invitation to a meal 1nstantly 
spread all over the city. The wealthy man of Rajagaha, on hearing the news, offered to 
render service, saying: “I have heard the news that you have Invited the Sangha headed by 
the Buddha to a meal tomorrow 1n order to gain merit. You happen to be a visitor here; 
may I offer you assistance with provisions and payment for services?” Anathapindika 
refused the offer saying that he would be able to manage the affalr with what was In his 
OWn p0Ssession. 


Members of the merchants' association of Rajagaha also came forward to help by way of 
supplying provision and payment of services 1n the same way as the wealthy man of 
RãJagaha. Their offer was also not accepted 1n like manner. 


King Bimbisara also offered to render help in the same way as the others, and his request 
was also refused in the same way: “Your Majesty, I need no such help. I should be able to 
hold the feasting ceremony with what I have.” 


Ơn the following day, Anathapindika held the food-offering ceremony at the residence of 
his brother-in-law, the wealthy man of Rajagaha, serving food of great worth and 
delicacles. He then sat at a suitable spot and respectfully presented an invifation to his 
home town of Savatthi: “Most Exalted Buddha, may I humbly request you? Please keep the 
yassư In our tfown of Savatthi, together with all Your 5j/kkh„s.” The Buddha gave the 
reply: “Devotee Anathapindika, Fully Self-Enlightened Buddhas are pleased to reside in 
secluded places.” Anathapimdika replied: “Glorious Buddha who always speaks good words 
(sugaía), your devotee understands full well, your devotee understands full well.” Then 
after speaking words of Dhamma to Anäthapindika, the Buddha returned to the monastery. 


Construction of Temporary Monasferies at Every YoJana between RãJagaha and Savatthi 


At that time, Anathapindika was a person who had a great many friends, and his word 
was respected by many. He had his merchandise disposed hastily and returned to SavatthI. 
Ón his way home, he urged the Inhabitants at the Intermediafe sfafions: 

“Plant gardens, build shelters for rest and lodging. Build monasferies and keep 
reserves of provisions for alms-giving. A Buddha has blossomed forth im the 
world. That Buddha will be coming to your place along this way at my requesf.” 

In response to Anathapindika's exhortation, all his wealthy assoclates and childhood 
friends, at the Intermediate stations, built shelters, parks and gardens, kept provisions for 
alms-giving at their own expense without accepting any assistance from him, while the 


500 


Chapter 20 


needy ones took the responsibility of building shelters and monasferles and set up reserve 
provisions for alms-giving with the money that they received from him. 


Anathapindika contributed one lakh In cash and in kind, such as timber and construction 
materials, to the value of one lakh to accomplish the proJect of consfructing a shelter and a 
garden at each yø/ana along the route between RaJagaha and Savatthi, a distance of forty- 
five yø/anas. He returned to his home town of Savatthi after completion of the work. 


The Selection and Purchase of The Site for Jetavana Monastery by Anathapindika 


Ớn arrival at Savatthi, Anathapindika searched the surrounding localities for a suifable 
site for a monasfery; a site which must meet the following five conditions: (I) being not 
too far from the city, (2) being not too near the city, (3) being communicable by roads, (4) 
being of easy access for everybody at any required time, and (5) being free from noIse of 
the city, village and people clamouring for five sense objJects. He found that the Prince 
Jetas garden land met the said conditions and so he went to the prince and offered to buy 
1t: “Your Highness, [ wish you to sell me your garden at a certain (agreed) price.” Prince 
Jeta`s replied: “Wealthy man, I cannot give you my garden even 1f you were to lay gold 
coins edge to edge, Oover 1t.” 


(Note that 1f Prince Jeta had said: “[ cannot sell my garden,” it would not be 
tantamount to fixation of a price. But he happened to say: “I cannot øIve you my 
garden even If you were fo lay gold coins, edge to edge, over 1t.” That was 
tantamount not only to fixation of a price but also quoting an exorbifant price for 
1t.) 
Anathapindika took advantage of Prince Jetas commitment in his speech and demanded: 
“Your Highness, you have already quoted your terms for the sale of your garden.” Prince 
Jeta`s denied saying: “[ have not said a word about the sale of my garden.” 


Anathapindika contended that the prince had to sell his garden while the prince argued 
that he had never said a word about the sale of the garden and the two finally agreed to 
secure the judgment of a Court of Law. The ministers who were Jjudges passed the 
Judgment: “Your Highness, because your Highness happened to have quoted (an exorbitant) 
price with the words “even 1f gold coins were laid edge to edge” you have committed 
yourself to negotiations for the sale of your garden.” (This 1s a worldly statement which 1s 
subtle and delicate and, as such, 1t requires to be pondered over with much wisdom for 
COrrecf Interprefafion.) 


Having thus won the case at the Court of Law, Anathapindika ordered cartloads of gold 
coins taken out and transported and laid them edge to edge over the surface of Prince Jefta's 
garden. For the spaces which could not be laid over with gold coins such as those occupied 
by trees and ponds, he had the dimensions of their girth or areas measured and placed the 
gold coins, edge to edge, over equivalent areas at other places. In this way, the rích man, 
Anathapindika, spent eighteen crores of gold coins, which he had put aside for emergency 
use, in buying the site for the monasftery. 


'Wtth the first batch of cartloads of gold coIns, it was found that there were enough gold 
coins to cover much of the garden-land when placed edge to edge except for a small area 
earmarked for the consfruction of an archway. Anathapindika ordered his men: “O men, go 
and bring more cartloads of gold to cover this space for archway consfructions.” 


Prince Jeta donated An Archway for The Monasfery 


Ơn seeing that Anathapindika”s face grew brighter and brighter as he went on giving 
away his enormous amount of wealth, the Prince reflected: “The abandonment of Immense 
wealth im gold coins by the wealthy man for a good cause such as this must be a noble act 
Of charity.” With this thought, he requested Anathapindika: “Enough, ..... enough ..... please 
do not lay any more coin on that plot. Please be so good as to leave 1t for me to donate an 
archway for the monastery.” Anathapindika thought to himself: “This Jeta Prince 1s a 
famous person, well known to all. Showing devotional faith in the Teaching of the Buddha 
by such a famous personage wIll be greatly beneficial.” So he left the required plot to the 
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Prince who proceeded to build an archway with tiered roofs for the monastery. 
Consfruction of Jetavana Monastery by Anathapindika 


Having bought the garden of Price Jeta at a cost of eiphteen crores of gold coins, 
Anathapindika spent another eighteen crores fo create a magnificent monasfery on 1t. Flrst 
he had unwanted trees felled, leaving the desirable ones for the sake of shade and natural 
beauty. The perfumed chamber (Œandhakuii) for the accommodation of the Buddha was 
surrounded by dwellings for 5h/kkh„s together with the stately seven tiered archway were 
consfructed at a selected place. Assembly halls with terraced roofs for the Sangha, small 
buildings to store allowable articles, lavatories, passage ways with roofing, water wells 
complete with roofs over them, bath rooms for both cold and sweat baths In separate 
buildings, square water tanks and pavilions were consfructed within the sacred precincts of 
the monastery, leaving nothing which would be needed. 


The Site of The Monastery. 


The location of the Jetavana monastery was not only the site of the monasftery of this 
(Gotama) Buddha alone; 1t was also the locatlon of the monasterles of the preceding 
Buddhas, such as Buddha Kassapa, etc., as elaborated below: 


()  During the time of Buddha Vipassi, a wealthy man, named Punabba Sumitfä, bought a 
plece of land at this very site (of Jetavana monastery), then measuring one yø/ana, by 
paying with golden bricks placed edge to edge on 1t. Constructing a huge monasfery on 
1, he donated 1t to the Sangha. 


2) During the time of Buddha SikhIi, a wealthy man, Sirivattha, bought a piece of land at 
the same site by paying (according to Jataka commenfary) with golden teeth of ploughs 
placed tip to tip; or with golden staffs placed end to end (according to Vinaya 
commerftary) and donated 1t, measuring three øgawz/as, after constructfing monasferles 
on 1f, to the Sangha. 


@) During the time of Buddha Vessabhu, a wealthy man, SotthiJa, bought a piece of land 
1n the same site by paying with golden blocks moulded Into the shape of elephant legs 
(Jataka commentary); or golden teeth of ploughs (Vinaya commentfary) placed end to 
end and donated 1t together with all the buildings on it, to the Sangha. The plot 
measured haÏlf a yojana or tWO 8aVufas. 


(4) During the time of Buddha Kakusana, a wealthy man, Iccuta, bought a piece of land In 
the same site, then measuring one gãwwa, by paying with gold bricks (according to 
Jataka commentary); or gold blocks made 1nto the shape of elephant legs (according to 
Vinaya commentary) placed end to end all over the land and donated 1t to the Sangha 
together with all the buildings on 1t. 


@)  During the time of Buddha Konaguna, a wealthy man, Ugga, bought a piece of land in 
the same site by paying with golden tortoises (according to Jataka commenfary); or 
golden bricks (according to Vinaya commentary) placed end (to end on the land 
measuring half a gãw„/a and donated 1t together with all the buildings constructed on 1t, 
to the Sangha 


(6) During the time of Buddha Kassapa, a wealthy man, Sumangala, bought a piece of land 
in the same site by paying with gold blocks (according to Jataka commentary); or 
golden tortoises (according to Vinaya commentary) placed edge to edge all over the 
land, then measuring two (unifs of land measure) ø?4s, and donated 1t together with the 
monasferles constructed on 1t, to the Sangha 


(Œ7) Now ïn the time of our Buddha, Gotama, the wealthy man Sudatfa, also known as 
Anathapimndika, bought a piece of land in the same site, measuring eight ø/zs by paying 
with gold coins placed edge to edge on 1t and donated 1t after building the Jetavana 
monastery, to the Sangha. 


Sarnvega (Sense of Religious Ủrgency) 


Reflecting seriously on the varying extent of land and the price paid for the site of the 
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monastery at the time of the seven Buddhas, one should arouse 1n oneself the sense of 
religlous urgency that “all the worldly attainmenfts of success and prosperity are subJect fo 
deterioration” and thus now 1s the appropriate time for sfrenuous effort to free oneself 
from attachment to these worldly attanments through developing weariness and 
disenchantment on them. 


Buddha's Journey to Savatthi 


When the delightful and pleasant Jetavana monastery had been consfructed at a cost of 
eiphteen crores of gold, on an enchanted plot costing another eighteen crores of gold, 
Anathapindika sent a speclal messenger to the Buddha with his respecfful invifation. The 
Buddha, upon recelpt of the invifatlon through the messenger, decided to proceed to 
Savatthi, (partly because He foresaw that Savatthi would become one of His residences for 
the greater part of His life, and partly because 1t would also serve as a favourable “victory 
gøround” for Him to save devas, humans and Brahmas, by millions, from the slough of 
suffering). With that end in view, He left Veluvana monastery in RãaJagaha for Savatthi, 
accompanied by His Sangha, stopping one night at the shelters of each station, located at 
1ntervals of one yøj7ana along the route, as arranged by Anathapindika in advance. 


When Buddha arrived at Vesali on the way to Savatthi, He resided at the monastery with 
terraced roofing in the Great Grove (Mahavana). At that time, He laid down the rule for 
the appointment of a monk, with the consent of the community (#akammmavaca) to take 
charge of the repalrs („avakamna) necessary for monastic dwellings donated by the public. 


Then, after leaving Vesali and proceeding towards Savatthi, pupils of the group of six 
monks, Chz5aggï, having gone along ahead of the Order of Bhikkhus with the Buddha at 
1(s head, took possession of good dwelling places, good sleeping places, saying: “Phis will 
be for our preceptfors, this wIll be for our teachers.” 


Whenever the Buddha went on a journey accompanied by the Sangha, Venerable 
Sãriputfa, though he could selfishly claim the privilege of staying close to the Buddha as 
the right-hand Chief Disciple, would never do so and leave other monks to shift for 
themselves, but would follow at the tail end of the procession, personally caring and seeing 
to the comfort of aged and sick monks. 


Such being the case, on this occasion also, having followed at the very end of the 
procession, he arrived late and all beds and places being taken up by the chabbaggi. Having 
no where to sleep, he had to spend the nipht at the foot of a tree. The Buddha, coming to 
know of this incident, considered: “If, while I am still living, monks behave without respect 
for and showing deference towards one another, what would they do when Ï pass away 1nto 
Parinibbana?" 

Being filled with great concern (đhammuasamwega), He caused an assembly of monks to 
be held in the morning and asked: “8h/k&hus, 1s 1t true that bh/kkhus of the chabaggi group, 
having gone along ahead of others, took possession the good dwelling places for 
themselves, denying suitable resting place for the elder bJh/kkhus?” 


On being replied that it was true, the Buddha rebuked cha5aggi group and, after having 
øIven a reasoned Dhamma talk, asked the bh/kkhus: “Who, bhikkhuš, 1S wOorthy OŸ pTIOTIfy 
concerning place, water (for washing), and food?” 


Some Đj/kkhs replied: “Bhikkh„s of the royal blood have prior claim to a place, washing 
water and food”; some said: “Bikkh„s of the brahmin class have the priority concerning a 
place, washing water and food”; others again said: “lt was bhikkhus of the wealthy 
householder class who are worthy of being offered first a place, washing water and food,” 
while others maintained: “One well versed in ƒ7naya, or a Dhamma teacher (Dhamma 
kathika), one possessed of the first /hãna, ..... the second /hãna..... the third /hãna..... the 
fourth /hãna..... 1s worthy of the first offer of a place, washing water and food.” Finally, 
there were those who opined that "one who 1s a sofãpamnna:..... sakadägaãmin..... an 
anãgeãmin .....a sukkha vipassanäa arahat (without abhifñf), .....a tevjja arahaí (with three- 
fold wisdom) ..... a chalabhifñfa arahai (with six-fold superknowledge) ..... 1S Worthy of the 
best seat, the best water (for washing), the best alms.” 


THE GREAT CHRONICLE OF BUDDHAS 
Then the Buddha addressed the monks: 


“BhiRkhus, In dealing with the maftter of priorlfy right to a place, water (for 
washing) or alms-food, in my Dispensation, consideratlon of bìrth, blood, caste, 
social sfaftus 1s of no Iimportance, nor of being a Bearer of Vinaya, of Suttanta, of 
Abhidhamma; nor of being possessed of the first /hãna, etc., nor of being a 
Sofapanna, ©€(c. 


“In reality, dear Đh/&&khus, those within my Dispensation should live paying due to 
Tespect, rIsing up and greeting with both palms together 1n salutation, ø1ving proper 
homage according to seniority; the best seat, the best water (for washing), the best 
alms should be accorded in order of seniority. In the matter of receiving the best 
seat, eíC., only seniorIfy In age, seniorify with regard to the duration of monkhood 
1S OŸ consequence. Thus the bikkh with such seniority 1s worthy of such prIoTIty. 


“At the present time, Đ//kkjs, Sãriputta 1s the chief Disciple on my right. He 
keeps the Wheel of Dhamma taught by Me in motion; he 1s one worthy of my 
place when I am no more. That Sãriputta had to spend the whole of the previous 
night walking or sitting under a tree (for want of a place to rest). Bhikkh„s, when 
there are such acts of disrespect and lack of consideration on the part of Đhikkhus 
even during my life time, how wIll the members of the Order behave in the time to 
come (after I have passed Into Parinibbana).” 


Then the Buddha, In order to exhort the bJ/kkh„s, told them (the story of three friends, a 
partridge, a monkey and an elephant) the Tittira Jataka of Kulavaka Vagsa in Ekakanipata. 
*BhiRkhus, 1n anclent times, even animals came to an understanding: “Ít 1s not proper to be 
disrespectful and disobedient to one another; we will determine first who 1s the oldest 
amongst us and then we will show due respect and pay homage to him.` Then having 
chosen the oldest of them, they honoured him and obeyed him, thus cultivated the practice 
of “Paying respect to the elder” (wuädhapacayana) which led them to rebirth In the deva- 


world. 


Ye vuddhamapacaäyanti 
narã Dhammassa kovidä 
ditthe Dhamme ca pãsamsã 
Samparñye ca suggqfi 


Those who are wise 1n the practice of paying respect to the 1llustrious and the 
aged, choose among the three categorles of birth, virtue and age, those who 
are both virtuous and senior 1n age to honour and show respect. Such people 
are worthy of prailse, even ¡1n this life and have prospects of becoming 
celestial beings In future existences. 


“®BhiRkhus, even these three animals, a monkey, an elephant and a partridge 
could live together for mutual benefit, courteous, deferential and polite to 
one another. If you, who have gone forth and received ordination through 
faith (saddhapabbs/ita) in My sãsana, which dispenses righteous Instructions, 
live without mutual benefit, without courtesy, without regard for one another, 
can such behaviour be seemly or proper? (Indeed, it cannot be). Such 
conduct, lacking due respect and humility also cannot arouse respect and 
esteem for this sãsđna 1n those who are sfill oufside 1t ....... efc.” 


After teaching the discourses extensively on the Importance of mutual respect and 
reverence, by way of rebuking the cha5agg¡ monks, the Buddha proclaimed the following 


rule of Discipline: 


“J allow Đh/k&khus, paying due respect, rising up and greeting with both palms 
together in salufation, giving proper homage according to seniority; the best 
seat, the best water for washing, the best alms should be accorded in order of 
seniorIty. 8J/kkhus, 1n the matter of monastic dwellings and sleeping places 
belonging to the whole Order, Sz⁄ghikø, one should not hinder their 
Occupafion according to seniority. Whoever should do so, there 1s an offence 
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of wrong doïng (đukkafa- apaffi).” 


Ten Kinds of Individual Unworthy of Veneration 


Having thus laid down the two rules, one concerning what was allowable, aøuñaíã, and 
the other concerning what 1s not allowable, øz//khzía, the Buddha continued to address the 
monks sayIng: “đasayime bhikkhave, avandiyä, etc., — there are these ten Individuals 
enumerated here, who should not be worshipped:” 


()_ A bhikkhu ordained earlier should not worship another who received ordination later. 
(2) A bhikkhu should not worshIip anyone who 1s not a bhikkhu. 


(3) A bhik&khu should not worship anyone belonging to a different communion (sưwãsa), 
who speaks what Is not Dhamma (ađhammaväaäji), even 1f he 1s more senIor. 


(4) A bhikkhu should not worship a woman. 
) A bhikkhu should not worship a eunuch 


(6) A fault-free bj/kkhu (pakaía) should not worship a bhikkh„¿ under suspension from 
association with the rest of the Sangha (?arivãsa). 


(7) A fault-free bhikkhu (pakaía) should not worship a Đhikkhu who has been Jjudged to 
undergo the stages of penance again, starting from the first stage of øarivãsa for 
having transgressed one of the Sznghadisesa offences which are expiable [while 
observing the øzrivãsa penance; while undergoing a further period of penance, 
manaffa, for six days to gain approbatlon of the Sangha; while having undergone 
manaffa penance 1s about to be reinstated (abbhana).] 


(8) A fault-free b7ikkhu should not worship a bh/kkhu, who, having observed the 2arivãsa 
penance, has been Judged to undergo the ãnaffa penance. 


(9) A fault-free Đ//k&khu„ should not worship a Đhik&h„ who 1s undergoing the mmãnaffa 
penance. 


(100A fault-free 5h/kkw should not worship a Đhikkhu who, having undergone zmãnaffa 
penance, 1s about to be reInstated (abbhãna).” 


Having thus explained the ten kinds of person not worthy of homage, the Buddha 
conftinued to give an enumeration of three types of Individuals who deserve to be 
venerated. 


Three Kinds of Individual Worthy of Veneration 


*Bhikkhus, these three types of individual are worthy of veneration. They are:- 
(1) A bhikkhu ordained earller is worthy of veneration by one ordained later. 


(2) A senior b7/kkhu belonging to a different communion 1ƒ he speaks what 1s Dhamma 
(Dhammavaa)) 1s worthy oŸ veneration. 


) In the world of sentient beings with 1s devas, humans and Brahmas, the Homage- 
worthy, Perfectly Self-Enlightened, Exalted Buddha ¡1s worthy of veneration by all 
beings. 


Ruling relating to The Occupation by Semior Bhikkhus of Pavilions, Temporary Sheds 
mneant for The Sangha but which have not yet been formally consecrated 


AlI along the route by which the Buddha travelled to Savatthi in the company of the 
Sangha, local people bullt pavilions, temporary sheds furnshed with mattings and 
Assembly Halls In anticipation of their visit. Here again, disciples of the chøaggỉ group 
went ahead and occupled the dwelling places as on the previous occasion and, as a result, 
the Venerable Sãriputta was obliged to spend the night under a tree as he arrived with the 
øroup at the end of the procession. The Buddha Invesfigated Into the truth of the matter and 
rebuked the chabaggi bhikkhus and prescribed a set of additional ruling for observance by 
the Sangha. 
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“Na bhikkhave udissakatampi yathavuddam patibahiabbam, yo patibaheya apaHi 
dukkatasa — BhiRkhus, (even before formal consecration), pavilions and 
temporary sheds, etc., meant for the whole of the Sangha can be occupled without 
hindrance by the Sangha 1n order of seniority. Whoever should hinder such 
Occupation In order of seniority, there 1s an offence of wrong doing (đukkafa 
apaffi).” 

(N.B. Concerning the Chzabaggi monks, Vajirabuddhi Tika says that chabaggi monks 
made their appearance only when the Buddha had completed the first twenty years of His 
Buddhahood. And there ¡1s the statement in Majjhima Nikaya, 1, 175, “4radhayimsu me 
bhikkhu citam .... e(c.” which means, “During the first Bodhi period of twenty years, the 
bhikkhus had behaved so well as to give mụuch delight to the Tathagata.” Ït 1s a matter for 
consideration here that the account given above of the chabaggi monks can be reconciled 
with those given ín the Vajirabuddhi Tika and the Majjhima Nikaya only by assuming that 
the story given here of the chabagg¡ monks' behaviour was taken from the account of the 
Journey to Savatthi on a later occasion. This 1s just to highlipht the rulings made by the 
Buddha on some types of offences.) 


Ruling concerning Decorated Furnishings at The Alms-house 1n The Village 


Now at that time, village people appointed “elevated places”, #ccussayana, and “exalted 
places”, mahãsayana In the alms-house of the village and furnished with a long-furred 
carpet, a many-coloured wool coverlet, a white wool coverlet, a wool coverlet with floral 
designs, a cotton quilt, a woollen carpet decorated with animal forms, a carpet with furs on 
both sides, a carpet with furs on one side, a coverlet with gold embroidery, a silken 
coverlet, a large size woollen carpet, an elephant rug, a horse rug, a chariot rug, rugs of 
black antelope hide, a coverlet of bear skin, a fancy red ceiling, a couch with red cushions 
at either end. Ø/¡k&Js, not being certain whether they are allowable did not sit on them. 
When the matter was related to the Buddha, He made the following ruling concerning 
them: 


“Anujanaãm, bhikkhave, thapetwä tụ ãsandim pallankam tHÌkam.... etc. — 
Bhikkhus, with the exception of three things, a couch with very long legs, an altar 
or đivan a cotton quilt, [ allow you to sit on what 1s appointed by the people as 
elevated places, exalted places but not to sleep on 1t.” 


In the village, in the same alms-house, people provided a low bedstead quilted with silk 
cotton on both upper and lower sides; Ö/kkhs, being meticulous, did not use 1t. The 
Buddha made a ruling also in this matfer: 

“Anujanami, bhikkhave, gihivikatam abhimisiditum, na tveva abhini pajjitum — Ì 
allow, 5hikkhw„s, to sit on the bedstead quiled on both sides, provided by the 
people, but not to sleep on 1t.” 


Buddha being conducted by Anathapindika to The Jetavana Monastery with A Grand 
Reception Ceremony 


As sfated above, Buddha, accompanied by many Đhjkkhws, set out on His journey from 
RãJagaha towards Savatthi and in due time arrived at the boundary of the Savatthi region. 
The wealthy man, Anathapindika, having attended to preparations for a grand ceremony to 
make the formal offering and dedicatlon of the monastery to the Buddha with the 
symbolical pouring of water, made arrangemernis to conduct the Buddha to the monastery 
on a grand scale as described below: 


Princess Sumana 


King Pasenadi Kosala had a daughter, named Sumana, who, during the time of Buddha 
VipassT, she was the daughter of a wealthy man and was known as Saddha Sumana. Being 
quick-witted and mntelligent, she took the opportunmty of offering Ghana milk-rice, which 
was prepared with pure unadulterated milk to Buddha VipassT before anyone. Having made 
her offering to the Sangha headed by the Buddha, she made this wish: “Glorious Buddha, 
wherever I am reborn throughout the long Journey of the szwsãra, may I never have to 
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earn my living in want and with great difficulty; and may I be reborn as a much loved and 
charming lady for offering this garland of Jasmine flowers and be known as Sumana.” Her 
wishes were fulfilled as she was never reborn 1n the planes of misery. She was born only 
either in the plane of the devas or the humans throughout the past ninety-one world-cycles. 
In all these existences, because showers of Jasmine flowers fell almost knee-high at her 
birth, she had always been named "Sumana”. (For full particulars, reference may be made 
to Anguttara Commentary Vol. 3.) 


At the time of present Buddha Gotama, she was born as the daughter of King Pasenadi 
Kosala by his Chief Queen. 


At the time of her birth, there was a shower of Jasmine flowers, spreading nearly knee- 
hiph all over the palace. She was, therefore named Sumana by her royal father. There were 
also five hundred girls who were born simultaneously with Princess Sumana. The Princess 
and her five hundred connatals were brought up ¡in luxury. Às Insipnia of office and 
trappIngs of rank, the Princess was provided with five hundred coaches; and whenever she 
moved out from the palace, she was accompamied by her five hundred birth mates each 1n 
her own coach. 


Throughout the whole of Jambudipa, one of the Four Great Continents, there were only 
three young women who were provided, as symbols of rank and office, by theIr fathers 
with five hundred attendants, each with a coach. They were: (I) Princess Cundi, daughter 
of King Bimbisara, (2) Visakha, who later became the donor of the Pubbayum Monastery, 
daughter of wealthy man, Dhanancaya and (3) Sumana, daughter of King Pasenadi Kosala. 


Princess Sumana was seven years old when the Buddha went to Savatthi to accept the 
Jetavana Monastery. Anathapindika went to King Pasenadi Kosala and made the request: 
“Your MaJesty, the coming of Buddha to our town of Savatthi 1s a blessing for us and, as 
well as a blessing for your MaJesty. [ would like to request you to send your daughter, 
Princess Sumana, together with her five hundred attendants, each carrying a pot filled with 
water and scents and flowers, for the reception of the Buddha. The King agreed saying: 
“Very well, Wealthy man,” and made necessary arrangemeníts to comply with 
Anathapindika s request. 

As ordered by her father, Princess Sumana set out together with her aftendants, in full 
1nsipmia befitting a princess, to take part in receiving the Buddha. They offered scents and 
flowers to the Buddha and then took seafs at appropriate places. The Buddha taught 
Dhamma to Sumana with the result that she and her five hundred attendants attained the 
sofãpaffi-phala. At the same time, five hundred other young women, five hundred elderly 
women, and five hundred laymen devotees also attained so/ãpaffi-phala. 


Thus two thousand persons achieved the stage of sofãpaffi ariyas while the Buddha was 
stll on His way to the Jetavana Monastery that day. (From Anguttara Commenftary Vol. 3) 


Anathapindika's own Welcoming Arrangements 


Anathapindika had not only arranged for Princess Sumanas participafion in conducting 
the Buddha to the monastery, but also for his son and five hundred attendants, who were 
sons of wealthy men of Savatthi. In compliance with his fathers wishes, Anathapindika's 
son and his five hundred attendants in their five-hued ceremonial dress, each holding a 
bright streamer, took their posifions 1n front of the Buddha and led the procession right up 
to the monasftery. 


Next to ther brothers, came the two daughters of Anathapindika, Cula Subhadda and 
Maha Subhadda, with therr five hundred female attendants, who were daughters of wealthy 
men of Savatthi, and each carrying a pot full of water. 

Then came the wife of Anathapindika, Punna Lakkhana, In full ceremomial dress and 
bedecked with Jewellery, accompanied by the wives of five hundred wealthy men, each 
holding a gold or silver cup full of sweet scents and other offerings. 

At the end of the procession to welcome and receive the Buddha came Anathapindika 
himself in a newly made dress of a wealthy man, accompanied by his party of five hundred 
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wealthy men, all in newly made dresses of wealthy men. 


Led by the long procession, the Buddha proceeded, attended by many 5jkkh„s, causing 
the surrounding forest to glow golden, as liquid golden yellow orpiment, with the aura of 
His presence. Then with the Infinite grace and glory of an Omniscient Buddha, He entered 
the precincts of Jetavana Monastery. 


Formal Donation of The Jetavana Monastery to The Sangha 


(At the conclusion of the reception ceremony), Anathapindika approached the Buddha 
and respecffully ¡invited Him and His 5j/k&h„š to a meal offering ceremony at his 
residence, the following day. Having made all arrangements for a sumptuous meal of hard 
and soft food at his house the next morning, Anathapindika sent a messenger to the 
monastery, informing: “Most Exalted Buddha, 1t 1s time to partake the meal; the food 
offering 1s ready.” The Buddha, accompanied by His Sangha, went to his house and took 
seafs at the places reserved for them. Anathapindika personally attended to the Buddha and 
HIs Đhikkhus by offering delicilous food to them with zealous devotion and sat at a suitable 
place. He then addressed the Buddha: “Most Glorious Buddha, may I know as to how the 
Jetavana Monastery should be dedicated.” 


The Buddha then gave this Instruction to Anathapindika: “It should be proper for you to 
dedicate the monastery to all 5//k&h„s who have arrived, are still arriving and may arrIve 
from the four directions.” Guided by the 1nstructions of the Buddha, Anathapindika 
dedicated the Jetavana monastery to the Sangha who have already arrived, are stilÏ arriving 
and may arrive from the four directions, (4gafanagafa cafuddisa Sanghika), by pouring 
ceremonial water as a token thereof. 


Five Verses of Appreciation for Donation of The Monastery 


Having accepted the formal offer of Jetavana Monastery, the Buddha delivered a 
discourse 1n five verses fo express appreciation for the donation of the monastery. 


l1 SItan unham paHhanH 

tato vãÏamigämi ca 

SaITSape ca makase 

Sisire cäpi vithiyo 
(The monastery which you have donated) provides sufficlent condition for 
protection from the dangers of extreme cold caused by Internal disturbances 
of elements or external inclemency of weather; the danger of heat caused by 
wild forest fires; the danger of wild beasts, such as lon, leopards, tIgers; the 
danger of reptiles and creeping creatures, such as snakes, scorplons, lices; the 
danger of gnats, mosqultoes, flies whose bites harm concentration; the 
danger of biting cold from week long unseasonal rains during the period of 
two months (s?sirarafu) from lst waning moon of Phusso to the full moon of 
Phagguno; and the danger of torrential rains during the rainy season. 


2) Tafo vãfãtapo ghoro 
safjãto pafthanatfi 
lenatthafca sukhattIanca 
JãyHufca vipassitum 
vihãradãnam sanghassa 
aggam buddhena vannitum 


(The monastery which you have donated) provides sufficlent condition for 
protection from violent and fearful seasonal winds of great velocity and 
Intense heat: 1t enables 5hjkkhs to live In solitary seclusion without mental 
distraction; 1t enables them to live without danger, with happiness; 1t enables 
them to cultivate Jhamc practices; 1t enables them to practice Insight 
meditaion (v/2zssan3). (Those who donate monasterles should make 1t a 
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poInt to bear in mind such benefits rendered to the Sangha by the monastery 
they have donated). Buddhas, past and present, have extolled the donation of 
a monastery to the Sangha, as being noble. 


3) Tasma hi pandifo poso 
sampassam aithamaftano 
vihãre kãrqye ramme 
yäsayettha bahussufte 


Therefore, a wise man of good birth, who considers well and perceives the 
benefits for him 1n the human world and for Nibbana, should build 
monasterles for Sangha to live with ease and comfort of body and serenity of 
mind. Having built them, he should dedicate them to 5hkkh„s who are Wise 
and virtuous and have the necessary qualiles and qualifications to contfrol 
and look after them as a Presiding Monk, namely, (1) one who has full ten 
years (vøssa) of bhikkhus life; (2) one who is well acquainted with two 
sections of Vinaya, v1z., Rhikkhu-vibhanga and BhikkhunT-vibhanga: (3) one 
capable of administering and performing varlous acts pertaining to Sangha 
according to the Vinaya Rules, Sangha-kamma; (4) one with the knowledge 
Of the aggregates and (Š) one versed 1n the analytical knowledge of nøãma and 
rủpa. Ít 1S necessary to select a /heraz with these qualificatons to be 
appointed a Presiding Monk of these monasferIes. 


4) Tesam anndfca pañfñaãñca 
vaftha senäsanãmi ca 
dadeyya ujubhuftesu 
VIDDaSannena cefasã 


To the inwardly upright, virtuous and knowledgeable residents of the 
monastery, the donors should offer alms-food, soft drinks, robes and lodging 
with a mind full of faith in the Three Jewels and in the beneficial results of 
good deeds. (With this verse the Buddha instructs the donors of monasferies 
to support the resident monk with four requisites also). 


3) Te assa Dhammam desenti 
sabbadukkhapanidanan 
yam so Dhammam tdhaññãya 
Parinibbatinasavo 


The learned 2⁄/kkh„s, who reside in the monasfteries, should, ¡in return, 
preach with compassion and loving-kindness the Dhamma which would lead 
to emancipation from all the sufferings of the cycle of rebirth for the benefit 
of donors of these requisites. In my Dispensation with eight-fold wonders, 
the donor of the monastery, endowed with pure faith, hearing such Dhamma 
điscourse from the resident monks and practising them according to their 
1nsfructions, will become enlightened, and with complete eradicatlon of 
ãsavas and cessation of suffering became arahais. 


The Buddha, after delivering this discourse on the benefit of donating a monastery 
(viharanisamsa), 1n appreclatlon of Anathapindika's dedication, returned to the Jetavana 
Monastery. 


NÑine-Month Celebrations for The Successful Dedication of The Monastery 


The ceremony held for the successful donation and dedicatlon of the monastery sfarted 
from the second day (of the arrival of the Buddha) and lasted nine months. The ceremony 
held by Visakha (wife of a wealthy man) on the occasion of the dedication of the 
Pubbarama Monastery lasted only four months. The cost of the nine month's celebration 
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consisting of offering of various alms amounted to eighfeen crores. 


Thus, as a measure of support to the sãsana, Anathapindika spent altogether fifty-four 
crores (five hundred and forty millions in gold), namely, eighteen crores for the cost of the 
site, eiphteen crores for the consfruction of the monastery and eighteen crores for the 
celebrations for the successful dedication of the Monastery. 


End oƒ the story oƒ Anathapindika. 
Helping Bhikkhu Nanda to attain Arahatship 


'While the Buddha was residing at the Jetavana monastery, after accepting 1t, (his younger 
brother) Bhikkhu Nanda being unhappy as a member of the Order, told his assoclaftes: 
“Friends, I am not happy living the life of a bh/kkhu 1n this sãsana, practising the three 
traimng rules reluctantly. I am unable to continue on observing these noble precepts. I 
1ntend to gIve up the pracfice and return to a laymans life.” 


'When the Buddha heard the news, He sent for Bhikkhu Nanda and asked: “Have you told 
your many Đhikkhu companions: “Friends, I am not happy living the life of a 5bJkkhu 1n 
this sãszna, practising the three training rules reluctantly. I am unable to continue on 
observing these precepfs. I intend to give up the practice and return to a laymans life.` ” 
'Whereupon, Bhikkhu Nanda admitted: “lt is true, my Lord.” 


The Buddha then asked him again: “Dear younger brother Nanda, why have you been 
observing the three noble precepts against your w1ll? Why can you not continue to observe 
these training rules? Why do you want to give up the life of a bhikkh„ and revert to that of 
a layman?” 

“Most Exalted elder brother, when I left the royal palace carrying your alms-bowl on my 
shoulder, my sister and betrothed, the Sakyan Princess Janapada Kalyani came dashing to 
the window with her hair half-dressed, and asked of me: “O your Highness, please come 
back quickly.” I keep thinking of these words of my betrothed ever since I left the palace, 
and that 1s the reason why I have to practise the three training rules against my will and 
pleasure, and I am no longer capable of observing the precepfs. [ shall now give up the life 
Of a bhikkhu and revert to a layman's life.” Nanda gave this simple and honest answer. 


The Buddha then went to Tavatimsa realm of the devas by His supernormal powers, 
taking along Bhikkhu Nanda, as though lifting hìm by the arms. Ôn the way, He showed 
Bhikkhu Nanda an aged female monkey sifting on a burnt stump of a tree, with her ears, 
nose, fail and other parts of the body, big and smaill, burnt and tattered. On arrival at 
Tavatinsa, He drew Bhikkhu Nandas notice to five hundred celestial maids whose feet 
were as fender-red as pigeons' feet, who had come to wait upon Sakka and who were 
sfanding and worshipping Him. 


“Dear younger brother, Nanda, what do you think of the question that I am about to ask? 
Who looks prettier and lovelier when your sister, your fiancee, the Sakyan Princess 
Janapada Kalyani 1s judged in comparison with the five hundred celestial maids whose feet 
are as fender-red as pigeons' feef?” asked the Buddha. 


(The beautiful delicate feet, with the colour of the pigeons' feet, of these maids 
was the result of ther offering of emollient oil for the feet of 5j/kkh„s who 
were disciples of the Buddha Kassapa.) 


(A queston might arise here as to why the Buddha had aroused the sensual 
passion of Bhikkhu Nanda by showing him the celestial maids when his mind 
was already affected with lust.) 


The answer is: “[he Buddha had done so with the obJect of easily removing the 
defilements from Bhikkhu Nandas mnd.” To explain further: A wise and 
experienced physician, in an attempt to cure a paflent suffering from a disease 
caused by excessive phlegm bile and wind, usually gives doses of oily medicine 
to enhance the existing symptoms; that 1s followed by an emetic to remove the 
phlegm with ease and speed, through the mouth or by purging with doses of 
purgative. In the same way, the greafest of all the physiclans, who has no equal 
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to match His skill, in admonishing worthy beings, had shown the fair celestial 
maids to Bhikkhu Nanda, who was affected by #;esa, in order to (let his mental 
defiling grow and reach the climax preparatory to eradicating 1t by means of 
ariya-magga which serves as an emetic to throw out the &/lesa, as a purgafIve fO 
purge the &ilesa.) 


'Whereupon, Bhikkhu Nanda gave this reply: 


“Most Exalted elder brother, the old female monkey which you have shown me 
on the way with her ears, nose, tail and tattered through being burnt, can In no 
way be considered as lovely and pretty. And likewise, my sister (fiancee) Sakyan 
Princess Janapada Kalyami, too, when compared to the five hundred fair maids of 
the celestial world, can no longer be regarded as a model of beauty; Iindeed the 
five hundred celestial maids are far more pretty and lovely then the princess.” 


Then the Buddha gave him this assurance: 


“Dear younger brother, Nanda, take delight in the practice of the three training 
rules; take delight in the holy practice of the precepts which are my 1nsfructions. 
(I you actually take delight in the noble practice), Ï assure you of acquiring the 
five hundred celestial maids whose dainty feet are as tender-red as pigeons' feet.” 


'When the Buddha gave such an assurance, Bhikkhu Nanda responded: 


“Most Exalted elder brother, If you assure me of the five hundred fair maids 
whose feet are as fender-red as pigeons' feet, I shall undertake to observe the 
three noble training rules of the ssana with delight at your feet.” 


(It might be asked here why the Buddha had assured Nanda of the five hundred 
Tai maids for the gratification of sensual pleasure, which 1s a mode of 1gnoble 
living (4Ðrahmacariyavasa) while He wanted Nanda to observe the three noble 
pracfices. 


The answer is: Bhikkhu Nanda's carnal attachment to Princess Janapada Kalyani 
was Infense; and the Buddha had therefore diverted his affention to the falr 
celestial malds as a measure of temporary relief before He could relieve him 
totally of the prime trouble by means of ariya-magga; hence the use of 
abrahmacariyavasa ploy.) 


Then the Buddha, together with Bhikkhu Nanda, vanished from Tãvatimsa and appeared 
1n the Jetavana Monastery Insfantaneously. When Bhikkhu Nanda took leave of Him and 
had gone to his chamber to spend the time, the Buddha explained all that had transpired to 
the bhikkh„s who had assembled to listen to His Teaching. 


Having informed the assembled 2//kkh„š of what had happened, the Buddha gave the 
following instructions to them: “Go ye now, ðjjkkh„s, to rebuke Bhikkhu Nanda, by 
calling: “O you bịg servant (one who wants something for his service). You are a greaf 
buyer (who buys something at a fixed price in exchange).' ” 


In giving these Instructions the Buddha was making use of a practical method employed 
1n the world. A skilful person extracts an old nail, left firmly fixed to a post or a plank, by 
hitting 1t with another nail but smaller to cause 1t to vibrate before 1t could be loosened by 
hand and removed. In the same way, Bhikkhu Nanda's intense attachment, deeply rooted In 
the person of Princess Janapada Kalyani, was first given a loosening Jolt and then removed 
by the temporary đdiversion to the more attractive celestial maids. Then, in order to do away 
with the new objJect of sense-pleasure and put Bhikkhu Nanda back on the path of noble 
practice, the Buddha gave the above Instructions to the assembled Đhikkhus. 


In obedience to the Buddhas instructions, these b/kkJ„s went about spreading news that 
the son of step-mother Mahãa Pajapati Gotamï and the younger brother of the Buddha, 
Bhikkhu Nanda had been observing the noble precepts out of desire for the five hundred 
celestial maids, and that the Buddha had also assured him his acquiring the five hundred 
celestial maids whose feet are as tender-red as pigeons' feet. On hearing this, Bhikkhu 
Nanda's friends went and heaped reproaches on him. 
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“It is being said by the people: “Bhikkhu Nanda 1s a big servant; Bhikkhu Nanda 
1s a preat buyer. He has been observing the precepts because he desires the five 
hundred fair maids of the world of devas; and the Buddha has also assured him 
Of getfing the five hundred maids whose feet are as tender-red as pigeons' feet.` ” 


Being called “big servanf”, “great buyer”, by his Đ//k&hu associates, Bhikkhu Nanda was 
filled with unbearable shame and disgust. He retired to a secluded place and strove with 
mindful and earnest diligence In the observance of the 5//k&kJ„ training rules with his mind 
inclined towards Nibbana and soon drained off all ãsavas, he attained full-fledged 
arahatship. He became recognised as one of the eIghty asi/ mahã sãvakas. 


Whereupon an arahaí-Brahma approached the Buddha at night and standing at a suitable 
place, Joyfully Imnformed Him of the Bhikkhu Nandas attainment of arahatship. 
Immediately after hearing the tidings, the Buddha, on contemplating: “How fares he?” 
became aware of Bhikkhu Nanda's attainment of arahatship through His Omnisclence. 


Bhikkhu Nanda's Supplication to The Buddha 


As sfated above, because of reproaches and jeers heaped upon him by his assoclates, 
Bhikkhu Nanda developed a sense of religious urgency through shame and remorse: 
“Having entered the Dispensatlon with well-expounded Teaching and Disciplinary rules, 
Dhamma-vinaya, | have held the Buddha responsible for assuring me of getting the five 
hundred celestial maids; as such I have committed a grave misdeed.” Accordingly, he 
strove hard relentlessly until he attained arahatship. He then considered that 1t would be 
well to go to the Buddha and relieve Him from the responsibility of the assurance He had 
made. He therefore approached the Buddha early the following morning and made the 
following address: 


“Most Exalted elder brother, you have assured me of the hands of five hundred 
celestial maids with feet as tender-red as pigeons' feet. Most Exalted elder 
brother, [ now absolve you from that responsIbility.” 


The Buddha said in reply: 


“Dear younger brother, Nanda, I have already known, by Judging the sfate of 
your mind analytically with my own, that you have affained arahatship. An 
arahai-Brahma has also Iinformed Me earlier of your attainment to the exalted 
state of an arahaí. I have been absolved from that responsibility from the very 
1nstant your mind became free of ãsavas.” 


The Tathagata was greatly pleased and made the following uftterance of exultation: 


Yassa niftinno pañko 

maddito kamakanuRo 

mohakkhayam anuppafto 
sukhadukkhesu na vedhaHi sa bhikkhu 


An ariya person has crossed the slough of wrong view, in other words, the 
slough of samsãra, by way of the bridge of the 4ria Path to the Shore of 
Nibbana. The thorn of sensual passion that pierced (the heart of) all sentient 
beings has been crushed to dust with the cudgel of wisdom. Such an ariya 
person has traversed the Fourfold Path of M⁄4gga and reached Nibbana, 
atfaining the arahatship, the point of cessation of delusion (moha). That 
arahat-bhikkhu, who has thus destroyed the darkness of defilements, ¡s no 
longer effected by joy or sorrow, he remains unshaken and indifferent to the 
worldly vicissitudes. 


Soon afterwards, a number of 5j/kkh„s asked Bhikkhu Nanda: “Friend Nanda, you have 
said In the past that you were not happy within the sãsana as a bhikkhu; what 1s the state of 
your mind these days?” Bhikkhu Nanda replied: “Friends, at present, I have no mind at all 
to revert to the life of a layman.” 


On hearing these words of Nanda, 5h/kkh„š rebuked hìm, saying, 
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“Bhikkhu Nanda 1s telling lies; he 1s talking about arahafia-phala. He had quite 
recenfly been saying that he was not happy 1n this sãsana and now he 1s saying that 
he has no mind at all to revert to the life of a layman.” 


They then went to report the matter to the Buddha and He explained to them: 


®BhiRkhus, in the Immediate past, Nanda's corporeality was Just like a badly roofed 
house, but now, 1t 1s like a house which 1s properly roofed. True, this Bhikkhu 
Nanda strove for the highest level of attainment of a 5h/kkh„ after he had seen the 
fair maids of the world of devas, with the result that he has now reached that 
highest level of attainment (the arahatship).” 


The Buddha then went on giving a discourse by reciting the following twO verses: 


l1) Yathãä agãram đucchannam 
yu{†hT samafivjjhati 
evam abhãitam cittam 
rãgo samafivi?hafi 


Bhikkhus, Just as rain-water can penetrate and flood a badly roofed house, so 
the mind, which has not been tramned through tranquillity and ¡insight 
meditation, 1s liable to be Iinundated with defilements, that 1s, to be flooded 
with the rain waters of lust, malice, delusion, conceIf, etc. 


23) Yathä agãram succhannam 
yu{thi samafivjjhafi 
evam subhavitam cittamn 
rãgo samafivi?hafi 


Bhikkhus, just as rain-water cannot penetrate and flood a properly roofed 
house, so the mind, which has been trained through tranquillity and 1nsight 
medifation, cannot be inundated with defilements, that 1s, cannot be flooded 
with the rain waters of lust, malice, delusion and conceIt, efc. 


By the end of this discourse, a large number of bjikkh„s attained the Fruitlon stage of 
sofãpaffi-magsa. Thus this discourse was of great benefit to many person. 


Discourses Relating The Story of Kappata 


Some time after, Đ/k&„s were gathered at the assembly hall for discussion of the 
Dhamma and speaking 1n praise of the Buddha thus: 


“Friends, Buddhas are really great and worthy of praise with the snapping of 
fingers. Even Bhikkhu Nanda, who had almost lost mmterest in the life of a 
bhikkhu, has been disciplined by employing the fair maids of the world of devas 
as an allurement.” 

At that moment, the Buddha entered the hall and asked: “Ø7/kkh„s, what kind of 
discussion are you engaged in as Ï came 1nfo the hall?” “We are assembled here, discussing 
the marvellous way in which the Buddha has disciplined the Bhikkhu Nanda.” 

Whereupon the Buddha said: “ðÖ/kkJ„s, it 1s not only in this occasion that I have 
exhorted Bhikkhu Nanda, by employing a female sex as an enticemert, I had also won him 
over by using the same tactic in the past,” and at the request of the Đ/kkhus, He expounded 
the Kappata Jataka that follows: 

“®BhiRkhus, once upon a time, there was a trader by the name of Kappata in the 
city of Baranasr during the reign of King Brahmadatta. He had a donkey that 
could carry a load weighing one kzwbha” and could travel seven yojanas a day. 


Once, he went to the city of Taxila accompanying a caravan of merchants 


2. Kumbha: A measure of weighfts equal to one third of a cart load. 
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carrying merchandise for sale. He set his donkey free to seek for pasture fO øraze 
while his goods were being disposed. 


As the donkey wandered around grazing on the soft ground near the palace moat, 
he espied a female donkey and approached 1t. He eventually got engaged In 
conversatlon with the female donkey and the two exchanged words of love: 


Female donkey(F.D): From where do you come? 

Male donkey(M.D): I come from Baranasi. 

F.D: On what business have you come? 

M.D: I have come for trading purpose. 

F.D: What 1s the weight of the goods that you have to carry? 

M.D: Ihave to carry goods weighing one kưmbha. 

F.D: How many yø7anas have you got to cover carrying such a load in a day? 
M.D: I have to cover seven yøjanas a day. 

F.D:  Have you someone to look after you tenderly wherever you go? 

M.D: No, Ihavent any. 


F.D: TH so, 1fs a pity you have to go about unattended. You must be undergoing 
great hardships, arent you? 


(She spoke with seductive Insinuatlons to win his heart.) On hearing these seducfive 
words from the female donkey, the male donkey lost Interest in his work and remained 
listless. 


After disposing of his merchandise, the trader, Kappata, went to his donkey and said: 
“Come, dear son, lefs be off.” The animal replied: “You may go by yourself, Í cannot 
follow.” When the trader had made several vain attempts to persuade the donkey to obey 
him, he decided to use threafs to make him obey: 


l1) Patodam te karissãmi 
solasangulikandakam 
safñichindissäi te kãyam 
evam jãnahi gadrabha 
You mean and wicked donkey, I shall have to goad and beat you with a 
sixteen inches long cane, tipped with tron spIkes. I shall have to lacerate your 
body unHiÏ 1t 1s broken and torn 1nfo tatters. Take heed of that. 


When the donkey heard this threat, he retorted by saying: “If that should be the case, I, 
too, have to mind as to how I should retaliate.” 


23) Patodam me karissasi 
solasañgulikanndakam 
purato patifthahitvana 
uddharitvana pacchafo 
dantam te pãtfayissãmi 
evan jãnãfi Kappa1a. 


O merchant Kappata, 1Ý you will actually goad and beat me with a sixteen 
inches long cane, tfipped with mron strikes, I shall stand firmly on my fore- 
legs and raising my hind-legs, kick with all my strength to break and knock 
off all your teeth to the ground. You might as well know that. 


When the trader Kappata heard this bold and aggressive retort of the donkey, he 
wondered “what was the cause of 1t” and looking round, he saw a maiden donkey nearby. 
Then he thought to himself: “This maiden donkey must have taught him to speak like this. 
lt would be wise to allure him away and tell him: “My son, I will get you such a maiden 
donkey.” 
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3) Cafuppadim sankhamukhim 
narim sabbafñeasobhinim 
bhariyam te ãnayissãmi 
evam jãnahi gadraha. 


My bịg son, I will find a young, beautiful, well-formed maiden donkey with 
a face as falr as a conch-shell to be your wife soon after our arrival back at 
BaranasI. My son, you take my word. 


The donkey was very pleased with the encouraging words of his master and replied: 


4) Catuppadim sankhamukhim 
narim sabbangasobhinim 
bhariyam me ãnayissami 
evam jãnahi Kappata 
Kappafa bhiyyo gamissãmi 
yojanãmi catuddasa 


My benefactor and master, Kappata, .... IÝ 1t 1s really true that a beautiful 
well-formed youthful maiden donkey with a face as fair as a conch-shell will 
be obtained for me soon after we have returned to Bãranasi, Ï, your good 
son, am prepared to work with redoubled zeal, breaking a journey of 
fourteen yø/anas a day. You can take my word. 


Trader Kappata then took the donkey with him to his home town of Bãaranasi. ÀA few days 
after theIr arrival, the donkey went to Kappata and asked him to fulfil his promise: “My 
benefactor and master, Kappata, have you not promised me a beautiful well-formed 
youthful maiden donkey as my wife?” Then trader Kappatfa replied: “Yes, If 1s true I have 
said so; I will not fail to fulfil my promise. [ will find you a beautiful, well-formed 
youthful maiden donkey; but I will be able to provide food for you only (not for your 
wIfe). Ït is up to you to think 1f the food that I offer you wIll or wIll not be sufficlent for 
both of you. And another thing, I wish to emphasise that, in due time, you will have off- 
springs to look after, and here again, 1t 1s for you to consider whether the food which I 
provide you wIll be sufficlent for your growing family. (Ít 1s not my responsibility) Think 
Of 1t my son.” 

As the trader Kappata was giving this sound advice, the donkeys attachment to the 
female donkey was severed. 

Recounting the Kappata Jataka in His discourse, the Buddha revealed: “Bikkhøus, the 
Sakyan Princess Janapada Kalyami then was the maiden donkey, Bhikkhu Nanda then was 
the donkey and [ was then the trader Kappata. I had thus, at a time long past, also 
disciplined Bhikkhu Nanda with the lure of female sex,” and brought the discourse to 
conclusion. 


End oŸ Kappata .Jataka. 
Stories connected with The Second, Third and Fourth Vassa 


[N.B. Concerning the second, the third and the fourth vassas kept by the Buddha at 
RãJagaha, the ancient treafise of “Wasozin” (An account of the serles of vassas kept by the 
Buddha), deals only with three storles described below: 

(1l) Story of a friend of Venerable Sãariputta who was a brahmin (as mentioned In 
Dhammapada Commentary, Vol. 1.) 

(2) Story of Cunda, a butcher of pigs (as mentioned in Dhammapada Commentary, Vol. 
1.) 

(3) Story of Venerable Maha Kassapa (as mentioned in Dhammapada Commentary Vol. 
1.) 

The Wasozin treatise concludes the account of the second, the third and the fourth wassđ 
with these words: Thus the Buddha, in keeping with the promise given to King Bimbisäara, 
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spent the second, the third and the fourth vassư at RãJagaha, expounding such điscourses 
and showing Iinnumerable devas and humans the path to NÑibbana. | 


Sayagyl Saya Lin, the first to be charged with this great work, “Maha Buddhavarnsa', 
however included in the table of contents, the following sfories, in connectfion with the 
second, the third, and the fourth vassa kept by the Buddha at Rajagaha: 


(1) An account of wealthy man Jotika. 

(2) An account of wealthy man Jotia. 

(3) An account of wealthy man Mendaka. 

(4) An account of the wealthy man Kakavaliya. 

(5) An account of the wealthy man Punna. 

(6) The story of Sumana, the flower seller. 

(7) The story of Aggidafta and one thousand hermits. 
(8) The story of Jambuka. 


We discuss about the five wealthy men listed above In the “Chapter on the Jewel” of the 
Sangha. The storles of Sumana, Aggidatta and Jambuka will be discussed In the next 
Chapter. 
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Chapter 2I 
STORY OF SUMANA, THE FLOWER SELLER OF RÃJAGAHA 


T1 Buddha taught a discourse, beginning with the words 7anca Kammam katam sadhu, 
on the advantages of “a rewarding deed of merit(`” with reference to a flower seller 
named Sumana of Rãjagaha during His stay at Veluvana Monastery In that city. 


The flower seller used to present King Bimbisära with eight #»zas' of Spanish Jasmine 
(Jasminum grandiflorum) every morning, for which he was granted eight pieces of money 
cach day. 


One day, as Sumana was entering the city with flowers as usual, the Buddha, attended by 
many Đhikkhus, was also entering the city for alms-round, with rays of light shining forth 
from His body, and with great dignity, splendour and glorles of a Perfectly Enlightened 
Buddha. 


(N.B. Sometimes, the Buddha used to go round, like an ordinary bÖkkhu on an 
alms-round, with the six rays of light concealed by the robes. (For Instance) He 
went out all alone incognito to a distance of thirty yø7anas to meet Angulimala, the 
notorIous robber. But, at other times, He used to go with rays of light shining, for 
1nstance, when He went on alms-round mm the city of Kapllavatthu. And, on this 
day, when He was to meet Sumana, the flower seller, the Buddha entered the city 
of Rajagaha with rays of light shining forth from His body, and with great digmty, 
splendour and glories of a Perfectly Enlightened Buddha). 


'When Sumana saw the Buddha, with a body, like an ornamented gateway column, replete 
with thirty-two maJor characteristics and eighty minor charactferisfics, and six coloured rays 
of light from His body, entering Rajagaha city to go on alms-round with great dignity, 
splendour and glorles of a Perfectly Enlightened Buddha, there arose in him intense 
devotional faith and reverence for Him. He then considered: “What kind of offering should 
I make to gain merit?” and, when he could not think of anything with which to pay homage 
to the Buddha, he thought of offering the flowers in his hands. But, on second thought, he 
came fo realize: ““[hese are the flowers meant for presentation to the King, as a matter of 
daily routine. If I fail to do my daily duty, I shall be liable to be put in the stocks, bound 
with ropes and Imprisoned or executed or expelled from the country. What should I do?” A 
bold thought entered his mind at this Juncture: “Let the King kill me, should he so desrre, 
put me in jail, expel me from the country. Ï might be rewarded by the King for carrying 
out the daily duty; such a fortune would be sufficlent for my livelihood duration the 
present life. But 1f such an offering 1s made to the Buddha, 1t 1s certain that I will reap the 
Íruits of my meriforious act for aeons of world-cycles to come.”” He, therefore, decided to 
sacrifice his life in making his homage to the Buddha. 


He was, at the same time, mindful that he should act while his Iintense devotional faith 
was at 1fs pitch and so he sfarted offering the flowers in the following manner:- 
() First, he threw two handfuls of flowers high above the head of the Buddha; the 
flowers formed Into the shape of a canopled ceiling, hanging mm the air right above 
the head of the Buddha. 


(2) Then he threw two handfuls of flowers In a like manner; the flowers came down, 
sfanding 1n the form of a flower curtain on the right side of the Buddha. 


(3) Again, he threw two handfuls of flowers in a like manner; the flowers came down, 
sfanding 1n the form of a flower curtain at the back of the Buddha. 


(4) Lastly, he threw two handfuls of flowers 1n a like manner; the flowers came down, 
sfanding 1n the form of a flower curtain on the left side of the Buddha. 


1. Kunza: a measure for capacIty. 
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Thus, the eight #ønzas of Jasmine flowers stood round the Buddha like a canopied ceiling 
and curtains of flowers on the top, on the right, left and back, leaving a space 1n front Just 
enoupgh for the Buddha to enter. lít 1s remarkable that the flowers fell in place with the 
flower stalks turning inward and petals outward in an orderly fashion. 


The flower curtain around the Buddha, like a silver screen, moved along together with 
Him as 1Ý it were an animate body, without sundering apart or sliding down. Ít síopped 
wherever the Buddha made a rest. Rays of lipht emitted continuously from five places, 
namely, the front and the back, the right and left sides and from atop the head of the 
Buddha, like millions of flashes of lightning. Having emerged from the body of the 
Buddha, every single shaft of these rays first turned clockwise three times round Him, 
forming a mass of bright light (resembling a beam of search-light directed towards the 
Buddha), the size of a young palm tree, before shooting away ahead of Him. 


The whole city of RaJagaha (with a population of eighteen crores) agog with excitement 
and agifation, came out clamourously. Of the eighteen crores of men and women, there was 
none who came out without holding vessels filled with alms-food for offering. 


All the citizens, clamouring and proclaiming aloud and courageously like a lon king, 
throwing aloft ther twisted head-dresses, moved along 1n large groups, leading the 
procession before the Buddha. The Buddha, in order to bring out the aftributes of Sumana, 
the simple flower seller, walked along the main streets within the city covering an area of 
approximately three gavutas. Hence the entire body of Sumana was suffused with five 
forms of delightful satisfaction, (p7). 


Sumana, went along with the Buddha only for a distance, like a person who took a plunge 
1nto a red orpiment-coloured stream of water, he entered into the compass of the brilliant 
rays emitted by the Buddha and after paying reverential homage to Him, left for home 
carrying the empty flower basket. 


Ơn arrival at his house, his wife asked him: “Where are the flowers?” He replied: “My 
dear, I have offered the flowers to the Buddha.” His wife then asked: “What about 
presenfation of flowers to the King?” Whereupon, Sumana replied: “Let the King kill me 
should he so desire, expel me from the countfry, but I have offered the flowers to the 
Buddha at the sacrifice of my life. The eight knzas of flowers, which formed only eight 
handfuls, had indeed worked miracles. (He related in detail what actually had happened). 
The whole eighteen crores of cifizens are now following the procession 1n honour of the 
Buddha, making loud proclamations. What you are hearing 1s their cheers congratulating 
me on my deed of merit.” He thus told her 1n a delightful tone full of deep satisfaction. 


Sumanas wife, being very foolish and ignorant, took not the slightest Interest in the 
miraculous display of the glorles of the Buddha and scolded her husband with abusive 
words and said: “Kings are harsh and ruthless. Once you have Incurred their displeasure, 
your hands and feet are cut off. Ï may also be adversely effected by your acts, which bring 
ruin to me.” Nagging continuously, she left, taking away her children to see the King at the 
palace. The King asked her: “What ¡is your complaint?” She complained thus: “Your 
Majesty, my husband, Sumana, the flower seller, had offered the Buddha all the flowers 
that were to be presented to you as usual and returned home empty handed. When I asked 
him: “Where are the flowers?' he related to me what he had done with them. I scolded him 
1n many ways, saying: “Kings are very harsh and ruthless. Once you Incurred their 
displeasure, your hands and feet are cut off. I may also be adversely effected by your actf 
which bring ruin to me.” After severing my relatlonship with him, I have come fo your 
presence. Whatever he has done, good or bad, that 1s his own affairs, his responsibility. Let 
him fare according to his deeds all by himself your MaJesty, I have forsaken that husband 
of mine and I make this formal report in advance to your MaJesty.” 


King Bimbisara had become a noble disciple (ariya sãvaka) having attained the Fruition 
staøe OŸ sofapana ever since his meeting with the Buddha at the Grove of young palms, 
near the city of RãJagaha, and, as such, his confidence in Him was unshakable. The King 
thoupht: “This woman 1s so foolish and stupid, she cannot arouse devotional faith in the 
ølorles and miraculous powers of the Buddha” and pretending to be Indignant asked her: 


518 


Chapter 2l 


“O woman, have you Just said that your husband, Sumana, had offered all the flowers that 
were fo be presented to me?” “Indeed, I have said so, your Malesty,” replied the flower 
seller's wIfe. 


The King replied expediently: “O woman, you have done well by severing your 
relationship with your husband, and now I am to consider what kind of punishment should 
be meted out to Sumana for offering the Buddha, the flowers which were to be presented to 
me.” Then dismissing the woman, the King went out quickly to pay homage to the Buddha 
and Joining the procession, followed Him all the way. 


Ơn seeing King Bimbisara In a reverential mood, the Buddha made 1t a point to walk 
along the congested main streets within the city and finally went towards the palace gate. 
When King Bimbisara removed the bowl from His hand and started to conduct Him I1nfo 
the palace, he noticed the indications that the Buddha had a desire to stop at the court-yard 
Just outside of the palace. He at once had a temporary pavilion erecfed in the court yard, 
and the Buddha and His 5h/kkhw followers took rest on the prepared seats in the newly 
erected pavilion. 


(N.B. A question may arise as to “Why the Buddha did not go into the palace?” The 
answer 1s: Ií occurred to Him that, should He choose to go into the palace, the 
eiphteen crores of cifizens would not be able to pay obeisance to Him and the 
virtues of Sumana, the flower seller, would not become mamifest. True, only 
Buddhas could show plainly the attributes of virtuous people, when ordinary people 
try to do “honour where honour 1s due,` others are apt to have feeling of Jealousy.) 


As the Buddha went Inside the pavilion and sat on the seat which was prepared for Him, 
the four screens of flowers moved to the edge of the crowd in the four directions, each 
standing like living objJects. Then the people rallied round Him to pay homage; and King 
Bimbisara offered hard and soft food of the best quality to the 5/kkh„š headed by the 
Buddha. After the meal was over, and when the Buddha had given a discourse of 
appreciation for 1t, the four screens of flowers were back at ther own places surrounding 
Him on four sides. Surrounded by eigphfeen crores of citizens and amidst deafening sounds 
Of the uproarlous crowd, the Buddha returned to the Veluvana monastery. 


Ớn returning to the palace, after seeing the Buddha off, King Bimbisära sent for Sumana 
and asked him: “How were the flowers meant for me offered to the Buddha?” Sumana 
replied thus: “I offered the flowers to the Buddha, making this resolution: “Let the King kil 
me should he so desrre, let him expel me from the country, I will offer these flowers to the 
Buddha", thus have I made the offering of flowers at the risk of my life.” Whereupon, 
King Bimbisära said these congratulatory words: “You are a noble person, indeed.” The 
King then presented Sumana with eipht royal elephants, eight royal horses, eipght male 
servants, eipht female servants, eight sets of costumes, eight thousand coins of money, 
together with eight fully dressed maidens and eight villages, making what 1s known as 
sabbaftthaka rewards (g1t consisting of 8 x 8 things). 


Buddha's Utterance of Prophecy. 


This great event made Venerable Ananda wondered as to what kind of benefit would 
Sumana đerive from his deed of merit which was marked by the sounds that rent the alr 
like thunderous roars of a lion king, and by throwing aloft of thousands of head dresses of 
citIzens from early part of the morning. He, therefore, went to the Buddha and asked to be 
enliphtened as to what sort of benefit would Sumana enjoy. The Buddha told Ananda: 
“Dear son Ananda, you should not think that Sumana, the flower seller, had made just a 
small offering! In offering the flowers to Me, he had made a liberal đãna of his own Hife, 
with full devotional fatth in his mind.” 


Kappãnam satasahassam 
duggaftih na gamissafi 
thatva devamanussesu 
phalam etassa kamuuno 
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paccha Paccekasambudho 
Sumano nãma bhavissafi. 


For this meritorious deed of his, (for full one hundred aeons), he will not be 
reborn 1n the planes of misery. He wIll be born again and again 1n the realms 
of devas and humans enjoying the fruits of his deed of merit and will 
become a Paccekabuddha In future. 


This was the Prophecy utiered by Buddha Gotama ïn response to the Venerable Ananda's 
request. 


(N.B. On reaching the Ve]uvana monastery, as the Buddha entered the Scented 
Chamber, the Jasmine flowers lay behind in heaps at the entrance.) 


In that evening, Đjikkh„s gathered together in the Dhamma Haill and expressed their 
appreciatlon of Sumana's deed of merit and the result, thereof saying: “Friends, the benefit 
derived by Sumana from his deed of merit 1s really wonderful, worthy of cheers by the 
snapping of fingers. He has offered the living Buddha a handful of Jasmine flowers at the 
TIsk of his life, and for this, he has been rewarded by the King, at that very moment, with 
sabbafthaka gIF(s made up of eight kinds of animate as well as Inanimate objects, each 
numbering eight.” 


The Buddha left His chamber and came to the Dhamma Hall where, after sitting on the 
Dhamma Throne of the Buddha, asked: “BJ/kkhus, what 1s the subJect of your 
conversation?” They explained the subJect of their discussion. He then said: “You are right, 
O Phikkhuš, by doing an act for which no feeling of remorse should ever recur, but only 
feel happy whenever dwelt upon everytime. A deed of such nature 1s indeed worth 
performing.” And n this connection, He recited the following stanza to serve as a maxim 
of what He had already said: 


Tañca kammam katam sãdhu 
yam katva nanufappafi 
}aSsa pafifO suinano 
vipäkam pafisevafi 


Having done an act, the doer has no bitter regret for 1t; he only enJoys the 
frults of that act with Joy and gladness. Such an act 1s fauldess and 
wholesome and 1s worth acting. 


By the end of the discourse, eighty-four thousand sentient beings became enlightened and 
gained release from the round of suffering. 


End oƒ the story 0ƒ Sumana, the ƒlower seller. 
Removing the Wrong Views of One Thousand Hermi(s headed by Aggidatta 


This discourse of five stanzas, beginning with the words, Đam ve yarandm yari, etc., 
was expounded by the Buddha while residing at Jetavana monastery, with reference to a 
hermit by the name of Aggidatta, (formerly a court brahmin of King Kosala) who was then 
residing near a pile of sand. 


(N.B. The hermit Aggidatta was living near a pile of sand lying between the three 
countries of Anga, Magadha and Kuru that were adjacent to Rãjagaha. That 
appeared to be the reason why Sayagyi U Lin, who was first in charge of the 
translation proJect, had put this story of Aggidatta 1n the table of confents of events 
that took place when the Buddha was keeping vassz 1n the city of RaJagaha.) 


The Brahmin Aggidatta was the court advisor of King Maha Kosala, father of King 
Pasedani Kosala. On the expIry of his father, King Pasedani Kosala reftained Aggidatta in 
the same rank as his court advisor, esteeming him as his fathers old counsellor. When 
Aggidatta went to the palace to aftend to dutles, he was treated with due respect by the 
King and was given the same seat which he had occupled before. 


One day, 1t occurred to Aggidatta: “King Pasenadi Kosala treats me with due respectf, no 
doubt, but 1t 1s not easy to make kings accept one's counsel all the time. It 1s natural that the 
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King would prefer to deal with advisors of his own age. I have become too old, 1t 1s time 
that I lead the life of a recluse.” 


So he sought permission from the King and having made public his decision by the 
beating of drums In the city of Savatthi, within seven days he abandoned all his belongings 
to become a recluse outside of the Buddha's Teaching, sãsaña. 


Ten thousand male followers became his disciples and they dwelt at a place situated 
between the Anga, Magadha and Kuru countries. Aggidatta, as their leader, gave them 
1nstruction for their observance: “My disciples .... anyone thinking any of these thoughts; 
thoughts of sensual desire (kđma-vifakka), thoughts of 1lI-wIll (vyapada-vifakka), thoughts 
of harming others (vi a-vifakka), shall carry one bundle of sand from the river and dump 
1t here.” His disciples promised to observe this disciplinary rule and every time they 
detected an unwholesome thought, such as kZma-vifakka, etc., arising In theIr mind, they 
chastised themselves by carrying a bundle of sand from the river and dumping 1t as 
promised, in the appointed place. In time, the pile of sand assumed a huge đimension. 


The pile of sand was later taken over by a øãga king named Ahichatta. People from 
Anga, Magadha and Kuru used to come with offerings for the hermifs every month. The 
hermit Aggidatta then exhorted them thus: “O my disciples, go to the hills for refuge, øo fo 
the Jungles for refuge; go to the parks for refuge; go to the trees for refuge. If you take 
refuge 1n the hills, in the Jungles, in the parks and in the trees, you wIll be free from all 
kinds of suffering.” He also made the same exhortaton to his ten thousand hermit 
disciples. 


Aggidatta was popularising himself through teaching wrong practices at a time when the 
Bodhisatta, as Prince Siddhattha, after renouncing the world had attained Buddhahood and 
was residing in the Jetavana monastery of Savatthi. Rising one early morning at dawn and 
menfally surveying the whole world for sentient beings who are ripe for emancipation, the 
Buddha perceived in His minds eye the hermit Agsgidatta together with all of his ten 
thousand disciples. The Buddha also knew then that all of them had accomplished the 
sufficing conditions (øanissay4) for attainment of arahatship. So He gave Instructions to 
the Venerable Maha Mogsallana, saying: “Son Moggallana, why have you Ignored the 
hermit Aggidatta who 1s making people walk along the wrong Path that will not lead them 
to the Shores of Nibbana, go now, son Moggallana, to these hermits and exhort them.” 


Venerable Maha Mogsgallana replied: “The most Glorious, Exalted Buddha, the number 
Of these hermits 1s great. They might not readily accept the Insfructions from me alone. 
Should your Reverence also come along, they would readily obey your Instructions.” 
'Whereupon, the Buddha responded: “We wIll come also, but you might go ahead first to 
exhort them.” 


While proceeding first as 1nstructed by the Buddha, Venerable Maha Moggallana thought 
to himself: “These hermits are many and strong, any attempt to give Instructions to them 
while gathering In one place mipht lead them to turn against me en masse.” So he caused a 
torrential rain to fall, through his abJ/ñña, with the result that the hermits rising from their 
places, rushed into therr own dwelling places. 


Venerable Maha Mogøgallana then stood 1n front of the entrance to Aggidatta's dwelling 
and called the hermit by name: “O Aggidatta” On hearing the Venerable Maha 
Mogsallanas voice, Aggidatta wondered as to who had called him by name, since there 
was no one 1n the world who could address him thus. In a fit of pique, he gave a sharp 
reply: “Who 1s that calling me by my name?” Venerable Maha Moggallana answered: “lts 
me, Brahmin Aggidatta.” “What do you want to say?” responded Aggidatta. When the 
Venerable Maha Moggallana made the polite reply: “I wish you could show me a place 
where I could spend a night,” Aggidatta said curtly: '“There 1s no vacant place for you; each 
room has 1fs own occupant.” 


Venerable Maha Mogsallana then replied: “Aggidatfa, 1t is natural that men come to the 
abode of men, bullocks to the abodes of bullocks and recluses to the abode of recluses. 
Please do not talk to me like that, do allot a lodging to me to spend the nipht.” The hermit 
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then asked: “Are you a recluse?” “Yes, I am,” was the reply. Aggidatfa then queried: “If 
you are a recluse, where are the equipments of recluse; what are your utensils?” “O 
Brahmin,” replied Maha Mogsallana In a serlous manner, “l possess the equipmenfs of a 
recluse; but thinking 1t 1s cumbersome to carry them separately while wandering around, I 
take them along only inside me.” Aggidatta was much annoyed to see the Venerable Maha 
Moggallana going about without the necessary equipments of a recluse. 


Knowing the sfate of his mind, Venerable Maha Moggallana said: “O Agsidatta, dont be 
angry with me, Just point a place for me.” Aggidatta gave the terse reply: “ There 1s no 
place for you around here.” Indicating the pile of sand with his finger, Maha Moggallana 
enquired with patlence: “Who lives at that pile of sand?” “A dragon king,” was the reply. 
“Then allot 1t to me,” insisted Venerable Maha Moggallana. The hermit made the cautious 
reply: “I[ dare not allot 1t to you. The dragon king 1s of violent, terrible nature.” Maha 
Moggallana replied: “Let 1t be, never mind about 1t. You just allot 1t to me.” “If so, you 
better Judge for yourself whether the place 1s suitable for occupation or not,” retorted 
Aggidatta. 


Then the Venerable Maha Moggallana went towards the pile of sand and when the dragon 
king, Ahichatfa, caught sight of him, he thought to himself: ““This recluse does not seem to 
know my presence here. [ will đispose of him by exhaling fumes.” With this thought, the 
dragon king sfarted emifting dense clouds of noxious vapour. Venerable Maha Moggallana 
considered: ““This dragon king has over estimated himself, thinking no one else can send 
out fumes.” Therefore, he also started exhaling wave after wave of vapour, which, together 
with that emitted by the dragon king, rose higher and higher up to the realm of the 
Brahmas. The voluminous fumes exhaled by both of them caused great suffering to the 
dragon king while Venerable Maha Mogsallãna remained unscathed. 


Suffering from the effects of the fumes, the „ga king became so furious that he sent out 
a continuous stream of blazing flames. By developing the /hãna of the fire-device (Fourth 
ripavacara kriya jhãna with Ẩfire-device as 1ts object), Maha Moggallana also sent out, In 
competiftion, more violent flames. The blazing fires produced by both of them went up as 
far as the Brahma realm; but none of them caused any harm to the Venerable Maha 
Moggallana while the Naga king was subjected to great suffering. His whole body 
appeared as though it were consumed In a blazing fire. At the sipht of the massive 
conflagration, the hermit teacher, Aggidatta, and his disciples wrongly concluded: “The 
nãca king had set the recluse ablaze; he has been destroyed now completely, for not 
listening to our advice. lí serves him ripht.” 


Having overcome the ga king by subduing 1ts haughtiness, Venerable Maha 
Moggallana sat on the pile of sand, while the ae king kept 1tself coiled around the sand- 
pile, with 1ts hood spread over him like a terraced chamber crowned with a fine pinnacle. 


To make Immediate enquiries as to the fate of the recluse, the hermits went to the scene 
Of recent combat and saw the Venerable Maha Moggallana siting becomingly on the peak 
of the sand-pile. They could not help making obeisance to him with therr clasped hands, 
speaking highly of him in many ways, and asked him: “O recluse, have you not suffered 
anything at the hands of the ga king?” Then Maha Moggallana replied: “Dont you see 
the øãga standing by with 1fs hood spreading like a white umbrella over me?” The hermits 
uftered in amazement: “O friends, this 1s a wonderful feat worthy of cheers by the snapping 
of the fingersl The recluse has subdued a powerful øãgz such as this. It 1s marvellous 
1ndeed!” They then rallied round Maha Moggallana 1n a group. 


At that moment, the Buddha arrived there, Maha Moggallana rose from his seat and made 
obeisance to Him. The hermifs asked him: “1s this recluse more powerful than yourself?” 
“Ihis great recluse 1s replete with six glorles; He 1s my master, Ï am merely His disciple,” 
was the reply. 

The Buddha took His seat on the pile of sand. The hermits went around and with clasped 
hands raised, spoke In high praise of the Buddha: “The recluse who subdued the 0ga king 
1S but a disciple, one wanders how mighty his master might be.” The Buddha then called 
Aggidatta and asked him: “What kind of Instructions do you g1ve to your hermits and lay 
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disciples for their guidance?” 


Aggidatta gave his reply “Exalted Buddha, I gave this Instruction to them, “O Disciples, 
go to the hills for refuge, go to the Jungles for refuge, go to the parks for refuge; øo to the 
trees for refuge. If you take refuge In the hills, in the Jungles, In the parks and under the 
trees, you will be free from all kinds of suffering.` Ôn hearing this truthful answer, the 
Buddha said: 


“Aggidatta, one who takes refuge In the mounfains, forests, gardens, frees cannot 
escape from suffering; as a matter of fact, one who takes refuge In the Buddha, the 
Dhamma and the Sangha alone can escape from all the sufferings of the round of 
rebirths!l The Buddha then went on expounding the true way of escape from 
suffering In five stanzas: 


l)_ Bahum ve saranam yanti 
pabbdafãni vanãni ca 
đrãnarukkhacetyyäni 
manussã bhayafaJjitã 


Aggidatfa, people take refuge, through fright, in the mountains, such as Mit. 
Isigil, Mt. Vepulla, Mt. Vebbara, etc., or In the forest groves, such as 
Mahavana, Gosinga sandal groves, efc., or in the gardens and parks, such as 
Veluvana, Jivaka mango park, etc., and under the trees, such as Udena tree- 
temple, Gotama tree-temple, etc. All these are erroneously regarded as 
refuges and means of protection from dangers. 


2) Netam kho saranam khemam 
netam saranamuffaimam 
netam saranaq1masa1mma 
sabbadukkhã pamuccafi 


Aggidatta, these mountains, forests, gardens or trees are not safe, harmless 
refuges, they do not constitute the best, the highest refuge. By taking refuge 
1n these mountains, forests, gardens or trees one cannot gain release from the 
continuous cycle of đukkha. 


3) Yoca Buddhañca Dhammañca 
Sanghdfca saranarigafo 
caftari Áriyasaccãni 
Sammappaffnadya passafi 


4) Dukkham dukkhasamuppadam 
dukkhassa ca aiikhamam 
Ariyam cafthañgikam mageam 
dukkipasamagaminam 


Aggidatta, any person, whether laity or recluse, who takes refuge 1m the 
Buddha, the Dhamma and the Sangha as a safe haven, as a secure shelter 
(with sincere, pure faith in the three Gems; with transcendenral 
COnSCIOUsness, /oÄkwffara saranagamana ciffuppada); any person, whether 
laty or recluse, who realizes truly and rightly through Insight wisdom, 
magga-ñãna, the Four Noble Truths, namely, the Noble Truth of Dukkha, the 
Noble Truth of origin of Dukkha, the Noble Truth of cessation of Dukkha 
and the Noble Truth of the Path leading to the cessation of Dukkha, that 1s, 
the Eightfold Noble Truth of Right View, Right Thought, etc. 


3) Etam saranam khemam 
efa sarana muffamam 
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cfam saranqinagamna 
sabbadukkhã pamuccafi 


Aggidatta, only the refuge taken by such a person of noble disposition, with 
abounding faith in the Three Gems 1s a safe and harmless refuge. Only the 
refuge taken by such a person of noble disposition, with abounding faith in 
the Three Gems, consfitutes the best, hiphest refuge. Only the refuge taken 
by such a person of noble disposition, with abounding faith in the Three 
Gems, can bring about release from the continuous cycle of dukkha. 


At that very momert, all the hermits, the leader and the followers Instantly turned Into 
full-fledged monks like senior /heras of sixty years” standing readily robed and equipped 
with the eight requisites, paying homage to the Buddha with great respect. 


That day, when all the hermits became eh-bhikkhš, happened to be the occasion when 
people from Anga, Magadha and Kuru congregated at the hermifs' place with offerings for 
their hermit teachers. When they saw the hermits assuming the form of Đh/kkhus, they 
began to wonder: “How 1s that, Is our teacher Aggidatta superlor to the great recluse 
Gotama or 1s the great recluse Gofama superlor to our teacher?” Then they wrongly 
surmised that since the great recluse had come to the presence of their teacher, therr 
teacher, Aggidatta, must be superior to the great recluse. 


The Buddha knew what was in the minds of the people, and He told Aggidatta: “Dear son 
Aggidatta you might yourself remove doubt from the minds of your audience.” Aggidafta 
replied: “Most Exalted Buddha, 1t has also been my 1ntention to do so,” and so saying, he 
went up hiph info the atr and descended therefrom seven times. And after that he stood 
making obeisance to the Buddha, declaring: “Sa me bhante Bhagava, savakohamasmi — 
Glorious Buddha, You, the Exalted Buddha, are my teacher; I am but a disciple of yours.” 
thus removing doubt being entertained by his followers. 


End oƒ the story oƒ hermit Aggidatta'. 
The Story of Naked Ascetic Jambuka 


This discourse beginning with the words “Mœse mase kusaggend” was given by the 
Buddha while residing at the Vel]uvana Monastery in Rãjagaha in connection with the naked 
ascetic Jambuka. 


Jambuka's Demeritorious Deeds of The Past. 


During the time of Buddha Kassapa, a rích man of a village in the country side built a 
monastery for a monk. He made regular offerings of food, robe, monastery and medicine, 
the four requlsites of a 5h¿kkh„ to the resident monk. The resident monk made regular 
VISIfs fo the house of the rích man for daily meal. 


One day, an elderly monk who was an arahaí, going on the alms-round, arrived at the 
gate of the rich man. The rích man was very pleased with the deportment of the monk and 
so he Iinvited him 1nto the house and offered food with profound respect and said: “Your 
Reverence, please accept this piece of cloth for use as a robe, after dyeing and stitching. 
Your harr 1s also long enough to be cut, I wIll bring a barber and a bed-stead for you to the 
monastery.” 


The resident monk saw the reverential way in which his monastery donor and supporter 
made his offering to the arahanmi-bhikkhu. He was instantly assailed by unwholesome 
thoughts of envy concerning the offerings gained by the araham-bhikkhu (labha- 
macchariya) and also his superior bìnth (kula-macchariya); and he was very WOITY, 
thinking to himself: “he rích man has shown more reverential attention to the monk whom 
he has Just met than to me who frequents his house regularly for meal.” He returned to the 
monasfery in a mood of anger. 


2. This story of Aggidata 1s mentioned in the Buddha Vagga of the second volume of Dhammapada 
Commentary. 
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The guest b/kkhu, who was an arahai, followed the resident monk to his monastety. He 
dyed and stitched the piece of cloth offered to him by the wealthy monastery donor and sat 
down wearing 1t as a robe. The wealthy man arrived, bringing with him a barber who 
attended to the arahaf-bhikkhu s han. The rịch man prepared the bed-stead he had brought 
with him, ready for use and Invited the arahan-bhikkhu to take rest on it. Then after 
1nviting both monks for meal on the morrow, he went back home. 


The resident monk was so overcome by malice towards the guest monk that he went to 
the place where the arahamí-bhikkhu was resting, and gave vent to his bitter feeling In very 
offensive words: 


(I) Look here visitor, 1t would be better for you to eat faeces than the food offered at 
the house of the rich man, the donor of my monasftery. 


(2) It would be better for you to have your harr pulled out with the outer shells of a 
Palmyra seed than cutting with the kmife of the barber brought by the rích man, the 
donor of my monasfery. 


) It would be better for you to go about nude than in the robe offered by the rich man, 
the donor of my monastery. 


(4) It would be better for you to sleep on the ground than lying on the bed offered by the 
rich man, the donor of my monastery. 


The arahaní-bhikkhu left the monastery early In the morning for a place where he could 
find peace and happiness, foregoing the Invifation by the rich man for meal, 1n order that 
“nothing untoward might happen to the resident monk on account of him.” 


The resident monk attended quite early to all the routine works in the monastery, and 
when the time came for going on the alms-round, he thought: “The lazy visitor 1s still 
asleep. I might strike the bell to wake him up. (But feeling uneasy that the visitor would 
actually get up on hearing the sound of the bell,) he Just touched the bell with his finger 
nails and made off for the village to receive alms-food. After having made magnificent 
arrangements for meal offering, the rich monastery donor kept on waiting for the arrival of 
his two Invited monks. Ôn seeing the resident monk coming alone, he asked: “Venerable 
Sr, where 1s the guest 7zzha/hera?” The envious resident monk replied: “Dont you talk 
about him, donor of the monasftery! Your monk went Into his room to sleep since you left 
the monastery last evening and did not wake up while I had the monastery compound 
swept, and the pots filled with water; nor did he hear the sound of the bell when I struck 1t 
as the time came for alms-round.” 


The rích donor thought to himself: “lí 1s absurd that such an exalted personage with 
commendable deportment should have slept for such a long time. This resident monk, 
through Jealousy on seeing me showing great respect and courtesy to the visiing monk, 
must have spoken some reproachful words to him.” Having thus surmised correctly, he 
being wise and intelligent, kept his thoughts to himself and made his offerings of meal 
respectffully to the monk. After the meal was over, he took the empty bowl of the resident 
monk, had it washed carefully and filled with delicious food. He then handed the bowl 
back to the resident monk, with the request: “Venerable Sir, please be so kind as to gIve 
this food to the guest monk when you meet him.” 


While goïing back to the monastery with food for the arahaf-bhikkhu, the envious resident 
bhikkhu had the wrong thought: “The Indolent visitor would stay on In the monastery If he 
were fo enjoy delicious food such as these,” so he threw away the bowlful of food offered 
by the rích monastery donor. Ôn arrival at the place occupied by the visiing monk, he 
looked for him, but the arahaf-bhikkhu¿ could not be found. 


The evil deed of this envious monk against the araha/-monk (the destruction of the food 
offered to the arzhaf) was so demeriforious that 1s ill-effects outweighed the merifs 
accruing from twenty thousand years of holy life as a monk. Consequently, after his death 
he was reborn In the lowest plane of woe (Mfahã Avici) to undergo Intense suffering for the 
duratlon of the incalculably long interval between the disappearance of Buddha Kassapa 
and the appearance of Buddha Gotama. After such suffering, he was born 1n a household, 
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where food was abundant, at RaJagaha at the time of Buddha Gotama. 


Jambuka still suffering 1n The Present Life 


He was named Jambuka by his parents. He did not wish to sleep In bed ever since he 
could walk about; and instead of taking ordinary food, he kept to eating his own 
excrement. His parents and relatives at first thought that he took up these habits through 
youthful 1gnorance and tried to help him mend his way, taking pains to feed him and clean 
his body. But even when he had grown up, he did not wish to wear cloths; he walked about 
naked, slept on the ground and ate his own filth. 


Jambuka sent to An Ajivaka's Vihara 


Jambuka's parents came to realize in due course that “he was not fit to live 1n a family of 
good bírth like therr own, as he had no sense of shame and should be In the company of 
Ajivakas, a heretical sect.” So they took him to the v/hãra of Ajivakas and entrusted him to 
theIr care. 


The AJivakas then ordained him as a novice 1n their sect and the following 1s an account 
Of how 1t was carried out: 


He was placed In a pIt that was deep as far as his neck; wooden planks were placed 
covering the hole and resting upon his shoulders (so that he might not strugsle his way 
ouf). Sitting on the planks, the AJivakas pulled out the hair from the head of Jambuka. (This 
was how the Ajivakas Imitiated a lad as a novice). Then his parents left after Inviting the 
AijIvakas for the morrow's meal at their home. 


The following day, Ajivakas asked Jambuka: “Come along, lefs go to the village.” He 
replied: “You better go and I will remain In the wira.” After several vain aftempts to 
persuade him to follow, they left him all alone and went into the village. Once he knew that 
they were gone, he took off the wooden covering of the latrine and went into the pit, 
picked up the filth with his two hands and helped himself to his hearts content. 


Aiivakas, (being unaware of the truth), sent food to him from the village. But he was not 
1nterested 1n 1t and reJectfed 1t in spite oŸ persuasive advices given by the Ajivakas His reply 
was: “[ dont want these, I[ have enough of food for myself.” When he was asked: “From 
where did you receive them,” he replied: “From within the precincts of this vihãra.” The 
second, the third and the fourth days passed In the same manner, Jambuka refusing the 
1nvitation to go out for food but to stay alone in the vihãra. 


AiIvakas began to wonder what Jambuka was up to: ““This Jambuka refused every day to 
go I1n(o the village, rejected the food that was sent to hìm, saying, he got the food for 
himself from withim the precincts of the vwihãra. What 1s he up to? We will have to 
1nvestigate.” They then decided to leave behind one or two of the brethren to keep a 
watching eye on Jambuka's activifles, when they went to the village. Those charged with 
the responsibility of Investigation, pretended to go along with the group, but remained 
behind under cover to wa(ch Jambuka. Thinking that all the Ajivakas had left for the 
village, Jambuka went down the latrine pit as on the previous days and ate the faeces. 


Expulsion Jambuka from Ajivakas' Vihara 


Jambuka was caugpht red-handed by the secret watchers and the mafter was reported to 
their elders. The elders, on hearing the report murmured: “Jambukas action was gørIevous. 
Should the disciples of Recluse Gotama come to know of this affair, they will surely decry 
us as a wandering tribe of filth eaters, which will be much to the detriment of our dignity. 
He 1s not fit to remain with us any longer.” So saying they unanimously expelled him from 
ther sect. 


When he was expelled by the AJivakas, Jambuka went to stay near a huge stone slab 
which was close to a spot used by the citizens of RaJagaha as a public lavatory. There was 
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also a huge sewage pipe adJacent to that large stone slab. People usually came to ease and 
relleve themselves behind the screening stone slab. Jambuka ate the refused matter at nightf 
time, and when people came to answer the call of nature during the day, he stood with an 
arm rested on the edge of the flat stone and with one of his legs rested on the knee of the 
other leg, keeping his head erect with the mouth open. 


Those who came to answer the call of nature, on seeing him, approached him and asked: 
“Venerable Sir, why are you standing like this with your mouth open?” “I live on atr, there 
1s no food for me other than arr,” he replied boastfully. People went on asking: “Venerable 
Srr, why do you sfand on one leg only, with one leg rested on the knee of the other one?” 
“I am a person engaged In rigorous ausfertty practices. When I stand with both my legs 
touching the ground, the earth cannot withstand my glories and attributes and trembles 
violently; that is why I stand m this posture. In truth (because of the earth quakes). I have 
got to stand on one leg night and day, without siting down, without sleeping,” replied 
Jambuka with an air of ostenfation. 


(If 1s a general fact that people accept readily what others say; only few take the trouble 
to consider whether there 1s element of truth or not). So they said in admiration: “O 
Marvellous indeed 1t 1s! There are such personalitles in the world who undertake severe 
practices. We have never before seen such personalities having such rigorous pracfices.” À 
øreat number of people from Anga and Magadha countries, agitated and excited by hearing 
the news of Jambuka's austerifies, came together with offerings for him and continued 
paying him homage every month. 


Jambuka suffering for Fifty-five Years 


Jambuka went on rejecting delicious and wholesome food offered by people, maintaining: 
“I live on arr only, I do not take any other food. If I do take any other thing than arr, 11 
means breach of my practice.” People beseeched him, repeatedly saying: “Venerable Si, 
may you not deny us this opportumty to gaIn merif; If only a personality such as yOUurs, 
well advanced 1n ausferIty pracfices, accept our offer of alms-food, w1ll our prosperify and 
happiness grow and last long.” Jambuka was not Interested In any food but excrements, butf 
pressed by earnest requests of the people, he was obliged to taste such food as butter and 
molasses the people fetched, picking them up with the tip of a blade of grass, Just to ø1ve 
them satisfaction. Then he dismissed them, saying: “Go ye now; this mụch will go far to do 
a great deal of good for you.” 


Thus Jambuka had to pay for his offences against an arahaí by suffering for fifty-five 
years In these four ways: 


(l) He could not put on any clothes. 

(2) He ate nothing except faeces. 

) He had to pull out his hair by using Palmyra seed shellL. 
(4) He slept on the ground. 


(Mnemonic: Offending words of hatred, 
Bring about ørIevous consequences.) 


Emancipation of Naked Ascetic Jambuka 


l( is the usual function of Perfectly Self-Enlightened Buddhas to survey the whole world 
at early dawn, every day, to see who are ready for liberation from the cycle of suffering. 
Thus, early one morning, the Omniscient Buddha, on surveying the world, perceived the 
person of Jambuka in His minds eye. Upon further Investigation, He discovered that 
Jambuka had already accumulated meritorlous deeds which would serve as sufficing 
conditions for his atfainment of arahafa-phala, complete with four fold Analytical 
Knowledge (pafisambhida-fñana). He also came to know that He would have to teach a 
verse sermon to the naked ascetic Jambuka, and that His Teaching wIll also bring about the 
realisatlon of the Four Noble Truths by eighty thousand sentient beings who will thus gain 
emancipation. “Because of this person Jambuka, thousands of people wIll come to achieve 
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happiness.” Thus, after going round Rãjagaha for alms-food, He informed the Venerable 
Ananda: “My dear son, Ananda, [ will be goïng to see Jambuka.” 


_“Glorious Buddha, is it that you are going there alone,” asked Ananda. “Thats right, 
Ananda. I will go alone,” replied the Buddha and went to the place of Jambuka in the 
evening of that day. 


The good devas considered: “The glorlous Buddha 1s visiting the naked ascetic Jambuka 
this evening; but that naked ascetics abode 1s the great stone slab which 1s abominably 
filthy and smelly with accumulation of excremeint, urine and discarded tooth cleaners of 
twigs. We should wash up the loathesome mess by a downpour of rain.” Thus they caused, 
by means of their supernatural power, the falling, at that very Instant, of a torrential ram, 
which washed away all the filth and dirt from the stone slab, making 1t look spick and span. 
Then the devas caused the falling of flowers of five colours on the stone slab. 


Ớn arrival at the place of Jambuka 1n the evening, the Buddha called out the naked ascetic 
by his name “Jambuka°, who felt annoyed to be discourteously addressed “Jambuka” by an 
unknown person who, he thought, must be a lowly one. He retorted angrily: “Who 1s that 
calling me by my name?” The Buddha replied: “I am a noble recluse.” Jambuka asked then: 
“What 1s that you want here?” When the Buddha said: “I wish you would allot Me a place 
to stay for one nipht.” Jambuka replied bluntly: “There 1s no place for you at this place.” 
But the Buddha 1nsisted: “O Jambuka, please do not say like this; do allot Me a place to 
say for one nipht. It is only natural that a recluse seeks help of a recluse, men expect help 
of men and beasts expect help of their own kind.” Whereupon the naked ascetic asked: 
“Are you, indeed, a recluse?” “Yes, I am a noble recluse,'” answered the Buddha. Jambuka 
then querled: “If you are a recluse, where are the equipments of a recluse, such as gourd, 
ladle for stirring fire, sacrificial threads?” The Buddha replied: “I possess the equipments 
Of a recluse you ask about; but thinking 1t 1s cumbersome to carry them separately while 
wandering around, I take them along only inside Me.” Jambuka was much annoyed and 
reproached the Buddha: “Being a recluse, how could you go wandering about without the 
necessary equipments of a recluse?” The Buddha made a gentle reply: “O Jambuka, let that 
be! Dont be angry with Me. Just point out a place for Me.” But Jambuka gave the terse 
reply: ““Ihere 1s no place for you around here.” 


There was a small valley close by Jambuka's place and the Buddha asked: “Who stays 
there?” “No one,” replied Jambuka. “Tf so, I want that allotted to Me,” said the Buddha. 
'Whereupon, Jambuka made a reply: “Ït 1s up to you to Jjudge whether 1t 1s suitable or not,” 
1mplying that he had no obJection for his occupation of the place but took no responsibility 
whatsoever. 


The Buddha placed a small matfress at a spot In the valley and sat upon 1t. At the first 
watch of the nipht, four guardian devas from the Catumaharajika Deva realm came, 
1lluminating the four points of the compass and waited upon the Buddha. When Jambuka 
saw the Illumination he wondered what 1t could be. At the second watch of the mipht, 
Sakka, King of the devas, came to attend upon the Buddha and Jambuka remained puzzled 
as before. At the last watch of the nipht, when Maha Brahma who had the power of 
lighuing one world with one finger of his, two worlds with two fingers, ten worlds with ten 
fingers, came to wait upon the Buddha, illuminating the whole forest, Jambuka pondered, 
as before: “Now, what could that 1llumination be!” 


'When the morning came, Jambuka approached the Buddha and after courteous exchange 
Of øreeting, sat down at an appropriate place and addressed Him: “O bịg recluse, who were 
those that came to you, in the first watch of the night, lighting up the four points of the 
compass?” “Jambuka, they were the four guardian devas of the Catumaharajika Deva 
realms,” He replied. “Why did they come?” asked Jambuka. “They came to pay homage 
and walt upon Me,” was the reply. Jambuka asked again: “O big recluse, how 1s that? Are 
you superlor to them?” “Yes, Jambuka, thats ripht, Í am superlor to them,” replied the 
Buddha. 


The naked ascetic Jambuka asked again: “O bịg recluse, who was the one that arrived In 
the middle watch of the night?” “He was Sakka, King of the devas,” replied the Buddha. 
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“And why did he come?” asked Jambuka. The Buddha replied: “He came to pay homage to 
Me and attend upon Me.” Jambuka asked again, “O bịg recluse, how 1s that? Are you 
superIor to Sakka also?” “Yes, Jambuka,” replied the Buddha, “I am superior to Sakka also; 
Sakka 1s Just like a nurse attending on Me or a resident novice who looks after Me.” 


Jambuka went on asking the Buddha: “O bịg recluse, who was he that came 1n the last 
watch of the night, flooding the whole forest with his body radiance?” “Jambuka, the one 
who came 1n the last watch of the night was none other than Maha Brahma whose name 1s 
often Iinvoked by brahmins and others utfering: “[ worship the Great Brahma” when they 
suddenly sneeze or loose balance and totter.” Jambuka asked again: “O bịg recluse, how 1s 
that? Are you superlior to Maha Brahma too?” “Yes, Jambuka, I am the King of Brahmas, 
superior to Maha Brahma as well.” 


Then the ascetic Jambuka made his usual boastful remark: “O big recluse, you are worthy 
of admiration indeed, by the snapping of fingers. None of those persons have ever come to 
pay homage to me at this place where I have been pracfising ausferifles for fIfty-five years. 
True! for the last fifty- five years I have been sustaining myself only on arr; and all along 
those years, these devas, Sakka and Brahmas have never approached me and paid homage 
to me.” 


'Whereupon, the Buddha gave Jambuka a very plain talk: “O Jambuka, you, who have 
been playing a game of bluff with persons of poor Intelligence, think of playing the same 
game with Me! Have you not been eating filth for the past fifty-five years, sleeping on the 
bare ground, wandering round naked, extracting haIr by means of a shell of Palmyra seed? 
And yet you have been deceiving all the people, telling them: “I only live on arr, standing 
on one leg without sitting down and sleeping”; and now you wish to play the same trick on 
a Fully Awakened Buddha like Me!” 


“O Jambuka, because you had professed this vile, base heretical view you have to be 
living on filth, sleeping on bare ground, roaming naked, extracting hair with the shell of 
Palmyra fruit seed (for all these years experlencing Intense suffering); and yet you are still 
holding this wretched, low heretical view.” 


Then Jambuka asked the Buddha: “O big recluse, what kind of unwholesome deeds have Ï 
committed?” Whereupon, the Buddha explained to him extensively various misdeeds he 
had done In the past. While the Buddha was giving him the discourse, Jambuka was 
assailed by remorse, sense of shame and dread of consequences of his past misdeeds; he 
was shaken so much that he squatted down to conceal parts of his body. 


'Whereupon, the Buddha threw a bathing robe to him. Jambuka put on the robe and sat 
down at a suifable place making obeisance to Him. Then the Buddha expounded a 
graduated discourse touching on points connected with alms-giving (đãna-ka(ha), moral 
conduct (s7/z-kafha), etc., and finally the Four Noble Truths. At the end of discourse, 
Jambuka attained arahatship, complete with the Four Analytical Wisdom (pafisambhida- 
ñãna). He stood up from his seat and worshipping the Buddha, made a request for formal 
admission as a novice and ordination as a Đhikkhu. 


(N.B. Thus, the ill-effects of the unwholesome deeds which he had committed in 
the past, had ceased. To elaborate: For his offence against an arahat-bhikkhu 
during the Buddha Kassapa's Dispensation, (as stated above) he had suffered 
1ntensely, being burnt and incinerated In the lowest Hell of Avici for a duration of 
time, long enouph for the earth to rise to a height of one yø/7ana and three gavufas. 
And after that, for the amount of retribution still outstanding against him, he had to 
make his explation by going through fifty-five years of wretched, abominable 
inhuman life. Having thus paid off his debts of evil deeds, the consequences of his 
past misdeeds have become exhausted. 


But his accumulation of merit, which he had earned by observance of moral 
precepts as a Đhikkhu for twenty thousand years, remained undisturbed by his evil 
deeds. 


Therefore, when Jambuka requested for Imiiation and ordination, the Buddha stretched 
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out His right hand and called out: “hi bhikkhu, carabrahmacariyam samma duRkhassa 
antakiriyaya — Come bhikkhu, (accept the monkhood that you wish) strive to take up the 
three noble practices which form the moral trainng in my Disposition, In order to bring 
about the end of round of suffering.” At that moment, Jambuka turned into a full-fledged 
monk like a senlor /hera of sixty years, readily robed and equipped with the eight 
TequIsIfes. 

On the very day when Jambuka attained arahatship, people from Anga and Magadha 
visited him with offering to pay homage. When they saw the Buddha, and began to wonder: 
“How 1s that? Is our teacher Jambuka superior to the great recluse Gofama or 1s the great 
recluse Gotama superior to our teacher Jambuka?” Then they wrongly surmised that since 
the great recluse had come to the presence of their teacher, their teacher Jambuka must be 
superIor to the recluse Gotama. 


The Buddha knew what was In the minds of the people, and He told Jambuka: “Dear son 
Jambuka, you might yourself remove the doubt from the minds of your followers.” 
Jambuka replied: “Most Exalted Buddha, 1t has also been my intenfion to do so,” and so 
saying, he entered Into the fourth /hana. Then rising up from his seat, he went up Into the 
alr to the height of a palm tree from where he addressed the Buddha: “Glorious Buddha, 
You, the Exalted Buddha, are my teacher, I am but a disciple of Yours.” Then he came 
down to the earth and after paying homage to the Buddha, rose up in the air again. He 
repeated the same performance seven times, going up higher and higher, to the height of 
two palm trees, three paÏm trees, efc., up to the height of seven paÌm trees. In this mamner, 
he had made 1t very clear to the assembled crowd that he was Just a disciple of the Buddha. 


Ơn seeing these strange phenomena, people were síruck with wonder and said: “O 
Buddhas are worthy of admiration by the snapping of fingers; they are glorIous and there 1s 
no equal to them.” The Buddha, being desirous of holding discussion with the masses on 
Dhamma subjects addressed them: 


“O lay devotees, Jambuka has lived here for the last fifty-five years telling you 
ostenfatiously: “[ have been exercising self-denial, eating only what 1s picked by the tip of a 
blade of grass out of the whole lot of offering you have brought.` Supposing, he continued 
on with this practice of self-demal tiÌl 1t reached one hundred years, and certain amount of 
merit accrued on that score. Such a measure of merif to his credit would not be worth even 
1/256 part of the merit he would earn by refusing to take any food now as a noble ariya, 
through having some doubt whether the food and the time 1t 1s offered 1s allowable or not 
allowable.” Then the Buddha expounded the following Dhamma stanza which was pertinent 
to what He had been telling the people: 


Mase mase kusaggena 

bãlo bhufjjeyya bhojanam 
na so sankhãtadhammanam 
kalan agghatfi solasin 


Even thouegh, month after month (or once a month) the fool (who does not 
know the Four Noble Truths) bent on living in austerify, ftakes his food 
sparingly by picking 1t up on the tip of a grass blade for one hundred years; 
he 1s not even worth, one part out two hundred and fifty-sixth (1/256) part of 
ariya who have comprehended the Four Noble Truths. 


The stanza was expounded with reference to a particular individual, namely Jambuka. 
'When considered 1n 1s øenerIc sense: 

(1) There 1s the volition (ce/an4), which arises when 1gnorant heretical recluse practises 
self-sacrifice for as long as one hundred years. 

(2) There 1s the volition (cefana), which arises when an aria who comprehends the Four 
Noble Truths, refuses an offer of food through having some doubt whether the food 
and the time 1t 1s offered 1s allowable or not allowable. 

Of the two fypes of cefanas mentioned above, the cefanas accumulated by the heretical 

recluse for as long as one hundred years 1s not worth 1/256 part of the cefana that arose 
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when an a7ia refused food through doubt over the food and the time 1t was offered. 


To explain further: The amount of merit accruing from ce/ana occasioned by mere doubt 
on the part of an ariza reclÏuse as to the kind of food and the time 1t 1s offered, entailing the 
loss of a meal for him, 1s 256 times greater than the sum of merit gained by a heretical 
recluse through his faulty practice of self-demial for a hundred years. 

At the close of the discourse, eighty-four thousand sentient beings gained release from 
the cycle of suffering through realization of the Four Noble TruthsỶ. 


End oƒ the Story oƒ.Jambuka. 


3. This sfory 1s mentioned In 5-Bala Vagga, Dhammapada, Vol. One. 


THE GREAT CHRONICLE OF BUDDHAS 


Chapter 22 
FOUNDING OF VESALI 


| time ago, the Chief Queen of King of Bãräanasĩ conceived a child. The Queen 
brought this news to the King and he appointed sufficient number of maids of honour fo 
attend on the Queen for the duration of her pregnancy. The Queen lived with ease and 
comfort, carefully tending the embryo 1n her womb, and entered the matermty chamber In 
due time of time. 


lí 1s taken to be a natural fact that ladies of high social status, enjoying the fruits of 
past meriforious deeds, usually give birth to children at early dawn of the morning. 


The Queen, being one of such ladies of elite class, gave birth at early dawn, to a lump of 
flesh as red as hibiscus rosa sinensis flower or lac. The queen thought to herself: “The king 
would surely remark: “Other queens give birth to children who resemble golden sfatues; but 
this Chief Queen of mine gave bìrth to a lump of flesh” and I shall fall down 1n disgrace 
before the King.” Wishing to avoid disgrace of losing favour and dignity, she had the lump 
of flesh put Iinto a cup covered by another cup and caused 1t to be thrown 1nto the currenf 
Of the rIver Ganges. 


Miraculous evenfs took place, the moment the cup containing the lump of flesh left the 
human hands, it was taken charge by the devas who placed 1t securely in the cup, a gold 
plate, on which were inscribed in vermillion the words: “These are the sons born of the 
Chief Queen of the King of BãranasI.” Protected by the guardian devas, the cup floated 
along smoothly with the current, undisturbed by billows and swelling tides. 


At that time, a hermit was residing close by the river Ganges depending on a village of 
cowherds for alms-food. When he went to the river early one morning, he saw a cup 
floating down the stream and recovered 1t as an obJect discarded by someone up stream. He 
saw the royal insignia stamped on the covering cup and discovered the gold lettered plate 
and the lump of flesh on opening the cup. Às soon as the hermit saw the lump of flesh, he 
opined that the the lump of flesh must be in embryo sfage since 1t raised no foul odour. He 
brought 1t to his hut and kept 1t in a clean corner. 


After a lapse of fifteen days, the lump of flesh was seen to have divided 1nto tfwo 
separate unis. The hermit took greater care of the object on seeing these sfrange 
developments. In another fortnmgphfs time, each lump was found to have bulged in five 
places where the head, two arms and two legs would appear. The hermit aftended to them 
with øreater care than before. In another fifteen days time, one was transformed into a boy 
with golden body and the other Into a girl with a golden body. 


The love developed by the hermit for the infant boy and girl was so Intense that 1t Was 
like that of a parent for his own offsprings. The two thumbs of the hermit turned into 
fountains from which milk gushed out. From then onwards, the hermit received gruel 
cooked with milk from the village of the cowherds (by virtue of the babies' mertf). The 
hermit ate the solid portion of gruel and fed the babies with the fluid that remained. 
Whatever went Inside theIr bodies could be seen like obJects going through a glass vessel. 
They were therefore named 'Licchavi'' after their soft, delicate, thin skin. 


Having to attend to the babies, the hermit could go to the village for alms-round only 
very late In the morning and he had to return to his hermitage 1n a hurry. When the 
villagers came to know about his worrles, they addressed the hermit: “Venerable srr, 
lookímng after the bables 1s a great hindrance to the observance of the precepts and 
1ncumbent on recluses. May you hand the babies over to our care. We will relieve you of 
the burden of looking after them, then you could attend to your Dhamma practice without 


1. LicchavT, derived from Nicchar, Ni=soft, thịn; Chavi=having skin, one having delicate thim skim. N7 
1s changed into E7 to form ⁄/cchavĩ. 
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any obstruction.” The hermit agreed to their request, saying: “Yes, you may.” 


Ơn the following day, the villagers made the roads smooth, level and clean, scattered 
flowers on 1t and after planting streamers and banners on the sides of the road, gathered at 
the hermitage playing various kinds of musical instruments, to receive the children from 
the hermit. The hermit then gave them words of advice: “Lay devotees, these bables are of 
great power and glory (because of their great accumulation of past merits). Bring them up 
with much care, attention and heed till they come of age; and arrange for their matrimonmial 
ceremony when they come of age. Go to the King of BaranasT and having paid him tributes 
of milk, curds, ghee, butter milk, butter (five kinds of produce of the cow, gorasa), make a 
request to him to grant you some land for the founding of a city. Then having rounded the 
city, appoint this young man your king, holding the coronation ceremony In the new cIty.” 
'Wtth this advice the hermit handed over the babies to the care of the villagers. After gIving 
him the promise to follow his advice, the villagers took away the babies and brought them 
up in accordance with the Instructions given by the hermit. 


When they grew up, they played together with the children of the cowherds. But 
whenever there was dispute while at play, they beat and kicked therr playmates. When the 
parents saw their children crying, they asked them why they were crying. The children 
would reply: “The two orphans, cared for by the hermit, beat and kicked us.” Even the 
adopted parents of the two children, along with other villagers, rebuked them, making 
remarks, such as: “Ihese two children bully our children; they are too troublesome. We 
should not gratify them; we should avoid the patr of brother and sister.” Ever since that 
time, the region measuring thirty yøjanas where the cowherds village was situated was 
known as “47/7 country.” 


In due time, the cowherds approached the king, as instructed by the hermit, with 
offerings consisting of five “gørzsa” and requested for the allotment of a place and 
founded a city there. As the boy had reached the age of sixteen, he was crowned as king of 
the region. This was followed by a matrimonial ceremony 1n honour of the two youths. The 
people of the region agreed then to make a ruling that, no woman from other place should 
be made their queen, and none of their women should be given away 1n marriage to those 
oufside of theIr country. 


The crowned King and the Queen produced therr offsprings in due time, the Queen 
giving bịrth to a palr oŸ twins, one male and female for the first time. The Queen gave 
bịrth to twins in like manner for sixteen times in all. When those children came of age, 
they, In turn, gave birth to twins for sixteen fimes each. 


The population of the city grew rapidly, so much so, that there was no longer sufficient 
land mm the cIty to accommodate all the princes and princesses with their palaces, pleasure 
parks and therr large retinues. Therefore, the city had to be extended by one gãvuta each on 
all four sides, entailing the consfruction of a second walling to enclose the whole city. 


After a long time, the growth of the city, in like manner, demanded further extension to 
meet the requirements of the Increasing number of royal families. As before, 1í Was 
extended again by one gavuta each on all four sides with the construction of another 
walling round the entire city. ÀAs years rolled by, the city had to be extended again by one 
gãvufa on all four sides In the same way for the third time. Thus the city grew and 
flourished with the march of time. It came to be known far and wide as the city of Vesall, 
throughout the southern sphere of the universe, Jambudipa. 


Thịs section gives an account of the origin of the nomenclatures, such as Licchavi 
Kings, the Vajji country and the City of Vesali (as given in the Khuddakapattha 
Commentary and Sarattha dipami tika). 


End of fƒounding oƒ the city oŸ Vesali. 


2. Based on the words utfered by the villagers including the foster parents of the two children cared 
for by the hermit, namely, ƒa//efabba lme = we should avoid these two, the brother and sister. The 
region, measuring thirty yo7anas came to be known as Vajji country. 
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Buddha gave Protection and Peace to The City by teaching Ratana Sutta 


'Vesali city was thriving and prosperous, like 1ts contemporarles RãJagaha and Savatthi, in 
the time of Buddha Gotama. At that time, the city was inhabited by seven thousand seven 
hundred and seven reilgning monarchs, each with their crown princes, generals of the army, 
finance mimisfers, and varlous officials, each of them numbering seven thousand seven 
hundred and seven. For their accommodation, there were seven thousand palaces and 
mansions with decorated terraced roofing and equal number of Law courts, assembly halls, 
gardens, pleasure parks and lakes. The city was thickly populated and food was abundant. 


As years rolled by, the rulers and the ruled of the city failed to observe ther bounden 
duties (aparihaniya-dhamma). 

They eventually fell victims to đisaster, such as drought, poor harvest, shortage of food, 
famine, efc. 


The Eirst Disaster 


This disaster had caused a great number of deaths from amongst the poor people. Dead 
bodies, thrown everywhere out of the city, were soon becoming 1n various sfages 0Ÿ 
decomposifion and raise foul ordour. Such a condition gave the opportunmity for evil spIrIfS 
(ogres) to enter the city and play havoc with the people. 


The Second Disaster 


Disastrous famine together with evil influence of ogres brought about more deaths and 
suffering. To make mafters worse, there occurred an epidemic of an infectious đisease 
known as snake-windsickness (ahivafa roga), which shook the morale of the people and 
took a heavier toll than before. 


The Third Disaster 


The citizens, reeling under the continuous shocks of the three disasters, namely, the 
famine disaster, the havoc caused by the evil spirifts and the outbreak of the epidemic, went 
to the king and made the following address: 


“Your Majesty, the city of Vesali 1s facing three kinds of scourges; no such 
disaster had ever occurred during the reigns of the immediate past seven kings. The 
consensus 0Ÿ opinion now 1s that such đisasters are brought about by the negligence 
of duty on the part of the sovereign rulers.” 


The King then caused all the citizens to assemble at the Court of Law and addressed 
them: “Citizens, you may hold an inquest to find out 1f there was any failures on my part in 
the discharge of my royal dutles towards my people.” Ôn systematic inqurry of all the daily 
performances of the King, people found that there was nothing wanting on the part of his 
Majesty, In the discharge of his dutles towards his people. They then put ther heads 
together to find a way to overcome the disasters that had fallen on them. 


The disciples of the six teachers of heretical sects suggested that the city of Vesali would 
be rid of the three scourges as soon as the six heretic teachers set foot 1n the city. But some 
of the ciftizens (who had faith in the Three Jewels) said: “Friends, 1t 1s said that Buddha has 
appeared in the world. He is said to have expounded Dhamma for the welfare and 
prosperity of all beings. He ¡1s powerful and glorious. Our city may be free from all 
disasters once He 1s in our city.” 

AlI the people were delighted with the proposal. But some people wanted to know the 
whereabout of the Buddha and expressed therr doubt: “He may not care to come here even 
1Ÿ we Invite Him.” Whereupon, some 1nfelligent persons expressed their optimisfic view: 

“Buddhas are always helpful and have compassion for sentient beings; so why 
wouldnt He come If we invite Him? There 1s however, one thing to note. The 


3. Aparihaniya dhamma: Factors oŸ non-decline, discourse taught to Vajji princes by the Buddha In 
order to maintain their prosperlíy and welfare. For full particulars refrence may be made to 
Mahaparibbana Sutta, Maha Vagøsa, Digha Nikaya. 
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Buddha 1s now residing in RãJagaha; King Bimbisara (a sofãpanna and donor of the 
monasftery) 1s af(ending upon Him, providing Him with four requisites. He might 
sfand in the way of Buddha's coming to our city.” 


The people unanimously decided that “they should approach King Bimbisara and acquaint 
him with the circumstances they now faced with and, with his approval, should request the 
Buddha to make a visit to Vesali.ˆ Accordingly, they sent two Licchavi princes to RãJagaha 
with the responsibility of meeting King Bimbisara of Rajagaha, carrying with them 
numerous gIfts for him and accompanied by armed guards and troops. 

The two princes arrived at Rajagaha and having presented the valuable gifts to King 
Bimbisara, they then told him the situation In their city and the reason why they had been 
sent to Rãjagaha and made the request: “May your MajJesty present this request, on our 
behalf, to the Buddha to visit Vesali.” The King did not comply with their request, but 
advised them: “You should approach the Buddha yourself and enqutre as to the Buddha's 
1ntention.” 


The two Licchavi princes then went to the Buddha and addressed Him with profound 
respect: “The Glorious Buddha, our city of Vesali is being visited by three calamitles. If 
out of compassion, you would kindly make a visit to Vesali, it will be a blessing to all of 
us, the cItizens of Vesali.” 


Upon kind consideration of their request, the Buddha perceived: “he recifation and 
preaching of Ratana Sutta in Vesali would bring one hundred thousand crores of unIiverses 
under profection against diseases; and at the end of the discourse, eighty-four thousand 
sentlent beings would be emancipated through realization of the Four Noble Truths.” He, 
therefore, accepted the reverential Invitation of the two Licchavi princes. 


King Bimbisära's Preparation for A Ceremonmial Send-off. 


On hearing the news of acceptance by the Buddha of the Invifation to visit Vesali, King 
Bimbisara caused 1t to be proclaimed all over the city: “Know, ye, all men, the Buddha has 
accepted the Invifation to visit the city of Vesali.” He then went to the Buddha and asked: 
“Most Exalted Buddha, have you accepted the Invifaton of the citizens of Vesali?” The 
Buddha replied: “Yes, I have accepted, your Majesty.” “If that be so, may the Buddha walt 
tilI all necessary preparatlons for ceremonial send-off are completed.” 


Then King Bimbisara caused the road between Rajagaha and the river Ganges which was 
five yøjanas 1n length, to be levelled and made even, and temporary pavilions were set up 
at every yø/ana along the route. When the Buddha was then informed that everything was 
set, He started the Journey in the company of five hundred 5h/kkhus. 


The five yø/anas long roufe was strewn with flowers of five different colours up to knee 
height, colourful streamers were erected along the route, pots filled with water and plantain 
trees were placed In order on either side of the road. Two white umbrellas protected the 
Buddha from the weather; likewise every Đ/kkh was protected by a white umbrella each. 
The King and his retinue of courtflers and army made offerings with flowers and scents 
along the route and at every sfop, giving the Buddha and the company of 5//k&kh„s enough 
time to take rest. After a comfortable Journey of five days, the whole procession reached 
the bank of the Ganges. 


While the Royal barge was In the process of being decorated, King Bimbisära sent a 
wriften Intimation to the Licchavi rulers, saying: “The Buddha 1s en route to Vesali; 
necessary arrangements should be made to keep the roads in a good sfate of preservation, 
for a grand reception of the Buddha and His 5h/kkhs by all the Licchavi rulers.” 


'When the members of Licchavi clan received the good news, they unanimously made the 
decision to organise a welcoming ceremony which should be twilce as grand as the 
reverence shown by King Bimbisara. They levelled the roads between Vesali and the bank 
of River Ganges which was three yø/anas. They kept four white umbrellas for the Buddha 
and two white umbrellas each for every Đh/kk accompanying the Buddha. The whole city 
came out in a grand procession to the bank of the River Ganges to awalt the arrival of the 
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Buddha. 


In the meanwhile, King Bimbisära caused two big boats to be kept side by side and fIrmly 
tied together to form a huge barge. On the top of 1t was erecfted a pavilion, which was 
decorated profusely with bouquets of flowers and scents, suspended wreaths of flowers 
fashioned like a fan; Inside the pavilion was installed the throne for the Buddha. lt was 
studded with seven kinds of precious Jewels. On arrival at the bank of the River Ganges, 
the Buddha and His 5j/kkh„s went aboard the royal barge; the Buddha took seat on the 
throne and the bJ/kkhus took seats at approprlate places. 


After conducting the Buddha and His bhjkkhws to the barge, Bimbisara went down the 
Ganges river up to his neck, and holding the barge, addressed the Buddha: “Most Glorious 
Buddha, I will be walting for Your return, from the bank of this River Ganges,” and he 
gently released the royal barge from his hand as he came out of wafer. 


Celestial beings of the deva-world, including the Brahmas of Akanittha Brahma realm, 
paid honour to the Buddha. Similarly, beings from the lower planes, such as Kamhala Naga 
King and Assatara Naga King, also paid their homage to the Buddha. 


Thus, amidst great festive celebratlons, devas and humans vying with one another In 
paying honour to the Buddha while He was being conducted across the Ganges, measuring 
one yø7ana from bank to bank, until eventually He entered the territory of the Vesali rulers. 


The Buddha was received on the opposite bank of Ganges by the Licchavis who were 
ready walting for His arrival. They honour the Buddha twice as much as that of King 
Bimbisara had shown, going down the deep river up to their neck to welcome Him with 
profound respect. 


Pokkhravasa rain fell as soon as The Buddha stepped ashore 


As soon as the royal barge carrying the Buddha reached the opposite bank of the rIver, 
wave affer wave of dark rain clouds gathered from all sides, accompanied by flashes of 
lightnng and deafening roar of thunder, presaging a violent thunderstorm. The setfting of 
Buddhaˆs right foot on the bank of the river was marked by falling of torrential 
Pokkharavasa rainn which wetted those who wished to get wet, leaving alone those not 
wanfing to get soaked. Streams of rain water with varying depths, ranging from the depth 
of the knee to the waist, the chest and to the neck, rushed all over the city of Vesall, 
washing away smelly dead bodies which were left unattended, as they flowed Into the r1ver 
Ganges. The whole city became clean once again, free from rubbish of all descriptions. 


The Licchavis conducted the Buddha from the river bank to Vesall, three yojanas away, 
amidst enthusiastic masses and festivitles, stopping one night at every pavilion which were 
consfructed at one y„ø7ana 1ntervals. On the way, offerings were made which were fwice as 
much as shown by King Bimbisara. Finally the Buddha arrived at Vesali after three days. 


When the Buddha arrived at Vesali, Sakka accompanied by devas came down from theIr 
celestial planes to pay homage to Him. The congregation of powerful devas at Vesali 
caused most of the ogres (who had hitherto played havoc with the citizens) to flee the city. 

The Buddha stood at the city gate and gave insfructions to the Venerable Ananda: 

“Dear Ananda, after learning this Ratana Sutta from Me, you should recite it within 
the three walls of the city as a preventive measure, (Paz7/4), going round the city 


accompamed by the Licchavi princes who should be Instructed to carry 1n thelr 
hands offertories.” 


Preventive Measures taken by The Venerable Ananda by The Recitation of Paritta 


Having learned the Ratana Sutta from the Buddha at the gate of Vesali on the very day of 
arrival, the Venerable Ananda went round within the three walls of the city reciting ït 
rhythmically, with correct Intonation, pronunciafion, accent and punctuation. He took with 
him as he went round, the Buddhaˆs alms-bowl, filled with water which he sprinkled all 
Oover the cIty. 


As soon as Venerable Ananda sfarted reciting the first stanza of the sutta with the words, 
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“Yamiifci viftam` those ogres, ghosts, ghouls, goblins, demons who had not yet fled the 
city but had remained taking shelter under garbage dumps or clinging to the walls, etc., 
made off in great haste through the four city gates. As the gates got Jjammed with fleeing 
evil spirifs, some of them were forced to break through the walls of the city. With the 
fleeing of brute beings from the city, those who had suffered from therr evil influences, 
regained their health and all pestilences disappeared. These citlzens came out from theIr 
houses, with bunches of flowers and scents, and paid homage to the Venerable Ananda. 


The Buddha expounded The Ratana Sutta at The Legislative Assembly Hall of The City 


The King and the citizens decorated the Legislative Assembly Hall in the heart of the city 
with garlands of flowers and scenfs, seffing up a canopied ceiling with studded ornament. 
Then they 1nstalled the throne for the Buddha in a proper place and conducted Him to the 
Hall. The Buddha took His seat on the throne while the 5j/kkhs, kings and princes, and 
cilzens sat at approprlate places. Then Sakka, accompanied by the devas of the two 
celestial realms of Catumaharajika and Tãvatirnsa as well as Brahmas and other devas, also 
arrived to pay homage to the Buddha. 


The Venerable Ananda, having taken preventive measures by reciting the Pari4 all over 
Vesali, arrived at the City Hall with the crowd of citizens and they all took seats at suitable 
places. 


At this huge gathering of devas, humans and Brahmas, the Buddha gave the same 

discourse of Rzfana Sufa!, (which He had taught Ananda). 
(N.B. The Ratana Sutta text which the Buddhist public see, read and study 
nowadays 1s made up of three sections: 

(a) The portion beginning with “Pamidhanato pafthäya...` up to °Paritam tam bhanãmahe` 
1s the preface 1n prose and verse composed by scholars of the ancient past. 

(b) Eifteen stanzas, beginning from “Ÿøidha bhitãmi samagafãmi....` to 'Khinam purãnam 
nava nafthi sambhavam...` are the original Pali text expounded by the Buddha. 


(c) The last three, “Yøanidha bhufani samãgdafãni....` 
congregafion.) 


e(c. were uffered by the Sakka at the 


At the conclusion of discourse on the Ratana Sutta on the first day, the Licchavi royal 
families together with all the citizens of Vesali were freed from suffering and gained 
happiness; all kinds of dangers and pestilence were removed and peace was resfored. 
Eighty-four thousand sentient beings were emancipated through realizing the Four Noble 
Truths. 


lt dawned upon Sakka then: “The Buddha had brought happiness and prosperity to the 
people of Vesali by speaking words of Truth about the attributes of the Three Jewels, I 
should also utter words of Truth concerning the virtues of the Three Jewels for the welfare 
of the citizens of Vesali.” He therefore rose to recite the three stanzas, “Yanidha bhitãni 
Samagdafãmni...` e(c., which appear at the end of the Sutta. 


The Buddha continued to expound The Ratana Sut(a for Seven Days 


After reciting the three stanzas, Sakka paid homage to the Buddha by circumambulating 
Him three times and left for the world of devas accompanmied by his celestial followers. But 
the Buddha went on expounding the Sutta on the second day when eighty-four thousand 
senflent beings were again emancipated through realizing the Four Noble Truths. In this 
way, the Buddha continued to expound the same sutta for seven days 1n succession, 
emancipating eighty-four thousand sentient beings on each day. 


(NB A total of (84000 x 7=5§8000) five lakhs eighty-eight thousand beings were 
emancipated through realization of the Four Noble Truths.) 


The Fundamental Principle of Administering Paritta Recitation 


4. This Ratana Sutta text with full exposition ¡s dealt with in the chapter on the Jewel of Dhamma. 
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Pariifa means “the Buddhas word,” otherwise known as Sutta, which serves as a 
protective measure, dispelling all forms of danger from all quarters: Pacifying and making 
those dangers presently arising, to cease and disappear and preventing the impending 
dangers from arising at all. 


Mangala Sutta, Ratana Suffta, etc. are discourses taught by the Buddha, and they are 
powerful enough to protect both the reciter and the listener from Impending danger, and 
also to repel or đisperse the danger presently operating. They have special attributes of 
bringing wellbeing and prosperity; hence they have the special name of Pariffa. 


In order to bring about such beneficial effects, 1t 1s necessary that the reciter should have 
the four accomplishments and the listener should also possess the four accomplishments as 
set out below: 


(a) Four accomplishments of a reciter”. 


(1) The reciter must be capable of reciting passages, phrases, syllables of the Pali text 
with correct mode of articulation, enunciation, and accent. 


(2) He must have full and exact understanding of the Pali text he 1s reciting. 
) The reciter should chant par/a w1ithout expecfation oŸ Ø1IŸts Or presens. 
(4) Paria should be recited with a pure heart full of loving-kindness and compassion. 


Parifa should be recited only with the fulfilment of these conditions so as to be really 
effective in warding off and dispelling the impending dangers to the listener. Unless these 
conditions are fulfilled by the reciter, no beneficial results will accrue and no advantages 
gaIned as Intended by rectIting a ?ari1a. 


The above modes of reciting and listening øarifa are prescribed on the lines laid down 1n 
the Digha Nikãya Commentary. ŠSystematic study and scrutiny of words and phrases should 
be made, proper aftention being paid to the understanding of Pali terms employed. Ủnless 
DrOper affenftion 1s paid to study correct enunciation and meaning of the Pali Text, the 
chances of securing the desired result are remote. Only recifatlon by those who have 
carefully studied the modes of reciting will bear powerful effects. Recitation of øariffas by 
those with intention to receIve gIffs or offerings wIlÏ not produce any real result. Recitation 
Of parifa by those with hearts full of loving-kindness and compassion and with an 
1nclination towards freedom from cycle of suffering will be advantageous. 


[NB. Therefore, one who administers 477/4 must first and foremost study the Pali 
Text, together with relevant Commentarles, under a qualifiled teacher, special 
aftention being paid to mode of enunciation, accent and punctuafion. Any omission 
or deletion of words, phrases from the Pali Text may render the recitation 
altogether meaningless. Correct mode of recitation with full understanding of 1ts 
meaning are the vifal forces of the par7a which wIll bring about the desired result. 


Mistakes in the way of admimstration, lack of correct enunciaion and 
undersfanding of 1ts true meaning, coupled with a desire to receive something 1n 
return, will undermine the strength of the øaria and no desirable result will be 
obfained. 


lí must, therefore, be emphasised that 1t 1s necessary to admimister ariff4 
according to the condifions laid down, with a heart full of loving-kindness, and 
compassion and resolute inclination towards release from the ssãra and curbing 
one s desire to receive offerings. ] 


(A) Failure and Success of One who administers Paritta 


Failure of one who administers ø47i/ arises from two causes, namely, Payoga vippaffi 
and Aj7jhãsaya vippafii. 


()  Payoga vippafíi means inability to express words and phrases of all Text with accuracy 
and exactness and full understanding of their meanings, through lack of effort and 


5. The author gives two versions: 3 accomplishments and 4 accomplishmenfs. As, the second version 
1ncludes the first version also, we translate only the second version of 4 accomplishments. 
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dilipgence. 
(2) 4jjhãsaya vippaffi means administration of pari/a with a desire for gains and fame. 
Success of one who administers 477/4 arises from two causes, namely Payoga sampaffi 
and 4jjhãsaya sampdafii. 
(1)  Payoga sampaffi means proficiency 1n adminisfering øaria through diligence, through 
learning correct modes of enunciation and with full understanding of the meaning. 


(2) 4jjhãqya sampdffi means proficlency 1m admimistering 7i through loving- 
kindness, compassion with an Inclination towards emancipation and without selfish 
mofIve for rewards. 


(Ths seclon on ƒ7zi and Sampdffi are excerpts from Atanatya Sutta Sub- 
commenftary). 
(B) Four Accomplishments of A Listener 
(I) The listener should be free from the guilt of five grave transgresslons which bring 
1mmediate retributIion (oañcanamtariya kamma), namely, 
(a) killing father 
(b) killing mother 
(c) kiling an arahaf 
(d) causing bleeding In an attempt on Buddha's life 
(e) causing schism amongst the disciples of a Buddha. 
(2) The listener should be free from wrong views with fixed destiny (Niyafa- 
micchaditthi)5. 
() The listener should possess unshakable faith in the efficacy and beneficial results of 
paria. 
(4) The listener should listen to the øpar7Za recitation with due diligence, full attention and 
profound respect. 


These are the qualifications which should be possessed by a listener of øar///a; in Milinda 
Panha Pali Text (Chapter on Ä⁄4endaka Panha, and on Pasamuffi Panha) are mentioned the 
first three accomplishments as follows: “Your Majesty, hindrances, such as (a) the five 
Ørave fransgressions, (b) wrong views or heretical beliefs and (c) non-confidence In the 
pariffa, cannot serve as a means of protection against dangers.” These are the words of the 
Venerable Nagasena spoken to King Milinda. In view of this, If{ must be concluded that 
those, who are free from the three hindrances, sfand to enJoy the benefit of the pariffa. 


Failure and Success of One who listens to Paritta Recifation 


Failure of one who listens to the 277/4 artises from two causes, namely, Payoga vippaffi 
and Aj7jhãsaya vippafii. 

() Payoga vippaffi means failure to listen to øaz7ffa recifatlon with due respect, raising 
the palms together; with ones mind fixed on the øzria without any distractions, 
through lack of diligence and effort. 

(2) 4jjhãsaya vippaffi means listening to the øar7a half-heartedly, without confidence im 
the efficacy and the beneficial result of paria; listening to the øar7f/4 Just to oblige 
and please the person who 1nvites one to the ceremony 0Ÿ øar7fa recifation. 

Success of one who listens to the /øariff arises from two causes, namely, Payoga 

Sampaffi and AJjhãsaya Sampdfi. 


()  Payoga Sampaffi means making necessary effort In listening to the øariffa reciftation by 
raising the hands with palms together with profound respect and with one's mind fixed 


6. Niyafa-micchadiihi; Uncausedness of existence (ahefuka-diffhi); Inefficacy of action (akiriya- 
đihi): Nihlism (naffhika-diffhï). (See Buddhist Dictionary by Nanatiloka). 
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on the øar//a w1thout any distractions. 


2) Ajjsaya Sampafíi means listening to the pari/fa wholeheartedly, with full confidence 
1n the efficacy and beneficial result of listening to the øaz7/a, not Just to oblige and 
please the person who Invites one to listen to the øaz7a but with wholesome desire to 
gaIn merIt. 


Listeners of the øari/ should abandon the two factors of vippaffi as mentioned above 
and strive to be accomplished In the two sđm?4fíis, SO as to secure the true of benefit of 
protection from Impending dangers. 


Just as the 7øarifa reciter has to abandon the two factors of faillure and to become 
accomplished 1n the two factors of success, so also the listener has to do likewise. 


End oƒ the aqđmimistration oƒ the Paritta recitation. 
Parittas that possess Unique Power 


() Rafana Suffa 1s possessed of power which extends over one hundred thousand crores 
of world-systems. It has brought about the realizatlon of /magga-phala ñãna and 
atfainment of Nibbana by five lakhs eighty-eipht thousand devas, humans and 
Brahmãs. lí 1s therefore a ward-rune or ø477/a oŸ great authortty or influence. 


(2) Míangala Sufa 1s also possessed of power which extends over one hundred thousand 
crores of world-systems. Innumerable number of devas, humans and Brahmas have 
realised magea-phala-fñãna and attained Nibbana through listening to this s/a. 


@) Metfã Sufa 1s a well known suíía OŸ great power. Iís authorifty extends over one 
hundred thousand crores of world-systems. It had helped forest dwelling b5/kkhus 
attain arahatship, through extinction of ãsavas. By assiduously and fully cultivating the 
moral imnstructions lai down mm this s4, one can assuredly gain the Path to 
emancipation. lt is also a powerful øarifa too. 


(4) Khandha Suíía 1s another powerful sía, the authority of which extends over one 
hundred thousand crores of world-systems. It has the power to ward off dangers from 
Varlous poison at all times. This s/#4 contains certain portions that describe the virtues 
and glorles of the Buddha, the Dhamma and the Sangha and also the good effects of 
loving-kindness (e8). Thus 1t Is a powerful øaz/Za which can bring about unique 
beneficial results. 


) Dhajagga Suffa 1S alsO a suífa Of great power which extends over one hundred 
thousand crores of World systems. Contemplation of the virtues of the Buddha, the 
Dhamma and the Sangha extolled In this s2 1s a means to sfrengthen one's 
1ntellectual power, to enJoy celestial bliss for three thousand world-cycles, to be reborn 
as Sakka for eiphty times, as a Universal Monarch for one thousand times, as an 
ordinary king or emperor for countless number of times; to be always rích and 
TOSperous 1n every existence, when the properties he possesses cannot be lost, stolen 
or destroyed. For one hundred thousand world-cycles, he would not be reborn In the 
planes of woes nor would he be disturbed or shaken through fright which caused haIr 
fo stand on end and goose flesh to appear. Such 1s the immense power of this sutta 
which wIll ultimately lead one to arahatship. 


(6) Bojhanga Sufa wlelds great authority which extends over one hundred thousand 
crores of world-systems, possessing power to ward off danger and ailments. Thorough 
and complete cultivation of the seven Factors of Enlightenment confained In this sa 
leads to Nibbana In this very life through realization of zmagga and p?hala ñãna. 


(7) lãnãtiya Suứa was originally composed by the four Guardian Devas of 
Catumahãrajika Deva realm, having gathered together in the celestial city of Atanata. 
They first pald homage to the Seven Buddhas, praising their virtues and attributes. 
They then composed this s2 and made a proclamation: “Those unruly wild celestial 
beings such as yakkhas who are not amenable to the instructions of the Buddha nor to 
the code of conduct laid down by ourselves wIll be punished according to the celestial 
laws.” The Guardian Devas then went to the Buddha, accompamied by a great number 
of celestial guards and troops, and presented this powerful sw/z, which they had 
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composed, to Him. The Buddha taught this sw// to the 5h/kkh„v which thus became a 
powerful authoritative, protecfive word-rune, 2ar11/4. 


The relevant Commentary lays down the method of administering the s/ as follows: 


In the case of those possessed by demons, øđ/s and unruly beings, 4/ãnãtiya Sufta 
should not be administered Iinitially. For seven days continuously, Mefã Sutta, Dhajagga 
Sufía and Rafana Suífa should be recited first. Should the possessed person become normal 
after these recitations, there 1s no need for administering the 4/ãnãfiya Sutfa. 


Only when the desired result is not achieved after reciting continuously for seven days of 
the first three suttas, should the 4/Znãfijya Sufia be recited. The b#/kkh„ who would recite 
the A4/ãnafiya Suia should not eat cakes made of flour, meat and fish; nor should he reside 
1n a cemetery. This 1s because I1 such a bikkhu eats flour cakes, meat or fish and reside In 
a cemetery, he 1s liable to be possessed by evil spirits. The place chosen for reciftation of 
the øazr/a should be kept clean and tidy and besmeared with turmeric poWer. 


The 5//kkh„ who would administer the pazi/a should be conducted from the monastery 
to the house, surrounded by a security guard of men armed with bows and arrows, shields, 
swords and spears. The Đ//⁄&h should not recite the øar7 in the open; the gate door, 
windows and doors of the house should be securely closed and the 5//kkh„ should sit down 
closely surrounded by the armed guard. Then with a heart full of loving-kindness he should 
administer the øar7/a according to the following guide lines: 


Ít 1s essential that the afflicted person should be first established in s7/z by observance of 
the precepts and then followed by the recifatlon of øar7a. Should such measures fail to 
drive away the evil ones, the possessed person should be taken to the monastery and kept 
lying on the stupa platform. The stupa platform should be swept clean and offerings of 
light should be made; then Pãli prose and verses, such as “Jjwøa fapafi adicco`, etc., which 
generally bring auspiciousness should be chanted. An announcement should then be made 
to the effect that all bh/kkhus have gathered together at that place. 


Then someone should go to the nearby forest grove where there would be a tree which 1s 
conspicuous by special features, such as size, heipht, etc., and Invite the guardian dryad, 
saying: “All the bJ/kkhus are desirous of your coming to the gathering.” (Such an Invitation 
by the 5h/kkh„s can never be refused). 


Then the person possessed should be asked: “What is your name?” (Should 1t be 
Naradeva, for Instance,) He should be addressed by that name: “O Naradeva, you have 
been given the share of merits øgained from provision of accommodation to the Sangha, the 
share of merifs gained from offerings of scents and flowers, from offering of meals to the 
Sangha; the b/kkhus have also recited auspIcIous s/fđs, sụch as Mangala Suffa, etc., as a 
gift of Dhamma to you. So out of consideration for these deeds of kindness and out of 
respect to the b/kkhu„ Sangha, we pray that you release this patient.” 


Should such measures fail to secure the release of the demoniacal possession, the 
sifuation should be made known to the benevolent devas: “O good devas, you are fully 
aware that this unruly evil spirit does not take nofice of our request made with loving- 
kindness. We have no alternative but to have recourse to Invoke the authority of the 
Buddha.” So saying, the 47anafiya Suía should be recited. 


The above method 1s applicable only to lay people. For the Đ//kk who 1s possessed by 
demons, petas and unruly beings, his room should be swept clean and made tidy, then all 
the Sanghas should be Invited to assemble there. After sharing the merifs gained from 
offerings of flowers, scents, etc., the 47anafiya Suía should be recited as described before. 


Thus the adminmistration of 4fanafiya Suffa 1s elaborately described In the Commenftary on 
the 4/anafiya Sufa. When recited systematically as laid down 1n the Commentary, the 
Afanatiya Suffa 1s OŸ immense authority, wIelding sreat power and influence. 


Likewise, the other øarias are also of great power and influence In their own way. In 
short, the words of the Buddha, as ¡4k4 consisting of the Five Nikãyas, are of great 
authorify, 1s influence pervading over one hundred thousand crores of world-system, 
promoting welfare and prosperity both in mundane and supra-mundane spheres. lí wards 
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off all kinds of dangers and paves the way to attainment of Nibbana through realization of 
magsa-phala ñãna. These words of the Buddha, enshrined In the Nikayas of the P//aka are 
the noblest of all the spoken words and 1t should thus be confidently taken to be of 
1mmense authority, wielding great power and influence. 


Yam Buddho bhãsafte vãcam 
khemam Nibanna pattiya 
dukkhassantakiriyäya 

Sq ve yãcãnqmufttama 


The Fully-Self Enlightened Buddha has expounded out oŸ great compassion 
the Flve NW¡/kyas with the object of attainment of Nibbana, which 1s the 
cessafion of all sufferings. The words spoken by the Buddha, as contained in 
the Nikayas of the Pi/akas, excel all other words, free of any fault and 
conducive to peace and happiness. 


— Sagatha Vagga Sarnyutta Pali Text — 
Discourse on The Life of The Bodhisatta Brahmin Sankha 


After a fortnighf's stay In the city of Vesali, the Buddha told the Licchavi princes: “We 
are leaving,” by way of farewell. Whereupon the Licchavis honoured the Buddha as much 
as twice that of King Bimbisära and in three days they conducted Him to the bank of the 
Ganges. 


The ø4ga devas in the region of the Ganges agreed amongst themselves saying: “Men 
have made homage to the Buddha on a lavish scale and why should we not do likewise? 
We shall do likewise.” They proceeded to create golden boats, silver boats, and emerald 
boats mounted with golden, silver and emerald thrones, and covering the entire surface of 
the Ganges by a blanket of five different specles of lily. They then approached the Buddha 
and made the solemn request: “Most Exalted Buddha, may you grant us a favour by 
grafifying our wIsh out of compassion for us?” 


The Buddha conceded to their request and went aboard the boats which were created by 
nãgas with ornamenfation of Jewels. Each of the five hundred ö7ikkh„s also occupled a 
Jewelled boat. Whereupon the øãga kings conducted the Buddha and His five hundred 
bhikkhus to the Naga realm. The Buddha spent the whole night expounding discourses for 
the benefit of the øãga audience. The next morning, a great offering of celestial food was 
made to the Buddha and His Đ7¡ikkh„s by the nøãga kings. After teaching a discourse In 
appreciation of the offerings, the Buddha made His departure from the øzãga land. 


Devas, who had dominion over that region of the earth (bhuzmma-devãs), also agreed 
amongst themselves, saying: “Humans and ø#4gas have made great homage to the Buddha, 
why should we not do likewise? We shall follow suit.” They proceeded to do honour to the 
Buddha by setting up excellent umbrellas all over the hills, forest and trees. In this manner 
similar offerings were made right up to the Brahma plane of Akanittha. 


King Bimbisara, making great homage twice as much as that of the Licchavis, conducted 
the Buddha and His 5h/kkhws to Veluvana monastery, RajJagaha, making the whole Journey 
as before, in five days. 


After the arrival of the Buddha at Ve]uvana monastery, RaJagaha, 5h/kkhus assembled at 
the Main Hall in the afternoon to discuss matfers relating to meditation. Their điscussion 
was often 1nterrupted by conversations, such as: 


“The glories of the Buddha are really wonderful. The stretch of land on this side of 
the Ganges 1s five yoJanas and on the other side of the Ganges 1t 1s three yo/anas, a 
total of eight; the surface of the land on both sides was without bumps or hollows 
at any place. It has an even surface all over and strewn with white sand and 
flowers. 


The surface of the river Ganges, with a width of one yø/ana, was covered by a 
blanket of five-hued specles of flowers. The whole region was decorated with 
white umbrellas right up to the Brahma plane of Akamittha.” Their discussion on 
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meditation was often Interrupted by such words of praise in honour of the Buddha. 


Being aware of what was going on, the Buddha left the Scented Chamber and went to the 
Assembly Hall. He sat on the reserved seat. He then asked the Đhikkhus: “Bhikkhus, what 1s 
the subJect of your discussion at this momenf?” When explained what 1t was, He said: 


“Sụch a wonderful manner of making obeisance 1s not attributable to my gÏorles as 
a Buddha nor to the powers of zøãgas, devas and Brahmas. It should be attributed to 
the beneficial results which accrue from a small deed of mine done In the past.” 


When the Buddha had given such a hint, the bj/kks approached Him with the request: 
“Most glorlous Buddha, we have not any knowledge of the small deed of charity done In 
the past. Most Exalted Buddha, we pray that we may be enlightened so as to know about 1t 
fully.” The Buddha, thereupon, proceeded: 


*Bhikkhus, what happened In the past was this... There was a brahmin ïn the city 
of Takkasila by the name of Sankha. He had a son named Susima, who was sixteen 
years old. One day, Susima approached his father with great respect and his father 
asked him: “My dear son, what 1s the matter with you?” Then the lad replied: “O 
Father, I would like to go to Bãranasĩ to acquire education.` His father said: “My 
dear son, there 1s a brahmin professor In Baranasi. He 1s my child-hood friend, you 
might go to him and receive your share of education.` He then gave his son a sum 
of one thousand pieces of money for his necessary expenditure. 


Susima paid due respect to his parents and taking the money, set out on his Journey 
and arrived at BaranasI in due time. He approached the Professor with profound 
respect and In a customary way. He told the Professor that he was the son of 
Brahmin Sankha of Takkasila. The Professor gave him a warm reception making 
the remark: “So you are a son of my friend.” 


After a moment of rest, Susima went again to the Professor, and placing the sum of 
money at his feet, requested him for permission fo acquire education under his 
care. The permission was willingly granted. He took pains In learning as much in a 
very, short time, adding every thing to the fount of his knowledge, Just like the 
precIous ørease of lion retained 1n a golden cup for the sake of security. As he was 
endowed with pãramïs, he completed the full course of learning in a few months 
1nstead of twelve years as an average pupil would have to spend. 


As Susima was in the middle of studying a Veda text, he discovered that the 
treafise contained only the beginning and middle of the subject they treated; the 
final section was not to be found therein. He brought the matter to the notice of the 
Professor, saying: “O great Professor, this Veda text deals only with the beginning 
and middle of the subJect, the final portion 1s not found In 1t.` Whereupon, the 
Professor also admitted that he too did not find it. Susima then asked the Professor: 
“O Professor, 1s there anyone who knows all about the subJject from beginning to 
end.' The Professor replied: “My dear son Susima, those Paccekabuddhas who live 
1n the forest of Isipathana, Migadaya, may probably know.' “lf so, may I have your 
kínd permission to go and ask those Paccekabuddhas about If,` requested the youth 
Susima. The Professor granted his permission, saying: “My dear son Susima, you 
may please yourself as you like. 


Susima, who was accomplished In øãrzmï, went to the forest of Isipathana, 
Migadaya, approached the Paccekabuddhas with due respect and asked: “Venerable 
SIrs, do you know (the subJects) in Vedas from beginning to end?” “Yes, we do, lay 
devotee Susima,` was their reply. Then he requested them: “Kindly teach me the 
last part of the knowledge which 1s missing in the Veda.' The Paccekabuddhas told 
hm: “Lay devotee Susima, you will have to renounce the world and become a 
recluse. No one other than a 5hjkkh„ could learn that.” Susima agreed and gave his 
word: “Very well, Venerable Sirs, please ordain me as a Đh/kkhu. You may direct 
me to do anything that 1s necessary so long as 1t helps me learn the last portion of 
Veda knowledge.` He was ordained as a Đhkkh„ as requested and was taught how 


Having thus told the story of the past, the Buddha correlated the events of the past with 
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to wear the robes properly such as keeping the edges (borders) of both the upper 
and lower robes 1n a tidy circular fashion. They could teach him only the precept 
of very good conduct, ãbhisamaãcarika sila, and not any meditation, (because unlike 
Ommnisclent Buddhas, they had not the ability to give Instructions on how to 
practfise Vipassana meditation.) 


The newly ordained Bhikkhu Susima devoted himself earnestly to the observance 
Of the ãbhisamacarika sTÏa as Instructed by the Paccekabuddhas, Having performed 
deeds of merit in the past which formed sufficing conditlons (upamissaya) for 
attanment of Paccekabuddha-ñana, after a brief period of practice, he became a 
Paccekabuddha. He was soon held in hiph repute and reached the height of His 
gølory acquiring great fame and gains and a large number of followers and 
disciples. But because of his past misdeeds, which prohibited longevity, he dịd not 
live long and passed away while still young. His remains were cremated by the 
Paccekabuddhas and the citlzens of Baranasi. The relics of his body were enshrined 
1n a stupa built near the gate of the cIty. 


The old brahmin father, Sankha, thought of his son one day: “My son had been 
gone for a long time now and no news had been received from him.` So he left 
Takkasila with a longing to see his son and eventually reached the gate of the city 
of BaranasI. He saw qulite a number of people gathered together near the shrine 
there; and thinking someone from amongst the crowd would perhaps know 
something about his son, he approached them and enquired: “Friends, there 1s a 
young man by the name of Susima who came to Baräanasï to learn; perhaps some of 
you might know something about him. 


“Yes we do, old brahmin. That young man Susima, after acquiring the complete 
knowledge of Vedas under the care of the Professor of Baranasl, recelved 
ordinaton at the place of the Paccekabuddhas, and eventually became a 
Paccekabuddha through realizatlon of Paccekabuddha-ñana. He had passed away 
now, atfainng 4nupadisesa Nibbãna. This 1s the shrine where his relics are 
enshrined." 


After hearing this shocking news, the poor old brahmin wept most hopelessly, 
beating the earth with his palm many a time. After mourning the loss of his dear 
son fo his hearfs content, he went Into the precincts of the shrine and removed 
ørass, spreading white sand which he had brought from a nearby place with his 
shoulder towel. He poured water from his jug all over the place to keep the dust 
from arising; then he collected as much wild flowers as possible and offered them 
to the shrine. He put his shoulder towel Into the shape of a streamer and wrapping 
1t round his umbrella, he placed 1t high above the shrine, tying them tight to the 
shrine. Then he departed.” 


those of the present by giving the following discourse: 


q) 


G2) 


3) 


“®BhiRkhus, you might be wondering who the Brahmin Sankha of this story could 
be. You need not ponder any more about 1t. The Brahmin Sankha was none other 
than Myself. 


l, who was a Bodhisatta then, had cleaned the precincts of the shrine containing the 
relics of Paccekabuddha Susima, removing the grass roofs, stump, etc. As a beneficial 
result of this act of merit, the people made the road clean and free of tree stumnps and 
levelled 1t for a stretch of five yøjanas on this side of the Ganges and three yø/anas on 


the far bank. 


I, then a Bodhisatta, had spread white sand in the precincts of the Paccekabuddha 
shrine. As a benefit accruing from this act of merit, people spread white sand all along 


the roufte measuring eight yojanas. 


1, then a Bodhisatta, had collected as much wild flowers as I could and placed them In 
the shrine. This meritorious deed of mine resulted in devas and humans sfrewing 


various kinds of flowers on land and the rIver, covering a distance of nine yøjanas. 
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(4) I, then a Bodhisatta, had sprinkled the precincts of the Paccekabuddha shrine with 
water from my jug to prevent the dust from arising. Às a result of this act of merIt Of 
mine, Pokkharavasa rain (from a cloud bank the size of a lily leaf) fell the moment I 
set foot on the land of Vesall. 


() IL, then a Bodhisatta, had set up a streamer at the shrine of the Paccekabuddha and 
erected an umbrella on top of 1t. For that act of merif, síreamers were set up all the 
way to the Akamittha Brahma realm and white umbrellas were erected all over the 
reglons.” 

*BhiRkhus, making homage to Me in such wonderful manner 1s not attributable to 
my glories as a Buddha, nor to the powers of ø0ga, devas and Brahmas. It should 
be attributed to the beneficial results which accrue from a small deed of merit 
done by Me as a Bodhisatta in my existence as Brahmin Sankha.” The Buddha in 
winding up the discourse expounded the following verse: 


MatIasukhapariccägõ 

Passe ce vipulam sukham 
caje mattãsukham đhĩro 
sampassam vipulam sukham 


When 1t is known with certainty that a generous abandoning by way of 
sacrifice of pleasurable sensations, which give a small amount of happiness, 
wIll bring a vast amount of reward such as the happiness of Nibbana, then 
surely a wise person should forego such an 1nsigmificant reward of a small 
pleasure in favour of the great reward of Nibbamic happiness. 


At the conclusion of the exposifion, many sentIent beings attained So/ãpaffi-magga-phala, 
eífc. 


End oƒ the điscourse on the Bodhisatta Brahmin Sankha. 
The Story of Richman's Son, Ủggasena, The Acrobat 


In the time of Buddha, a theatrical troupe of five hundred entertainers used fo stage 
shows to entertain the King of Rajagaha for seven days annually or bi-annually, for which 
they received enormous amount of rewards In gold and silver. The prize awarded by the 
enthusiastic general public in therr honour, at Intervals of performances, was Inestimable. 
The citizens sat upon rows and rows of four-legsed bedsteads of their own, arranging them 
behind and above one another, each row getting higher and higher than the one In front. 


Therr show usually started with the appearance on the sfage of a young actress, the 
daughter of the troupe's leading acrobat. She displayed her skill in acrobaftics In varlous 
styles on a string of bamboos at a certain height from the ground; she moved from end to 
end gently and steadily, as she danced and sang with a pleasant voice. 


Ủggasena, Son of A Richman 


Amongst the audience was a youth named Uggasena, the son of a rích man. He was 
enJoying the show together with a friend. He gazed attentively at the Iimpressive performer 
displaying her acrobatic skill in different postures and styles, softly bending, ralsing, 
stretching her delicate hands and feet. He went back home driven mad with intense 
attachment and affection for the youthful actress. On arrival at home, he threw himself 
down on bed, saying: “[ wIll live only 1f I can get her or else I wIll die on this bed,” and 
sentimenfally went on hunger strike. 


His parents asked him: “Dear son, what ails you?” “O dear mother and father, ... I will 
live only 1ƒ I win the hands of the acrobatic actress whom I have seen performing 1n the 
precincts of the royal palace; 1f not, I will die on this bed-stead,” was his frank, blunt reply. 
His parents consoled him by saying: “Dear son, dont get so sentimental. We wIll find a fair 
lady suitable for you from amongst our own clansmen of wealthy status.” But Uggasena 
was not moved by the pleadings of his parenfs but reiferated his wish as before without any 
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Uggasena's father made several attempts to persuade his son to change his mind, talking 
to him privately with soothing words, but to no avail. Finally the parents sent for his friend 
and asked him to negotiate with the head acrobat, the father of the girl, on their behalves, 
saying: “Friend, please take his sum of one thousand and give 1t to the father of the young 
actress with a request to accept 1t and to give his daughter In marriage fo my son, 
Uggasena.” 


The head acrobat's reply to the messenger s request was: “[ am not prepared to accept the 
money 1n exchange for my daughter. If the rich man”s Ugøasena cannot live unless he wIns 
the hands of my daughter, he will have to come along with us. I will give away my 
daughter only on this condition that he follows us wherever we go.” 


Ủggasena followed The Actress 


'When his parenfs conveyed the news to him, Ủggasena said: “O mother and father, in that 
case I will go along with them,” and so saying he left for head acrobafs place in spite of 
repeated requesfs of his parenfs and relatives not to do so. The head acrobat was as øood as 
his words, he gave away his daughter and they all wandered about towns and villages 
sfaging shows and acrobatic performances, 


A son was born of the union of Ủgøsasena and the actress. The mother used to coax and 
cuddle the child by singing a lullaby: 


Son of a watchman of the carts ... Ï wish you would sleep. 

Son of a wicked man, the custodian of pr1ze money... Ï wish you would sleep. 
Son of an Ignoramus... Ï wish you would sleep. 

She sang this in a mocking, ridiculing manner. 


This lullaby reflected on the life being led by Uggasena. Whenever the entertainment 
troupe resíed during the course of wanderings, he was charged with the responsibility for 
securing food for the oxen and feeding them, and for the security of the camp. He was also 
responsible for safe custody of the proceeds from the performances. 


Uggasena realized that by singing mocking Iullabies, the actress was making Insinuations 
and ridiculing him. He asked the actress: “Are you singing to despise me?” She replied: 
“Yes, it was intended for you.” Ủggasena retorted: “Then I wIll have to abandon you and 
go back to my parents.” The actress was unmoved by this threat and she replied: “I dont 
care at all whether you go away or come back,” and went on repeating the lullaby again 
and again (knowing that It was 1rrifating to Uggasena). (The acfress was puffed up with 
pride of her beauty and her fine art of dancing which enabled her to earn her living easily.) 


Uggasena became An Acrobatic Artist 


Uggasena thought over how the actress became so conceifed and finally realised: “Her 
pride 1s roofed 1n her prowess as an acrobatic artist.” He made up his mind to learn the skill 
1n acrobatic feats. Approaching his father-in-law, the acrobatic master, he sought and 
received permission from him to be trained im the art of gymnastics until he became an 
expert In 1t. He then went from place to place staging shows mm villages and marketing 
towns and finally he came back again to the city of Rãjagaha. There, he had 1t announced 
widely throughout the city that “seven days from now, Uggasena, the son of the rích man, 
wIll stage a performance, demonsfrating the amazing feats of acrobatics and somersaults.” 


The citizens vied with one another in setting up bedstead seats with longer legs to get 
better view of the performances and they assembled round the stage on the appointed day. 
Finally, Uggasena appeared and he climbed up a pole of sixty cubits high and made up of 
many lengths of bamboo affixed to one another firmly. He stood on top of the pole poIsed 
f{o staøe a performance. 


Ủggasena appeared on The Mental Vision of The Buddha 
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Ơn the day fixed for the staging of performance by Uggasena, the Buddha surveyed the 
world of beings before dawn and perceived by means of Ommnisclence, the vision of 
Uggasena caught His supernormal mental screen, like a fish trapped im a net, and He 
reflected on what would come to pass. He saw 1n His minds eye: 


When the morning comes, ggasena will stand on top of the pole of sixty cubifs 
hiph to stage a performance and the ciftlzens wilÏ appear to witness 1t. At that 
assemblage of people, I will expound the Dhamma made up of four verses. Às a 
result of hearing this discourse of Mine, eighty-four thousand sentient beings will 
gam emancipation through realization of the Four Noble Truths. Uggasena will 
atfain arahatship. 


As the time for alms-round arrived, the Buddha went into the city 1n the company of HiIs 
bhikkhus as usual. Just before the Buddha's entry imnto the city, Uggasena had signalled to 
the audience by pointing his Index finger towards them that he was about to begin the 
show; that brought thunderous applause from the crowd. Ủgsasena who was then standing 
on top of the pole took a leap up 1nto the air and somersaulted seven times 1n the alr before 
he came down and stood on the pole. 


The Buddha, who had now arrived In the cify, caused the audience, by His super normal 
pOWer, to pay exclusive atfention to Him, thus diverting their Imnterest which was directed to 
Uggasena a moment ago. Watching the mood of the audience from atop the pole, Uggasena 
noficed therr aftention which was fixed on him suddenly changed towards the Buddha. He 
felt down-hearted that the audience had lost interest in him. He thought to himself: “[ can 
sfage this acrobatic show only once a year, yet, as soon as the Buddha has come Into the 
city, the audience 1s no longer I1nterested in me, 1nstead, they give their affention only to 
Him. All my efforts to demonstrate my skill in the acrobatic feafs are In vain, and 
fruitless.” 


The Buddha knew what was In the mind of Uggsasena and asked the Venerable 
Moggallana: “Dear son Mogsalläna, go ye to the son of the rich man and tell him that he 1s 
wanted to go on with the performance of acrobatics.” Venerable Moggallãna went as 
1nstructed by the Buddha and standing at the base of the pole gave encouragement to 
Uggasena by the following verse: 


leha passa na†apufta 
Uggasena mahãbbala 
karohi rañgam parisaäya 
hãsayassu mahãjanam. 


O gymnasfic artist of great strength, Uggasena, Ï urge you to resume your 
display of skill In somersault with ease of mind. Look at the crowd that has 
gathered. Let the mass of people enJoy your amazing entertanment and 
praise your skill with uproarious cheers. 


On hearing the words of Venerable Moggallana, Uggasena felt greatly deliphted and 
encouraged; he thought that the Buddha was desirous of seeing his skill. He replied while 
stll standing on top of the pole by the following verse: 


leha passa Mahanna 
Moggallana mahiddhika 
karomi rañeam parisaya 
hasayami mahäjanam. 


Venerable Moggallana of great wisdom and of the highest degree of 
supernormal powerl Please watch, I will entertain the crowd that has 
gathered by displaying my skill with ease of mind. I will perform such an 
amazing feat that the audience will give enthusiastic cheers and praise 
uproariously. 


So saying, he threw himself up and made fourteen complete rounds of somersault in the 
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alr before coming down on his feet on top of the bamboo pole. 
Exhortation by The Buddha 


At that moment, the Buddha exhorted Ủggasena by these words: “Dear son Ủggasena, a 
wise man should abandon attachment to the five aggregates which had arisen before, to the 
five aggregates which will arise in the future and to those which are presently arising. Not 
clinging to the five aggregates, he should strive for the release from the suffering of birth, 
the suffering of ageing, the suffering of death." The Buddha went on expounding the 
Dhamma by means of the following verse: 


Muñgca pure mufñca pacchato 
majjhe mufñgca bhvassa paragu 
sabbdatfta vimuttamaãnaso 

na punam jãtaram upehisi. 


Dear son Ủggasena, give up, abandon the craving for the fivefold aggregates 
of mind and matter of the past, .... of the future .... of the present. Once you 
have completely forsaken the attachment to these aggregates of the past, the 
future and the present, you wI1ll have transcended the round of suffering of 
the three realms, namely, the sensual world, (kma-bhava), the world of form 
(rữpa-bhava) and the formless world (arữpa-bhava) and reached perfection 
and become an authority in maffers pertaining to speclal wisdom (abhiññ2), 
full comprehension (24riZä), abandonment (øahãnø), mental development 
(bhayan8) and realisaton (sacchikariy8); you wIll live fully emancipated 
from all forms of the conditioned and pass beyond the stages of brth, 
ageing, ailing and death. 

At the conclusion of the discourse, eiphty-four thousand sentient beings became 
emancipated through realization of the Four Noble Truths. The rích man”s son, ggasena, 
attaned arahatship complete with analytical wisdom (?a/isambhida-ñãna) while stll 
standing on top of the bamboo pole. He came down from 1t and went towards the Buddha, 
paying homage with full reverence. He then requested for permission fo receive ordinafion. 
The Buddha stretched out His hand and pronounced “EJ bhikkhu` to let hìm become a full- 
fledged 5hikkhu. The form of an acrobatic artIst disappeared Instantaneously and Uggasena 
assumed the form of a mahãthera oŸ sixty years” standing (aged eighty) fully equipped with 
the eight requisites of a bhikkhu. 


Bhikkhus asked ggasena whether He was afraid or not 


Fellow 5hikkh„s asked Uggasena: “Did you not feel afraid when you came down from 
the top of the bamboo pole sixty cubifs high?” Thereupon, Uggasena replied: “Friends, I 
had not the slightest fright.” The 5h/k&h„s went to the Buddha and reported: “Most Exalted 
Buddha, Uggasena has claimed to be an arzhaí by telling lies that “he did not feel the 
slightest fright when he was coming down from the top of the pole." ” 


The Buddha gave them a brief explanation In support of Uggasena: “Dear Đ//kkh„s, all 
the bhikkh„s, like my son Uggasena, through eradication of savas by cutting off the ten 
fetters (sưyojana”) are free from fright.” 


7. Samyðjanas: bonds or fetters binding all beings to the wheel of existence. When they are 
completely broken or eliminated, emancipation results. The ten fetters are: (I) Sakkãya-diffhi: 
bellef In z/ or soul, the view that the body and mind 1s Tmyself (H) Eïcikiccha: doubt or 
wavering concernng the Buddhas Enlightenment, His Teachng and His Order. (1i) 
Silabbataparamasa: the bellef that there are paths other then the ariyz Path of eight constituenfs 
that can liberate one from đkkha. (1v) Kaãma-räga: sensual desire, sensuous passion. (v) Pafigha: 
1l-wIll. (v) ữpa-rãga: craving for existence In the Fine-materlal (Brahma) realm (vi) Aria- 
rãea: craving for existence In the Formless (Brahma) realm. (vII) ÄM/ãna: pride, awareness of 
superilorlty or Inferiority. (1X) Uddhacca: restlessness, agitation, mental unrest. (X) A4VÙ/a: 
Ignorance, lack of real or correct knowledge as to the nature of existence, as to the Four Noble 
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The Buddha continued to expound the following verse which 1s included in the Ørãhmana 
yagga of Dhammapada. 


Sabbasam yojanam chetvã 
To ve naparitassati 
Sangafigam visamyuttam 
tamatam brumi braãhmanam 


Bhikkhus, a bhikkhu who has attained arahatship through eradication of 
ãsavas has indeed cut off the ten long fetters by the sword of arahaffa- 
magga; he cannot therefore be moved or sfartled by fright which has 1fs 
origin m greed (/o5ha). Ï praise and proclam such an arahaí who has 
overcome seven kinds of clinging (sanga), namely, sensuous passion, 1ll-wIll, 
concett, wrong view, moral defilement, physical, verbal and mental 
misdeeds, and who has nothing more to do with four yogas (kãma, bhava, 
dhiíthï¡ and avij/8) as a truly noble, pure person, Brahmana, who has done 
away with all kinds of evIl. 


A large multitude of people attained søíãpaffi-magga, etc., at the conclusion of the 
discourse. 


Ủggasena's Past Deeds 


One day, Đ/kkh„s were assembled again in the Main Haill to discuss the mode of 
Uggasena's atfainment to arahatship: “FrIiends, one wonders, in the first place, how a person 
such as the Venerable Ugsasena, who was predestined to attain arahatship, got entangled 
through an acfress with the troupe of acrobatic performers, following them wherever they 
wandered; and in the second place, what was the cause of the powerful sufficing condition 
for attainment of arahatship.” The Buddha went to the Main Hall and asked: “Bikkhus, 
what 1s the subJect of your discussion?” When explained what the subJect of their 
discussion was, He explained them briefly thus: “B/kkhus, Uggasena himself had been the 
cause of these two events; the one that entailed his engagement with the danciIng troupe and 
the other that resulted in his aftainment to arahatship.” He then went on to relate the full 
account as below: 


“Long, long ago, when a stupa was built to enshrine the relics of Buddha Kassapa, 
men and women of Baranasï went In large numbers to the stupa site to contribute 
necessary labour, carrying plenty of food In their carts. On the way they met a 
mahãfhera entering the city for his round of alms-food. 


At that time, one woman noticed the aha/hera and told her husband: “My dear 
lord, the Thera 1s still on his round of receiving food, please go and bring his bowl 
so that we may offer some thing to him. We have brought along 1n the cart plenty 
of food.` The man went and fetched the bowl from the 5J/kkhu and after filling 1t 
with hard and soft food to its brim, they returned 1t to the zmưhã£hera and both the 
husband and wife declared their wish: “Revered Mahathera, for this deed of merit, 
may both of us be blessed with a share of the Supramundane knowledge which you 
have realized.` 


The reciplent of their gift food was not an ordinary bJikkhu, he happened to be an 
arahat devoid of taint of defilements (đsưvas). He foresaw, by means of his 
anñgdfa-fñãna, kaowledge of the future, that their wishes would be fulfilled and so 
he smiled happily. The woman caught a glimpse of it and she muttered: “My dear 
lord, the Venerable who received our offering might be an actor.` The husband 
also agreed, saying. “Yes, he might be an actor.` They then departed from that 
place. This then was the deed the husband and wife had done In the past. 


The couple lived to the end of thetr life span 1n that existence and were reborn In 


Truths. It 1s the main root of đ/#&&ha and of rebirth. 
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the realm of the devas. After enJoying the life of devas, the wife was born as the 
daughter of the leading acrobatic performer in her present (lasf) existence. The 
husband was born as the son of a rich man 1n the last stage of his existence, by the 
name of Ugøsasena. Although born as a son of a rich man, he had to accompany the 
dancing troupe 1n their wanderings, for the demeritorious deed of giving a wrong 
word of agreement: “Yes, he might be an actor” to his wIfe 1n a past existence. But 
for the good deed of offering food to an arahat, in pure piety and devotional faith, 
he attained arahatship.” 


The Young Actress also attained Arahatship 


When ggasena attained arahatship and became an eji-bhikkhu, his wife, the young 
actress, thought to herself, awakened by the meriftorious deed of the past: “Whatever level 
Of Intelligence possessed by my husband, my level of intelligence should also be the same 
as his.” Reasoning ïn this way she approached the 5//k&humïs and received ordination from 
them. Then devoting herself to the practice of đhøzmma, In due course she also affained 
arahatship, having eradicated all the ãsawas. 

End oƒ the account of Uggasena s past deeds. 


War between the Sakyans of Kapilavatthu and of Koliya over River Rohini”s Water 


There was a small river by the name of Rohini between Kapllavatthu and Koliya. The 
two kingdoms took turns, in perfect harmony, to water the1r respective arable lands by 
controlling the flow of the channel with a single dam. 


The level of the water in the channel was at 1fs lowest 1n the month of Jetthamasa and the 
crops usually withered. The farmers of the two countries called a meeting to discuss the 
matfer of sharing the water In the channel. At the meeting the farmers of Koliya said: 


“Friends, 1f the small amount of water 1n the reservoir were to be divided and 
shared by both of us, none of us would receIve sufficient amount fo water Our 
fields. One more flood of water would suffice to bring maturify fo our crops. We 
request you therefore to let us make use of this small amount of water.” 


Farmers of Kapilavatthu had therr say also 1n this manner: 


“Friends, we cant go from door to door of your houses carrying baskets and our 
purses filled with gold, silver and precious Jewels in search of paddy, in a deJected 
manner, while you all sat down with your minds at ease having filled your 
granariles with paddy to theirr full capacitles. Our early crops, too, are about to 
mature and need watering in like manner.” 


Heated arguments ensued, one side saying “we are not going to yield”, the other side 
reforting In the same words. Exchange of words eventfually led to blows, a farmer on one 
side sfarting to attack a farmer from the other side and the latter refaliating 1n a like 
manner. The affray that started between the farmers on both sides ultimately grew Into 
hostiliies (Ike a small bush fire which grows fierce and finally burns down a palatial 
mansion) to the extent of decrying the royal clans on both sides. The Koliyan farmers 
began the quarrel: 


“You have threatened us by placng your relance on the royal clan of 
Kapilavatthu. These Kapilavatthu royal clan you depend upon behave like common 
dogs and jackals of the forest making their own sisters their wivesỶ. What harm can 
their elephants, horses and armours can do to us?” 


The Kapilavatthu farmers refaliated In no less acrimonious tone: 


“You threatened us by relying on your little lepers inflicted with horrible leprosy. 
The Koliya descendents on whom you lean for support are themselves in a 
miserable plight ever since they were banished from the city and lived like animals 


8. For background story, reference may be made to Malalasekera's “Dictionary of Pali Proper names” 
under Sakya, Sakka, Sakiya. 
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¡n the hollow of Kola trees”. What harm can their elephants, horses and armours 
can do to us?” 


The farmers returned to their respective cifies and reported the matter to the Ministers of 
Agriculture, who In turn, brought the state of affairs to the notice of their chiefs. 


Consequently, the Sakyans of Kapilavatthu prepared to wage war on Koliyas and came 
out of the city, shouting the war cry: “The husbands of their own sisters will demonsfrate 
their feat of arms.” The rival royalties on the side of Koliyas also prepared for war and 
came out, ther war cry being: “hose taking shelters In the hollows of Kola trees will 
display their feat of arms.” 


At that time, the Buddha was still residing in the Jetavana monastery of Savatthi. On the 
very day on which the two rival commumities of Kapilavatthu and Koliya were all prepared 
to go to the batilefield, He surveyed the world early at dawn and perceived that a bloody 
battlềẳề was Imminent between the two opposing sides that very evening. He further 
perceived that He would be able to avert the war by going to the scene of hostiliies and 
expounding three Jatakas, namely, Phandana, Duddaba and Lathukika. This would bring 
about peace, after which, He will have to teach the two Jatakas of Rukkhadhamma and 
Vattaka and lastly, followed by Attadanda Sutfa to bring home the benefits of unifty and 
harmony. Having heard the discourses, the Sakyans and Koliyans will each give Him two 
hundred and fifty youths to enter the Order: “[ will ordain them to become ĐhikkJus 
culminating 1n the convening of the Great Assembly of Maha Samaya.” 


Having perceived thus, the Buddha decided to go to the place of hostilities and save the 
warring kinsmen from mutual destruction. He went early for the usual round of receiving 
alms-food and stayed the whole day in the Scented Chamber. Towards evening, He left the 
Chamber, carrying the big robe and alms bowl himself, for the scene of strife all alone, 
without Iinforming anyone. Ơn arrival at the spot, He sat cross-legged In the sky In the 
middle of the rival groups, and caused dark-blue rays to be emifted from His har so that 
darkness prevailed all over, although the sun had not yet set. This was meant fo cause 
contrition 1n the heart of the warring factions. 


While all the people were greatly friphtened by the strange phenomenon, the Buddha, 
sending out six-coloured rays from His body, manifested Himself to them. 


Peace 


'When members of the Sakyan clan saw the Buddha, they began to contemplate thus: “ “The 
Buddha of our own blood has come, perhaps He has full knowledge of our strife.” They 
discussed among themselves and decided: “lt 1s not right and proper for us to let our 
weapons fall upon the bodies of others in the presence of the Buddha; let Koliyans kill us 
or take us captives, should they desire to do so.” By mutual consent they abandoned all 
their weapons and sat down respectfully making homage to the Buddha. 

The Koliyans also arrived at the same decision among themselves. They too abandoned 
ther weapons and sat down paying obeisance to the Buddha who then descended from the 
sky and sat on a reserved seat on the delightfful sandy plain, with all the grace and glory of 
a Buddha. 


Discourse on End of Strife 


The Buddha knowingly asked: “Why have you all come to this place?” The kings of both 
the countries replied: “Most Exalted Buddha, we have not come Just to see the rIver, nor to 
Sport In the river; as a maffer of fact we have come fo wage war upon one another on this 
sandy plain.” 

The Buddha again asked: “Your Royal Higphnesses .... what 1s the actual cause of your 
strife?” Then they replied: “Water of this Rohimi stream 1s the actual cause of 1t.” 


The Buddha then asked: “Your Royal Highnesses .... what 1s the value of water of this 


9. For background story, Ibid, under Koliya. 
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Rohim stream?” They replied: “Exalted Buddha, 1t 1s of small value.” The Buddha asked an 
additional question: “What 1s the value of the earth?” “Its value 1s limitless,” was the reply. 


'Whereupon, the Buddha made this direct question: “How would you evaluate the noble 
royal Khattiya race?” They replied: “The value of noble royal Khattiya race 1s unlimited.” 


The Buddha then made this address: 


“Your Royal Highnesses ... For some water of this Rohim channel that 1s of small 
value, why do you wish to destroy the priceless royal race of Khattiya by fighting 
one another. Not the slightest amount of pleasure could be found in worthless 
conflicts and wasteful strfes. O! Your Royal Highnesses ... there was a glaring 
1nsfance where the seed of enmity sown by a tree deva and bear remained potent 
throughout the Bhadda world-system.” 


The Buddha then went on to expound the Phandana Jataka (of Tesasa Nipata), the brIef 
account of which 1s as follows: 


Phandana Jãtaka 


“Your Royal Highnesses ....Long time ago, during the reign of King Brahmadatta In 
Baranasi, there was a village of carpenters just outside the city; and there was a brahmin 
who was a carpenter by profession, he brought wood from the forest and made them I1nto 
chariots for his living. 


At that time, there was a Kyo tree (Melicoca triJuna tree) 1n the region of the Himalayas. 
A bear used to go and sleep unđer that tree with ease and comfort after his meal. One day a 
dried branch broke due to a strong wind and fell on the bears back, hurting 1t slightly. The 
bear ran away throuph frigpht but soon returned to find the cause of his mjury. He dịd not 
See any enemy. 


So he thought to himself: “There 1s no wild beast, such as lion, leopard or tiger, around 
here to harm me; and there cant be anyone except the tree spirit who might be Jealous of 
mine sleeping under the tree, and have caused me harm. I wIll surely have my revenge on 
him,' thus making a mountain out of a molehill. The bear hit the tree and scratched it with 
1{s paws, saying: “[ have not eaten your leaves, nor broken your branches, you dont show 
any spIfe towards other animals taking rest under your tree, but you are jealous of me. 
What fault have I got. You Just walt for two, three days and I will have your tree uprooted 
and cut up Into pleces.` 


Having threatened the tree spirit, the bear kept on knocking round 1n the neighbourhood, 
looking for a person capable of causing damage to the tree. 


The brahmin carpenter, accompamied by a few hands, went Into the forest in a small 
vehicle 1n search of wood for the consfruction of chariots. They left the vehicle In a place 
and went into the forest with hatchets and choppers. They went round looking for the right 
fype of wood and eventually reached near the melicoca trijuna free. 


'When the bear saw the brahmin carpenter, 1t thought: “Today, I shall have my retaliation 
agaInst my enemy,” and he went and stood at the base of the tree. As the carpenter passed 
by the tree, the bear seized the opportunity of addressing '' him thus: 


“My dear man, you have come Into the forest with a hatchet In your hand. Tell 
me frankly which tree you have In mind to cut down?) 


'When the carpenter heard the words of the bear, he uttered in amazement: “Dear boys, 1f 
1s strange that a bear speaks the language of the humans, a thing I have hitherto never seen 
or heard.` He thought to himself then, such a bear speaking the human language would 
know the kind of wood suifable for making chariots, and so he asked the bear: 


“Dear bear king, you have wandered all over, up the hills and down the 


valleys, please tell me honestly which kind of wood 1s most suitable for 
consfructfion of charIots?” 


10. The conversation between the bear and the carpenter was made In seven verses. The verses In 
Pali, which are not so Important, are not reproduced; only therr translation is provided here. 
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When the bear heard of this, he felt that his wish was going to be fulfilled then and he 
replied In verse: 


“Pidauk (Pterocarpus Indicus) 1s not strong enough to use as frame work; 
cutch (Acacia Catechu) ¡1s equally unsuitable; Ingyimm, the Sal tree (Shorea 
Siamensis) 1s the same; and Myaukngo (Lythrum fructicosum) 1s out of the 
quesfion (equally weak). There 1s a certain kind of tree known as Melicoca 
trijuga; the wood of that tree 1s the strongest for the construction of chariotfs.` 


The carpenter was delighted to hear 1t and so he thought to himself: “ve come 1nto the 
Jungle on a truly auspicious day and even a beast, like the bear, pointed out to me the most 
suifable kind of wood for the consfruction of charlots. What a fortune!° and he asked the 
bear: 


“My dear bear .... how about the branches and leaves of that tree and 1s stem?' 
Dear good friend, please tell me every thing so that I know all about that tree. ` 


The bear gave his reply In fwO verses: 


“My dear friend, brahmin, there 1s a certain tree whose branches and twIgs 
bend downwards and keep on hanging down. They are pliant, durable and 
strong. Ï am now sfanding at the base of that tree, 1t is called Melicoca trijuna. 
lís wood 1s the right stuff for making circumference of wheel, axle, shaft and 
all other components of a charlot.. 


After uttering these two verses, the bear made off with a happy mind to some other pÌlace 
suitable for seeking his prey. Then the carpenter sfarted to make arrangements for cutting 
down the tree. The guardian spirit of the tree thought: “Although I had not thrown down 
anything on his back, the bear has been harbouring a grudge against me and sowed the seed 
of enmity for nothing. He has now plotted to cause destruction of my habitation. With the 
destruction of my dwelling, I am certain to be destroyed too. I shall have to bring about his 
destruction with a ruse.` He then transformed himself into the form of a human labourer 
and approaching the carpenter asked him: “O man, you have got a beautiful tree; what do 
you Intend to do, once you have cut 1t Iinto wood?” The carpenter replied: “[ will make 1t 
1nto a chariot frame. ` 


“Who has told you that the wood of this tree 1s good for making chariof?” queried the tree 
sprrit. “A bear told me so,` was the reply. The tree spirit said: “Thafs good. The bear has 
øIven you a good advice. Indeed, the chariot you are going to make, according to the 
advice of the bear, should turn out to be a fine looking one. I too should like to øg1ve you a 
suggestion, that 1s, sírengthen your charlot frame work with a girdle of bears skin, 
removed from round 1s neck. This wIll make 1t stronger than I1 it were secured with tin 
plates, and Increase your income from the charIofs. ` 


'When asked by the carpenter: “O my dear man, from where can I get the bear s skin?" the 
free spIrit said: 

“O man, are you still a young boy not to know that the tree 1s Inanimate; 1t wIlÏ 
remain here and will not run away. Just hurry after the bear who has told you 
about the tree and ask him by showing great respectf: “O my Lord, which part 
of the tree you have shown me should be cut?ˆ and persuade him back to the 
tree. Then suspecting nothing, he would point out with his long stretched-out 
snout: “Cut here, cut here.` At that moment, you cut him down with a sharp 
axe and put him to death. Then strip him off his leather, eat his flesh and 
aftend to the business of cutting down the free. 


Thus the seed of enmity was sown. Ôn hearing the guardian spirit of the tree, the brahmin 
carpenter expressed his feeling of delipht in these words: “O How marvellous, this 1s an 
auspicious day for me.' He returned home after killing the bear and cutting down the tree. 

The Buddha concluded His discourse by expounding the following 4Öhisambuddha 
verses In order to exhort and 1nstruct the feuding kinsmen. 


lccevam phandano issam 
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]sso ca pana phandãnarn 
aññamafiñam vivadena 
afiñamañfñamghatayum 
Your Royal Highnesses .... In this manner, the tree spirit quarrelled with the 


bear; and the bear in turn disputed with the tree spirit. TheIr animosity finally 
led to their destructions. 


Evameva manussãnam 
Vivado yattha jãyatfi 
I1ayMranHaCCđ naccqnf1 
yatha te issaphandanä. 


Your Royal Highnesses .... When people fight against one another, they do so 
like the bear and the tree spirit in the manner of a dancing peacock. Just as a 
peacock could not dance without exposing the privafe parts of 1ts body, so 
the people fighting one another are not capable of concealing what 1s to be 
concealed .... (a reference to the derogafory remarks concerning the orIgin of 
the Sakyanas and Koliyans made by the warring factions$). 


Tam vo vadami bhaddam vo 
yaãvantettha samagatä 
Ssamodatha mã vivadatha 
mã hotha issaphandanã 


Your Royal Highnesses, may you always be blessed with glory and 
Øraciousness, you, who, have gathered together on the banks of Rohimi, I 
exhort you fo act after the manner of the waters of the two rivers, Ganges 
and Jumna, harmoniously mixing together with loving-kindness. Avoid 
fipghting one another and caused mutual destruction. Do not follow the 
example of the bear and the tree spIrit. 


Samaggimeva sikkhetha 
Buddhe hetam pasamsitam 
samaggirato Dhammaftho 
yogakkhema na dhansafi 


Your Royal Highnesses, strive only for unity. Every Buddha has praised the 
virtues of unity. He who delights in harmonious living, established in the ten 
modes of good conduct (swcari⁄2)'" is bound to achieve nothing less than the 
happiness of Nibbana, the end of all attachments (yogas), which yoke one to 
rebirth. 


The two rival factions of Sakyans and Koliyans were amicably reunited after hearing the 
discourse of the Buddha. In winding up the discourse, the Buddha revealed that He was the 
Chief Guardian detty of the whole forest who had personal knowledge of the conflict 
between the bear and the tree spIr1t. 


Duddubha Jataka 


The Buddha then went on giving exhortation to the assembled crowd. “Your Royal 
Highnesses, do not belileve what others say without giving careful consideration. All the 
quadruples of the Himalaya forest, which was three yø7anas 1n extent, were once about to 
plunge Immto the great ocean for trusting, wifhout reasoning, the word of a hare that ran 
away screaming: “The earth has crumbled! The earth has crumbled!° You should never 
allow yourself to become a person who 1s taken In by what others say without careful 


11. Searia: 1. Avoidance of killing, of stealing, sexual misconduct, telling lies, slanderimng, harsh, 
abusive language, frivolous speech, avarice, 1ll-wll, wrong view. 
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consideratlon.” With these iniroductory words, the Buddha gave the discourse on 
Duddubha Jãtaka of Catukka Nipata '”. 


Discourse on Latukika Jataka 


Then the Buddha went on to explain to them that sometimes 1t 1s possible that a weak one 
could get an opportumty to destroy a strong one while, on other occasions, the strong one 
gets the chance to wreak havoc with a weak one. Giving the Instance where a young 
skylark had caused the death of a full grown elephant, He gave the following discourse on 
Latukika Jataka of Pancaka ÑiIpata: 


“Excellencies .... Once upon a time, a Bodhisatta was born as an elephant during the reign 
of King Brahmadatta in Baranasi. When 1t grew up, 1t had a fine appearance with a huge 
body. It lived in the forests of Himalayas, governing a herd of elephants numbering eighty 
thousand. 


At that time a female skylark happened to have laid her eggs on the beaten tracks of 
elephants. The Bodhisatta elephant travelled, in the company of eighty thousand elephants, 
along the route at a time when the chicken skylarks were not yet capable of flying. 
Eventually, the Bodhisatta and his herd of elephants arrived at the spot where the skylarks 
W€re sfayIng. 


When the skylark saw the king elephant, she was worrled about the safety of her 
chickens. She thoughrt: “If I dịid not approach the king elephant, it would surely tread upon 
my chickens and kill them. I should immediately approach 1t with a request for a rightful 
protection of my chickens.” So with her wings closed together as 1f to make obeisance, she 
s(ood ripht In front of the king elephant and made her submission: 


Vandami tam kufñcara safthihayanam 
ãrannakam yuthapatim yasassim 
pakkhehi tam pañcalikam karomi 
mã me vadhT puftake dubbalaya. 


O Your Majesty, King of elephants .... one whose strength wanes only at the 
age Of sixty, chief of the herd of elephants that roam In the forest, I salute 
you, paying my homage fo you with clasped wings. I pray that my children 
be spared thetr lives by not treading upon them. 

'Whereupon the Bodhisatta gave her comfort with those words: “O young female skylark, 
dont be downhearted, I w1ll protect your chickens so that no harm will come to them,” and 
he stood over the young ones shielding them with his body. All the elephants by-passed 
him and the young skylarks were saved. The Bodhisatta then called the female skylark and 
gave an advice before he left: “Young female skylark, a large rogue elephant, with no 
companmions, will come this way after us. He wIll not take our words. When he comes 
along, you had better approach him also for the safety of your children, praying him to 
spare their lives.” 


'When the female skylark saw the rogue elephant coming along, she approached him with 
her wings clasped In homage and beseeched him thus as advised by the elephant King!: 


Vandami tam kufjjara ekacärim 
ãrafñfñakam pabbatasãnugocaram 
pakkhehi tam pañcalikam karomi 


12. Thịs Jataka treats of the story of a hare who was unduly scared by the fall of a bale fruit on the 
palm leaf under which It was sleeping. It ran towards the ocean through fright screaming: “The 
earth has crumbled.` Equally fripghtened without any reasoning, all the four-legged animals of 
the Himalayan forest ran along until they were stopped by the Lion King who saved them from 
the Impending danger after careful imnvestigation Into the aspect of the matter. (For more details, 
may refer to the Five hundred and fifty Jataka). 
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O elephant king, a lone wanderer of the foresfs, grazing in the valleys of 
rocky and sandy hills, I salute you, paying my homage to you with clasped 
wings. I pray that my young ones will be spared their lives by not treading 
upon them. 


On hearing the female skylark's humble request, the rogue elephant replied: 


Vadissami te la†ukike puttakãni 
kim me tuvam kahasi dubbalasi 
satam sahassamipi tadisinam 

yamena pãđena papothayeyyam 


Hey, you female skylark .... Why do you keep your young ones 1n my way? 
Thats enough of your 1nsolence). I shall tread upon them and crush them to 
death. How can you revenge on me when you are weak and I am powerful 
enouph to pulverise one lakh of your kind with my left foot. 


So saying the rogue elephant crushed the young ones of the female skylark to dust, and 
caused them to be washed away in the stream of his urine and departed, shouting with the 
VOIC€ Of a Crane. 


Perched on the branch of a tree, the female skylark threatened: “Hey, you silly brute of 
an elephant! You have the upper hand this time and go away, crowing gleefully in the tone 
of a crane. You Just waitl Within two or three days you will see my move. You are not 
aware that intellectual might 1s more powerful than physical force, I wIll let you know that 
fact within a few days. 


Na heva sabbattha balena kiccam 
balam hỉ bãlassa vadhãya hoti 
karissãmi te nãearđjã anattham 
yo me vadh1T puttake dubbalaya 


O elephant king .... not every thing could be accomplished by means of 
physical force alone; unwise use of physical strength could be suicidal. You 
have mercilessly crushed to death my helpless children; I will bring about 
your desfrucfion within a few days. 


After thus making the war-cry, the female skylark managed within two or three days to 
gan the friendship of a crow by waltting upon 1t. Being delighted by the skylark's pleasant 
behaviour, the crow asked her: “Is there any thing I can do for you?” The skylark replied: 
“What I want to ask you as a favour 1s to cause damage to the palr of eyes of the rogue 
elephant that used to roam about alone; that 1s the assistance I need.” 


The crow gave his word: “I wIll do 1t.” The skylark then went to a big dark-blue female 
fly and formed friendship with 1t im a like manner. When the fly asked her what she 
wanted, she requested: “When my friend the crow has once damaged the eyes of the lone 
rogue elephant, 1t 1s my wish that you help me by laying your eggs In the sockets of the 
elephanfts damaged eyes.” When the dark-blue female fly gave her assurance for co- 
operation, saying: “Yes, [ will,” the skylark approached a frog and sought 1ts friendship as 
before. The frog asked her what 1t could do to help her and she replied: “When the lone 
rogue elephant has gone blind through the assistance of my two friends, the crow and the 
fly, and 1s looking for water to quench his thirst, I wish you to croak from the top of the 
hill. When the elephant climbs up the hill after hearing your voice, you might get down to 
the bottom of the cHff to make sound from there. This 1s all the assistance I look for from 
my frog friend.” The frog gave, likewise, his promise to assist the female skylark. 

Ơn the following day, the crow pounded the eyes of the elephant with 1ts beak as 
requested by the skylark; the dark-blue fly laid 1s eggs 1n the damaged eyes. Suffering 
painfully from damaged eyes now Infested with maggots and from Intense thirst, the lone 
rogue elephant groped blindly after water. 
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The frog then started croaking from the top of the hill, hearing the frog croaking, and 
thinking: “Where the frog croaks, there must be water,” the elephant climbed up the hill 
with great hope. The frog went down the cliff and started making noise from the bottom of 
the hill. Heading towards the cHíff from where the sound seemed to come, the elephant 
went tumbling down the hill and died throuph the fall. 


The skylark was delighted when it came to know the death of 1s enemy, the rogue 
elephant, and uttered, out of Joy: “Oh I have seen the back of my enemy,” so saying, 11 
sfrutted to and fro on the back of the elephant several times and made off to a place of 1s 
likmng.” 

The Buddha exhorted the two groups of the royal family, sayimng: “O your Royal 
Highnesses, you should not engage 1n hostililes with any one; as explained, even an 
elephant of great strength could be brought to ruin by the combined efforts of smaill 
powerless creatures, such as the crow, the dark-blue fly, the frog and the skylark,” and He 
continued to teach the following verse of 45hisam Buddha: 


Kakañca passa lafukikam 
manddhikam nïlamakkhikam 
cte nagam aghafesum 

PASSq VefasSq VerInam 
tasama hỉ veram na kayiratha 
appiyenapi kenaci. 


O members of the Sakyan clan! Look at these small creatures, the crow, the 
skylark, the frog and the dark-blue fly; these four creatures, because they 
were united, had brought about the complete downfall of a powerful bull 
elephant. You can see the outcome of hatred accruing to a person who wish 
to engage 1n hostilitles. Therefore, you should not carry on a feud with 
anyone, not even with someone you đo not like. 


In winding up the discourse, the Buddha revealed that: “The rogue elephant at that time 
was Devadatfa of today and the noble leader of the elephant herd at that time was Myself.” 


Discourse on Rukkha Dhamma Jãtaka 


Having expounded the three Jatakas, namely, Phandana, Duddhubha and Latukika, the 
Buddha proceeded to expound two more Jatakas to bring home the advanfages of unIty: 


“O Your Royal Highnesses .... You all are related to one another by blood; and 1t would 
be only right and proper for blood relatives to be closely united and work together In 
harmony. No enemy can harm you when you sfand united. Unity 1s necessary even for 
trees that are Inanimate, leave alone conscIous creaftures such as human beings. I will cite 
you a relevant Instance: 


Once upon a time, a forest of Sãla trees In the Himalayas was struck by a violent storm. 
But not a single tree suffered the slightest damage, as they stood In a body, securely 
fastened to one another by plants and bushes. The storm could not touch the trees but 
brushed against the ftopmost part of the tree and broke away. In contrast a lone tree 
complete with big trunks and branches was blown down, root and branch, by a strong wind 
for want of solidarity and united front in close association and collaboration with other 
trees, plants and bushes. It 1s essential, therefore, that you all stand In a body united 
through co-operation and co-ordinafion.” 


Whereupon the members of the royal family requested the Buddha to expound the 
appropriate Jataka in more details: 


“Royal Highnesses .... lí was during the region of King Brahmadatta in Bãränasi that a 
Vessavana deva passed away and Sakka appointed another deva In his place. During this 
transitional period, the new Vessavana deva 1ssued a fresh order permitting all the devas to 
accommodate themselves In the places of ther own cholce amongst trees, plants and 
thickets. 
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The Bodhisatta was then a sylvan deity In charge of a Sãla forest in the region of the 
Himalaya. He gave advice to his relatives thus: “My dear men, dont you choose the trees 
ørowing in the bare plane as your dwelling places; you will be well advised to dwell on the 
trees surrounding the one which I have chosen as my abode In the forest. 


The wise ones among the deitles occupled the trees surrounding the abode of the 
Bodhisatta as he had advised. The unwise detfies agreed amongst themselves: “No useful 
purpose would be served by residing on trees amidst the forest away from human 
habitations. Only those living In the vicimty of villages and towns could better their 
prospects, both for gain and fame.” So deciding, they chose fo occupy trees along the main 
road in the bare plains. 


After sometimes, a violent storm, accompanied by torrenfial rain, visited the area and all 
the trees including trees of great dimensions got their boughs and branches broken away 
and they fell down by the roots. When the violent storm reached the Sala forest controlled 
by the Bodhisatta, they blew wildly all over the forest, but none of the trees fell because 
they were knitted closely together. 


Those, who were rendered homeless, went holding ther young ones by hand, to their 
friends dwelling in the sZ/z forest of the Himalayas and acquainted them with theïr 
miserable plight. Their friends in the Sãla forest recounted in turn, the story of their woes 
to the sylvan Deva Bodhisatta. 


'Whereupon, the Bodhisatta made 1t plain to them: “Ït is quite natural that the people who 
decided to dwell in such places against the advice of the wise, have to face such 
difficultiles,” and expounded the following discourse 1n verse: 


Sahu sambahuläa ñati 
api rukkhã araffiajä 
vafo vahati ekattham 
brahmahaãntampi vanappatin 


O My relative devas .... when a great number of friends and relatives live 
close together, dependent upon one another, even the trees ørowing all over 
the forest, dwell comfortably free from oppression by the enemies. But the 
tree ørowing 1n 1solation on the open plaim, in splte of 1s huge trunk and 
many thick branches, cannot withstand the tempest which uproots 1t with all 
1(s branches and leaves. 


After giving this discourse, the Bodhisatta passed away at the expiry of his life 
span.” 

The Buddha concluded the discourse by exhorting them thus: “O Royal Highnesses .... all 
the relatives should first strive to achieve umty; having achieved 1t, live happy, harmonious 
life, suffusing one another with loving-kindness.'” He finally revealed that: “The audience 
present today were the deifles of the Sala forest and I was the wise sylvan delty who gave 
them guidance.” 


Discourse on Vattaka Jataka (or Sammodamana Jataka) 


The Buddha then made further exhortation .... “O Royal Highnesses, 1t 1s not at all proper 
to quarrel amongst own relatives. There was an Instance In the past where even animals 
could conquer their enemies and live together harmoniously through umty, and they 
perished due to Internal strife.” At the request of the kinsmen, the Buddha then gave an 
exposition of the Vattaka Jataka. 


“Excellencles ....Long time ago, a Bodhisatta was born as a quail and lived im a forest 
with thousands of companions during the reign of King Brahmadatta in BaranasI. 


A bird-hunfter used to go to the place of the quails and enticed them by Imitating theIr 
cry. Once the quails arrived and formed a gathering at a spot, he spread out his net over 
them. He then walked around the edge of the net to drive the quails to the centre of the net. 
The quails were then seized and put in a basket and taken away for sale. The hunter earned 
his living by catching and selling the qualls. 
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One day, the Bodhisatta addressed all the quails in the group under his care: 


“My dear quails, the bird-hunter has caused serious damage to our kind for 
several times now. I have now devised a plan to avert danger of being caught by 
the bird-hunter, and this is what each and every one of us should do. Once we 
are caught under the net thrown over us by the hunter, every one should shoot 
his head out of the holes in the netting and then simultaneously lifting the net and 
fly away. You should all perch on a cluster of bushes, in a safe place, where the 
net will remain enfangled with them, We can make our escape from beneath the 
net and fly away.” 


AlI the quails in his group accepted his advice saying: “Very well.” On the following day, 
all the quails lifted up the net simultaneously at the moment they were caupht In the net of 
the hunter, and flew away. They threw the net on a bush and flew away in different 
directions. 


The hunter could free his net from the bush only after dusk and went back home empty 
handed. The next day the quails acted in the same manner too. The hunter took a long time 
to retrieve his net and went home empty handed again. This event continued In this way for 
some time. The hunters wIfe became cross with her husband and asked him: “You come 
home late and empty handed day after day. It 1s as 1Ÿ you have someone to be mainfained 
like myself.” 


“O my woman .... I have no one to maintain except you. The thing 1s that the quails are 
stll there flying about the places. They are closely knit as before. As soon as Ï spread the 
net over them, they lit it up and carry 1t away and đrop 1t into the thorny bushes. But, my 
dear, they cannot remain umted for ever; so dont you trouble yourselves with suspicion on 
me. There will surely come a time when the quails will start quarrelling with one another, 
then I will catch them all and bring them to you to make you smile,” consoled the hunter, 
who recited the following verse: 


Sammodamanagacchanii 
Jjalamadaya pakkhino 
yadãä te vivadissanfi 
tadä chinti me vasam 


My good lady, with harmonious unity and co-operafion, the qualls carry 
away the net I have thrown over them, đrop 1t on the thorny bushes and make 
ther escape. There will be a time when they start quarrelling amongst 
themselves. At that time, they wIll have to y1eld to my wishes. 


Quails` Destruction through Dissension 


A few days later, a quail accidentally treaded on the head of another quail as 1t came 
down 1nto the pasture. The sufferer asked, in a threatening tone, and showing 1fs anger: 
“Who 1s that that tread on my head?” The other quail replied meekly: “Please pardon me, 
my đear friend, I have done 1t through carelessness. Please dont be angry with me.” But 
the angry quail could not be pacified. The two began to make scurrilous aftack upon each 
other very often, beginning from that day. 


'When the two quails were found to be in quarrelsome mood, arguing as to who could Hit 
the hunter's net, the Bodhisatta foresaw a trail of consequences: 


“Where there are heated arguments, there can be no peace and happiness. As of 
now, the quails wIll fail to take part In the lifting and carrying away of the net. The 
lives of numerous quails are at stake, the hunter will undoubtedly take advantage of 
the situation. It wIll not be proper for me to stay at this place any longer.” 


He therefore departed from this place, taking along with him all the quails which are the 
assoclates forming his group. Only the group of quails, headed by the future Devadatta, 
remained in that forest. 


The bird-hunter went to the same spot a few days later and made the sound In imitation 
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of the quail, and threw his net over the quails headed by Devadatta. (Instead of working 
umtedly for their freedom), the quails started finding faults among themselves, quarrelling 
and challenging one another as to their superiorifty 1n strensgth and ability in lifting the net. 
The bird-hunter lost no time 1n capturing and taking them to his house as handsome 
presents for his wIfe.” 


The Buddha, in winding up the discourse said: “Excellencies, strifes amongst relafives 
are, on no account, Justifiable, 1t 1s the causal condition of destruction,” and finally 
revealed that: “Devadatta was the leading 1gnorant quail and I was the wise leader of quails 
Of the other group at that time.” 


Discourse on Attadanda Sutta 


The Buddha after expounding the five Jãtakas, proceeded to teach the Attadanda Sutta'° 
of Sutta-nipatta Pali Text, as the final discourse. 


The members of the royal families of the two countries finally reconciled and appeased, 
and, with devotional faith and full of gratitude, agreed amongst themselves: “Had not the 
Buddha come and Intervened, we would certainly have destroyed one another and made the 
blood flow 1n a stream. We have been saved from mutual destruction only because of Him. 
Above all, had He not chosen to renounce the world, He would have been enJoying the life 
of a Universal Monarch, ruling over the Four Continenfs surrounded by two thousand 
smaller Islands. Accompanmied by thousands of His sons of great intellectual and physical 
strength, He would have roamed over all His dominions followed by a large retinue. But 
our royal kith and kin of noble blood, the Buddha, had renounced all the pleasures and 
luxurles of a Universal Monarch to become a recluse and He had blossomed forth as a 
Fully Self-Enlightened Buddha. It would be only right and proper, now that He had become 
a Buddha, we should let Him have 5j/kkh„s of royal blood to attend upon Him.” With this 
unanimous decision, the royal members of the two countrIes offered two hundred and fifty 
princes, from each country to the Buddha, for ordination. 


The Buddha accepted them and ordained them as e/i-bhikkh„s and took them to 
Mahavana Grove near the city of Kapilavatthu. From the following day onwards, He took 
alternate turns to receive alms-food from Kapilavatthu and Koliya In the company of these 
five hundred 5//kkhs. The people of the two countries offered the Sangha large amount of 
alms-food. 


Five Hundred Bhikkhus are Unhappy in The Sasana 


These five hundred Đ//k&kh+s had taken up the ascetic life not out of their own volitlon, 
but because they were unable to refuse the request of their parents and relatives. Thus, 
within a few days, the five hundred Đj/kkh„s found their life tedious, uninteresting, and 
boring. News from their homes also địd not help to make them happler in the monastery. 
“We beseech you not to take delight in the life of a 5h¿k&»h„; from the time of your 
departure, our private business have been deterlorating day by day,” wrote theIr wives fO 
them. 


Buddha taught Kunala Jataka to The Five Hundred Bhikkhus 


The Buddha kept constant watch over these five hundred 5ñ/kkh„š by personal contact, 
three times in a day and three times at night, a total of six times a day, Jjust as a pheasant 
looks after her eggs, a fabulous beast Camari regards for 1s tall, a mother cares for her 
only son, a one-eyed man regards for his only good eye. He became well aware of the 
unhappy state of ther minds and He considered: “These bj/kkhø„s felt discontented and 
tedilous even 1n the company of such a person as Myself, the Buddha, what kind of 
discourse would be suifable for them?” He perceived that Kunalãa Jataka, (which mentions 
frailties and weaknesses In the character of women) would be the best for them. Therefore, 
He made the decision: “[I shall first take these b7ikkh„s to the Himalayas, then, by relating 
Kunala Jataka, I shall bring home to them the 1imperfections and defects 1n the character of 


13. Aftadanda Suita: Readers may refer to Sutta Nipata Pali for details of the discourse. 
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women. In this way, I shall remove the unhappiness and discontent which had risen in their 
hearts and give them the knowledge of Path, so/ãpaffi-ñana.` 


The Buddha entered the city of Kapilavatthu in the morning for the usual round of alms- 
food, and In the afternoon He asked the five hundred Đ//kkh„s: “Have you ever seen the 
pleasant forests of the Himalaya regions?” and they replied: “We have never seen them, 
Lord.” He asked them again: “Do you like to pay a short visit to the forest of Himalayas?” 
“Most Glorious Buddha, we do not possess any supernatural power; how would we go 
there then.” Whereupon He asked: “But 1f someone who has the power offers to take you 
there, would you like to go along with himm?” The 5h/k&h„š answered: “Yes, Lord, we wIlI.” 


The Buddha, exercising His supernormal power, took them all through the space towards 
Himalayas, and 1n the course of the Jjourney, while still remaining 1n the sky, they were 
shown the golden, silver, emerald, vermillion mountains, mountains of ølass, etc., the five 
øreaf rIvers and the seven great lakes. The Himalayas was of huge dimension, five hundred 
yojana high with an area of three thousand yø/anas. The Buddha was revealing to the five 
hundred 5jjk&„s by His supernatural power only a small portion of the delightful 
splendours of the Himalayas. He also showed them four-legged animals such as lions, 
tigers, elephants, as well as enchanting parks and gardens teeming with various kinds of 
flora and fauna, abounding in numerous specles of birds, aquatic and land flowers. They 
were shown also the sheer cHíf on the east side of the Himalayas, the whole surface of 
which was golden and the cliIff on the west completely covered with vermilion. 


From the moment they had witnessed the rare spectacle and the strange sceneries of the 
mighty Himalayas, all these five hundred 5j/k&h„s had virtually cụt off their attachment to 
their former wives. Then the Buddha, with all the five hundred 57/kkz⁄s, descended on the 
western slope of the Himalayas where there was a massive vermillion sÏab, sixty yo7anas 1n 
extent, on which was a huge Sãla tree (that wIll last to the end of the present world-system) 
with a height and width of seven yø/aøas. Under the shade of that tree, on a vermillion 
platform, three yø/anas in width, the Buddha took His seat surrounded by the five hundred 
bhikkhus. With brilliant six-hued rays emifting from His body, He sat there looking like the 
morning sun whose rays were being reflected from the surface of the ocean. He then 
addressed the bh/kkhus: “Bhikkhus, you may ask Me 1f there 1s anything ïn this vast region 
of the Himalayas you have not seen before.” 


At that moment, a king of cuckoos, seated on a stick that was carrled by a palr of 
youthful hen cuckoos with their beaks on either end of the hor1zontal stick, was seen 
coming down from a higher altitude They were accompanied by groups of eight youthful 
hen cuckoos, each group taking their positons above their heads, below them, on their 
ripht and left and on therr front and back. Struck with wonder at the sight of the strange 
spectacle, the five hundred Đ//⁄&hus made their request to the Buddha: “Exalted Buddha, 
what kind of birds are they and how are they called?” 


“BhiRkhus .... those birds are the descendants of a succession of generatlons of 
cuckoos that owe their origin to a specles of bird I was born in long ago. Such 
youthful hen cuckoos had treated Me im like manner at the very outset, the1r 
number being three thousand five hundred in my days. The number has dwindled 
1n time and there 1s now Just enough to preserve the specIes.” 
Then the bj¿jkkh+„s requested the Buddha to recount how those three thousand five 
hundred cuckoos had attended upon Him 1n those forests. Whereupon He expounded the 
Kunala Jataka of Asiti Nipata in three hundred verses to draw lessons from. 


Bhikkhus becoming Sotãpannas 


By the end of the discourse, all the five hundred 5h/kkhš, the descendents of the Sakyan 
clan, atftained sø/ãpafii-phala. At the moment of entering the sø/ãpaíffi-magga, all the 
bhikkhus became endowed with supernormal psychic powers such as flying through space, 
etc. 


(NB. An ordinary worldling has to practice the Kasina method of Concentration 
medifation In order fo attain the mundane /hãnas with supernormal psychic powers 
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(abhiñña). 
Certan ara-puggalas, after realization of the Path and Fruition, practise the 
Concentration Meditation and attain the mundane /hanas with abhiññãs; other 
ariyas, having attained mundane /hãnas with abhiññãs even while they were still 
worldlings, have no need to practise Concenftraton Meditatlon afresh; they can 


enjJoy the privileges of mundane /hãna and abhiññãs easily at wIll. 
Sũll there 1s another type of arias who were not endowed with mundane /hãnas 


and a5hiññãs while still ordinary worldlings and yet, the moment they realize the 
supra-mundane Path and Fruition, they become endowed with mundane Jjhãnic and 
abhifñña powers which they can enjoy at will easily. Such jhanic attainmenfs are 
termed “Mfagga-siddhi-jhana` meaning “Jhãna attained through realization of 
maggsa); and such abhiññãs are called °Magga-siddhi-abhiññas` meaning °Abhiffñas 
atfained through realization oŸ magga'. 

Those five hundred 5jjkkh„s, due to former applications and deeds of merIt, 
achieved ÄM⁄4gga-siddhijhana and Magga-siddhi-abhiññas, without having to 
specially practise Concentration meditaion for them. They can enjoy these 
privileges freely at wIll.) 


The Buddha considered that the Path and Eruitional stage of søZãpaffi should be sufficient 
for the five hundred 5jjkkhws for the time being and departed for the Mahavana forest by 
His psychic power. The b7¡/k&kJ„s, who had relied upon Him on their outward journey, 


returned to the Mahavana forest, by their own powers, accompanying the Buddha. 


The Occasion of The Great Assembly (Mahãasamaya) 


Taking His seat on the prepared throne in the Mahavana Forest, the Buddha caused the 


bhikkhus to be assembled and addressed them: 


“Dear bhikkhus .... come on, sit down, I shall teach you the meditation practice that leads 
you fo the three higher stages of the Path (wagga). through eradication of defilements.” He 


then Insfructed them on the meditation method for attainment of the three higher „agøas. 
The Đh/kkh„š thought to themselves: 


“The Buddha, being well aware that we were not happy leading the life of a 
bhikkhu 1n the Dispensation, took us to Kunala lake and then having removed our 
discontent and unhappiness led us to the first stage of so/ãpaffi-phala. And now 
that, In this Mahavana forest, He has taught us the medifation method of attaining 
the three higher zzggas, we should not become lax with the thought: “We are 
sofãpanna-ariya,` but should strive hard like those pioneers who have gone before 
us aftaining the state of perfection through application.” 


They paid homage to the Buddha and left; in the secluded place at the base of trees, each 


of them spread their own smalÏl matfs, and sat on them. 
The Buddha perceived: 


“These bh/kkhus, being so/ãpannas, know the technique of attaining the Path and 
Fruitlon and as such, they will not have any đifficulty to achieve the higher stage 
of the Path and Fruition. Each and every one of Đ//kkhus who have now gone to 
practice the Vipassana meditation wIÏlÏ return 1n the evening to acquaint me with the 
virtues Of arahatship he has gained. All the devas and Brahmas from the ten 
thousand universe will also gather together In this Universe at the same time. Then 
this will be an occasion of a Great Assembly (Mfahãsamay3). Ït would be better for 
me to walt for such an assembly from a secluded place.” 


Having considered in this way, He went to a secluded spot and sat on the reserved place 


abiding 1n phala-samapdtfii. 
The FEive Hundred Bhikkhus attained Arahatship 


Of the five hundred ?Ùh/kkh›„s, the one, who left first after receiving insfructions on 
medifation, attained arahatship complete with four øzƒisambhidä-fñãna before the rest. The 
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bhikhkhu, who lef( second after receiving ¡instuctions, atfained arahatshp with 
pajlisambhida-ñana like the first one. He was next followed by the thrd 5bJ/kkhu in a like 
manner. Thus all the five hundred 5J/kkhws had their knowledge of the Four Noble Truths 
blossoming out as arahaffa-phala one after another like Paduma lilies blooming forth into 
beautiful flowers in order of maturIty. 


The first bhikkhu who attained arahatship, rose from his seat picking up the small mat on 
which he had been siting with a view to go to the Buddha to acquaint Hím with his 
attainment. The second and the third 5h/kkh„¿ and all the rest of them followed suit and 
headed towards the refectory. Then they went In a long queue as If they had lined 
themselves according to seniority in monkhood, to where the Buddha was watting for them. 


The 5hikkhu who arrived first sat on the small mat at a suitable place and prepared to 
address the Buddha with the virtues of the arahaffa-phala he had attained. But first, he 
turned round to see 1f there was anyone coming behind him with the same idea, and saw 
the second 2/k&khu, the thrd 5h/kkhu, and finally all the five hundred 5/k&»h„s lined up In 
a row after him. 


When all the bji⁄khøus had taken their seats at suitable places, each one looked at the 
other with a searching eye to form an i1dea of one another s Intention and discovered, that 
“each one of them felt shy to address the Buddha about his attainment.” 


Two Qualities of Arahats 


(1) Noble arahaís always have the welfare of all beings at heart and their sincere wish that 
“devas, humans and Brahmas acqure the penetrative Insight-wisdom which they 
affained.” 


(2) They have no desire to reveal their attainment of arahatship for conspIcuousness unlike 
the person who has discovered a pot of gold. 


Expounding of Mahasamaya Sutta 


The Great Assembly of the five hundred 5j/kkh„s took place in the cool evening on the 
full moon day of Jetthamasa. NÑo sooner had the five hundred araha/s taken their seats, the 
moon appeared, rising from the top of mount Yugandhara In the eastern hemisphere, free 
from five kinds of obstructions, namely, dew, mist, cloud, eclipse and smoke. The moon, In 
1ts fullness, assumed the form of a framed disc of a silver mirror or the frame of a silver 
wheel turning round and round on 1s edge, hanging high above the eastern hor1zon, shining 
with all 1s brightness as 1Ý to reveal the world that was made delightful and pleasurable by 
the appearance of the Enlightened Buddha. At that auspicious moment, the Buddha was still 
1n residence 1n the forest of Mahavana near Kapilavatthu of Sakka country, in the company 
of five hundred arahas. 


The Gathering of Devas and Brahmas 


The devas residing in the environs of Mahavana, In great excitement, hailed one another: 
“O friendsl Come, let us go. To pay homage to the Buddha 1s meritorious; to hear the 
Dhamma 1s beneficial; to pay respects to the Sangha 1s to acquire great merit; Come, 
friends, let us go.” Thus clamouring, they congregate In the presence of the Buddha, 
making obeisance to Him as well as to the five hundred Đh/kkh„š who had Just attained 
arahatship. 


Their rousing clamour, spread far and wide, reaching by stages from a haling distance, to 
half a gãvuta, to a gãvuta, to half a yø7ana, and to a yøjana and thus extending from the 
cenfre of this universe to the surrounding ten thousand universes. All the devas and 
Brahmas, inhabiting these ten thousand universes, therefore congregated 1n this universe, 
excepting the few Brahmas, the 4saññasa (no consclousness) Brahmas, 4rzna (Formless) 
Brahmas and those Brahmas who happened to be absorbed In their /hãna attainments 
(samãpatti). 

At that time, the universe was enfirely packed with devas from celestial regions, reaching 
up to the Brahma realms (like a needle case packed tightly with needles with no space left 
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between them) who had come to attend the Great Assembly. The distance between the 
plane of Brahmas and the human world may be reckoned by dropping a boulder (of the 
SIZe Of seven tiers, crowning the graduated mansion known as “Lohapa" of Sri Lanka) from 
the Brahma land. It took four months for that boulder to reach the human plane. The space 
between the two planes was so tightly packed with the devas and Brahmas that there was 
no vacuum whafsoever, even for the sweet fragrance of flowers to float upwards or a 
musfard seed to find 1ts way downwards. 


When a Universal Monarch sat in congregation with all the monarchs from the vassal 
sfates, privileged and powerful rulers who arrived earlier could find their seats which were 
1n the vicimty of the Universal Monarch (not too uncomfortable). But those who arrived 
later could occupy only back seats which were packed tight and provided little comfort. In 
a like manner, the space around the Buddha who was like a Universal Monarch, was 
comparatively not so tight. All the powerful Brahmas, such as Mahãsakkha Brahmas, could 
find their seats close by the Buddha. But even there, those privilesed powerful Brahmas 
had to make themselves comfortable, occupying a tiny space the size of a yak tails end, In 
batches of ten, twenty, to sixty, by making theIr bodies subtler and subtler. 


Late Arrival of Four Suddhavãasa Brahmas 


When the Buddha and the five hundred arzha/s, together with devas and Brahmas from 
ten thousand universes, had assembled (as stated above), four Swddhãavaa (arahat) 
Brahmas rose from absorption in /hãna at the expiry of the pre-determined duration. When 
they looked round the Brahma realms, they found the whole region lifeless (like a deserted 
mess room after lunch time). Ôn investigating “where the Brahmas had gone", they noticed 
that the Great Assembly was In progress. 


The four araha/-Brahmas discussed among themselves: ““[his 1s a great assembly and we 
are left behind, and there will be no seats for late comers. Let us not go empty handed; let 
cach of us prepare a verse for presenfation to the Assembly. These gIft verses will serve as 
an IntIimation of our arrival and as a gesture of our homage to the Buddha.” Having agreed 
thus, each Brahma composed a stanza before they left the plane of Brahmas and then one 
arahaí-Brahma descended on the edge of the eastern hemisphere of the universe; another 
descended on the edge of the southern hemisphere of the universe; another one descended 
on the edge of the western hemisphere of the universe and the last one on the edge of the 
northern hemisphere of the universe. 


(1) The araha/-Brahma who had descended on the edge of the eastern hemisphere entered 
Into /hãna through meditation device of dark blue obJect („i2 kasina); and to signIfy 
his presence, emitted brilliant dark blue rays from his body that enveloped all the 
devas and Brahmas from the ten thousand universes as though they were covered by an 
emerald blanket. He then traversed along the approach passage, Buddha vithi, (free 
from any hindrance and reserved for easy access to the Buddha) and stood in front of 
the Buddha, paying homage by presenting the verse he had composed: 


Mahãsamayo pavamasamin 
devakayä samaãgatä 

ägatamhã imam Dhammasamyam 
dakkhitäye apãrajitasamgham 


Most Exalted, Glorious Buddha .... Today, a Great Assembly of devas and 
Brahmas from the ten thousand universes 1s being convened 1n the forest of 
Mahavana to pay homage to the ørzha/s who have conquered the Three 
Maras with pure devotional faith. Like all these devas and Brahmas, we have 
also arrived with great delight at this congregafion to pay our respect to the 
invincible victors, the arahaís, with pure devotional faith. 


Having presented this sfanza, he returned (for want of space In the vicimty of the 
Buddhas throne) to the edge of the eastern hemisphere of the universe and remained 
sfanding there. 


(2) The Brahma who had descended on the edge of the southern hemisphere of the 
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universe enfered Into /hđãna based on meditation device of golden yellow oblJect (ia 
kasina); and to signIfy his presence, emitted brilliant golden yellow rays from his body 
that enveloped all the devas and Brahmas from the ten thousand universes as though 
they were covered under a cloak of gold. Then after the manner of the first Brahma, 
approached the Buddha and presented his verse: 


Tatra bhikkhuvo samadaharsu 
citamattano ujukamakamsu 
sãrathva neftãni gahetva 
Tndriyami rakkhanH panditã 


Most Exalted, Glorious Buddha .... at this congregation of the devas and 
Brahmas, the five hundred arahaís have kept ther minds at peace and 
perfectly tranquilised through developing the highest state of supramundane 
concenfration of attainment, ap?pana-samadhi. They have kept ther minds 
perfectly upright, free from mental deviations which may be likened to three 
deviatlons from straightness exemplified by zIgzag track of urine of an ox, 
the comb shape crescent of the moon and the curvature of a harrow's handle. 
In the same way, a skilful charioteer of a chariot harnessed to well-tamed 
Sindara horses, held the reins gently without pulling them roughly, to get an 
easy, comfortable ride, these five hundred arzhz#s, wise with Path 
Knowledge ứmagga-ñãna), have guarded the sense doors, the eye, ear, nose, 
tongue, body and mind, against the inroads of defilements by means of the 
guardian Mindfulness. Most Exalted, Glorlous Buddha .... we have come to 
this forest of Mahavana with the obJect of paying homage to these five 
hundred arahas. 


Then he went back to his place at the edge of the southern hemisphere of the universe 
like his predecessor and remained sfanding there. 


) Then the Brahma who had descended on the edge of the western hemisphere of the 
universe entered Into /hđøa based on medifation device of red object (lohia kasina); 
and to sigmify his presence at the Great Assembly emitted shining red colour from his 
body that enveloped all the devas and Brahmas from the ten thousand universes as 
thouph they have been wrapped up in a cloak of red colour. Then after the manner of 
his predecessors, approached the Buddha and presented his verse: 


Chetvã khilam chetvã paligham 
Tnda khilam in haj]ha maneja 

te caranti suddhã vimalä 
cakkhumatä sudanfã susunãgã 


Most Exalted and Glorious Buddha, the youthful zrzha/s, who being well 
1nsfructed, have been subdued and tamed to restrain their six faculties by the 
Buddha who 1s gifted with five kinds of eye: Buddha-cakkhu, the eye of a 
Buddha who sees the heart of humans; Dhamna-cakkhu, the eye of Truth 
which means attainment of the Path knowledge; Sưmanfa-cakkhu, the eye of 
all round knowledge, Omnisclence; Ä⁄4msa-cakkhu, the physical eye which 1s 
exceptionally powerful and sensitive; 2¡ib5a-cakkhu, the deva-eye which 1s 
all pervading, seeing all that proceeds In the hidden worlds. These youthful 
arahaís have done away with the thorns of passion, malice and delusion 
(lobha, đosa, moha) by the sword of the fourfold magea-ñana. They have 
struck off and destroyed the cross-bars and bolts (on the door of the chamber 
of existence) namely, /obha, đosa and moha, which hinder escape from the 
Samsara. By the same weapon of 7magga-ñãna, they have up-rooted the 
pIllars, namely, /obha, đosa and moha, stoutly standing at the gate of the city 
of “Sakkãya” (personality-belief), by means of the fourfold mmagga. Being 
devoid of craving, free from taints and desires, they freely roam about In all 
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the four directions without any hindrance of defilements. We have come to 
pay homage to these youthful arahas. 


Then he went back to the edge of the western hemisphere of the universe and like his 
predecessors remained standing there. 


(4) Then the Brahma who had descended on the edge of the northern hemisphere of the 
universe entered Into jhana based on meditation device of whife obJect (odata kasina); 
and to signIfy his presence at the Great Assembly emitted rays of white colour from 
his body enveloping all the devas and Brahmas from the ten thousand worlds as though 
they have been wrapped up In robes made of Jasmine flowers. Then like the previous 
Brahmas, he approached the Buddha and recited the verse he had composed: 


Ye keci Buddham saranam gafãse 
na te gamissanfi aqpäyabhumin 
pahãya mãnasam deham 
demkãyam paripiiressanii. 


Most Exalted, Glorious Buddha, any person who has taken refuge In the 
Buddha with confidence will not be reborn in the four planes 0Ÿ mIsery, v1z., 
plane of suffering, of animal, of peta, of asura. 


After presenting the verse, he went back to the edge of the northern hemisphere of the 
universe like his predecessors. 


The Buddha observed that the Great Assembly of devas and Brahmas was taking place in 
the vast space which extended to the edges of the universe in width and to the plane of 
Akamittha Brahma in height. He considered: ““This 1s indeed a huge congregation of devas 
and Brahmas; the five hundred 5h/kkh„s may not be aware of this fact. I will make 1t 
known to them presently.” He therefore addressed them: 


“Bhikkhus, all the devas and Brahmas from ten thousand universes have 
congregated here now to pay homage to the Omnisclent Buddha whose coming 
(appearance), s⁄gaío, 1s Just as excellent as those of the Supreme Buddhas of the 
past, and to the b/kkhus as well. Bhikkhus, Just like thịs great assembly, similar 
congregations of devas and Brahmas (of the same magnitude, no more no less) had 
taken place during the time of Buddhas of the past also. 


Bhikkhus, just like this great assembly, similar congregations of devas and Brahmas 
(of the same magnitude, no more, no less) will also take place during the time of 
the Supreme Buddhas In the future.” 


Devas and Brahmas as well as The Buddha formed Ideas of Their Own 


The devas and Brahmas at the Assembly were of the opinion that, in consideration of the 
huge number of celestial beings present, the Buddha might mention only the names of 
powerful devas and Brahmäs and those of minor Iimportance mipht not be brought out. The 
Buddha, on considering what the devas and Brahmas might be thinking about, perceived 
what was going on 1n their minds, as though He had held their hearts with His hands thrust 
through therr mouths, or just as the case of a thief being caught red-handed with the 
exhibit, and accordingly decided: 


“JI shall reveal the names and clans of all the devas and Brahmas from ten thousand 
world-systems who are present at this Great Assembly, Irrespective of whether 
they are of great or small power.” 


Buddhas are very great and glorious personalitles. There 1s nothing that 1s beyond their 
ken. All the six sense obJects that make confact with the sense-organs of men and celestial 
beings to produce eye-conscIousness, ear, nose, tongue, body and mind-consciousness are 
withn the scope of their perception, with no obstruction whatsoever. The Buddha, 
therefore, had the power of differentiating between those who were fully matured and 
developed and ready to be released from the s„sãra and those who were not yet ready to 
gaIn emancipation. He first (mentally) put aside all those beings who were not ready and 
gave His concentrated attention to those who would be benefitted by His teaching. 
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Again, amongst those who would gain release from sznsãra, the Buddha divided them 
(menfally) Into six øroups, according to therr Iinclinations, viz., devas and Brahmas with a 
propensity for lust, craving (rãga-ciffam); devas and Brahmas with a propensity for 
aversion (đosa-ciffam); devas and Brahmas with a propensity for delusion (moha-cifam); 
devas and Brahmas with a propensify for thoughf-conception (1⁄⁄4kka); devas and Brahmas 
with a propensity for faith (sađddh2), and devas and Brahmas with a propensity for wisdom 
(paññna). 

Then of these six groups, He decided that devas and Brahmas with an inclination towards 
lust, craving should be taught Samma Paribbajaniya Sutfa; those with tendency towards 
aversion, Kalahavivada Sutta; those with inclinatlon towards delusion, Mahabyuha Sutta; 
those with inclination towards thought-conception, Cwiabyuhã Suífa; those with inclination 
towards faith, Tuvattakapatipada Sutfa and those with wisdom tendency should be taught 
Purabheda Sutta. 


He next determined which mode of teaching would be suitable for the assembled devas 
and Brahmas out of the four modes, namely, 


(1) teaching according to Buddha's free wIll, 4//aj7hãsaya sutta nikkhepa. 
(2) teaching according to the wish of the audience, Paraj/häsaya sufta nikkhepa. 


(3) teaching according to occasion or prevailing circumstance, 4ƒfuppattika sutfta 
nikkhepa. 


(4) teaching in the form of an answer to a particular question, Pucchãwvasika suffta 
nikkhepa. 


And He perceived that devas and Brahmas would gain emancipation through realization 
of the Four Noble Truths, on hearing a discourse taught by way of answering the question 
asked In harmony with therr inclination. He then tried to see If any of the five hundred 
arahafs was capable oŸ raising such a question that would be in accord with the Inclinations 
of the devas and Brahmas, and perceived that there was none among them. He also found 
out that the eighty semior Disciples and the two Chief Disciples were not capable of raising 
such a question. 


He perceived that a Paccekabuddha was equally incapable of raising such a question. He 
then considered whether Sakka or Suyama Deva could fulfil His need, but they were also 
found to be incapable of raising such a question. 


Fimnally, realising that only a Fully Enlightened Buddha like Him would be able to raise a 
question 1n accord with the inclinaton of devas and Brahmas, He looked I1nto the 
innumerable world-systems with His Infinite power of vision fo see 1ƒ there was another 
Enlightened Buddha in any of the universes, and He discovered that there was none of HiIs 
equal in any of the unIverses. 


(N.B. There 1s no wonder that He could find none to equal Him now (there being 
none). Indeed there was none of His equal, amongst the devas and humans, even at 
the time of His last bírth. As baby Prince Siddhattha, he uttered the bold words: 
“Aggohamasmi lokassa. — ÏÌ am supreme In the whole world.` Needless to say that 
there was no one to equal Him now that He had become a Fully Enlightened 
Buddha.) 


Creation of An Image of True Likeness of The Buddha 


Perceiving there was not another Buddha like Himself, the Buddha considered that: 
“These devas and Brahmas would not get a penetrafive 1nsight into the Dhamma If Ï were 
fo ask a quesfion and then provide the answer myself. Only If another Buddha raised the 
quesftion and I gave the answer to 1(, would 1t be a wonderful feat and the devas and 
Brahmas would get a penetrafive Insight of the Teaching. I[ would have to create an Image 
of my true likeness.” For this purpose, the Buddha entered Into the fourth rpãvacara 
(kirba) jhãna which formed the foundaton for development of supernatural power 
(abhiñña). Then arising from the jhãna, He made the resolution, through exercise of 
“Mahakiriya Nanasampyutta Adhitthan javana` thought-process, that a Buddha of complete 
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likeness of Him, in all respects, such as handling the bowl and robe, looking straight 
forward and glancing side ways, bending and stretching the limbs, should come Into being. 
Thus He created another Buddha, an exact replica of Himself, as though it had emerged 
from the surface of the full moon which was then Just rising from the top of MI. 
'Yugandhara 1n the eastern hemisphere. 


Varying Views held by Devas and Brahmas 


At the sight of the created Buddha (known as Nimitta Buddha), the devas and Brahmas 
expressed their views sayIng: “Friends, another moon has appeared besides the existing 
one.” When the Nimitta Buddha was seen emerging from the surface of the moon and 
coming closer to them, they changed their views and said: “Friends, that 1s not the moon 
but the appearance of the sun.” As the Image came nearer, they said: “Friends, that 1s not 
the sun but the mansion of a deva.” When 1t was coming closer and closer, they said: 
“Friends, that 1s not a mansion but a deva”, and again they said: “Friends, that 1s not a deva 
but a great Brahma,” and finally as 1t came quite close to them, they concluded: “Friends, 
that 1s not a great Brahma, but, in fact, 1t 1s another Buddha coming to us.” 


Of the celestial beings, ordinary (0w/ƒhujana) devas and Brahmas thought to themselves: 
“When the universe was packed to 1ts capacity by devas and Brahmas congregating to pay 
homage to a single Buddha, the number of devas and Brahmas for two Buddhas would be 
beyond Imaginafion.” But the arizz devas and Brahmas concluded that there could not be 
two Buddhas in one and the same universe at the same time; therefore the other Buddha 
must be a creation in His own likeness by the living Buddha.” 


In the meanwhile, the Nimitta Buddha came closer to the Buddha as the devas and 
Brahmas were looking on, and sat face to face with Him, on a seat kept 1n reserve on equal 
level, without paying homage to the Buddha. 


There were thirty two characterisfics of a great person on the body of the Buddha, and 
the NÑimitta Buddha also bore the same characteristics. Six-hued rays emanated scintillating 
from the body of the Buddha; and the same kind of six-hued rays also emanated 
scintillating from the body of the Nimitta Buddha. The rays of the Buddha got reflected 
from the body of the Ñimitta Buddha, Just as the rays of the Nimitta Buddha were reflected 
from the body of the Buddha. The flashes of the rays from the body of the Buddha and 
those of the Nimitta Buddha shot up to the Akkanittha Brahma plane and retracing the1r 
paths, rested on the heads of the devas and Brahmas before they scattered towards the edge 
of the universe. The whole universe assumed the form of a scaffolding, made of bent 
rafters of gold, enclosing a stupa, looking graceful and glittering. 


AlI the devas and Brahmas from the ten thousand universes, ørouped together In this 
single universe, enveloped in the chamber formed of the meshing rays emanating from the 
two bodies of the Buddha and the Nimitta Buddha. 


The Nimitta Buddha, in His siftting posture, put forward a question, after a formal address 
1n verse In praise of the Buddha for His conquest over defilements (&//esđ) on the throne of 
Enlightenment under the Bodhi Tree. 


Before proceeding to deal with the question presented by the Nimitta Buddha, (1.e. before 
teaching the Samnaparibbäjaniya Sufía), the Buddha, in order to make the minds of devas 
and Brahmas malleable, pliable, firm and imperturbable, decided to greet them, as 1t were, 
by announcing therr names, families and clans, etc., without any distincfion as regards to 
rank or status. Therefore, the Buddha proceeded to give the discourse on “M#ahãsamaya 
Suffaz',, which began with words, “ưcikkhissamai bhikkhave devakäyanam namãmi” etC., 
which means “B8jkkh„s, I shall disclose the identity of the audience by announcing their 
names, the names of their families, clans, etc.” 


(Mahasamaya Suffa has been dealt with In great details by varIous eminent scholars 
givinng the Pali Text and the translaton (ncluding word by word translation, 
nissaya, based on the Mahavagga Pali Text). Speclal mention must be made of the 
treatise entitled “Exposilon of Mahãsamaya Suíta with PäII Text and word- 
meanngs' by the XVenerable Bhadana Nandiya, Presiding Thera of 


568 


Chapter 22 


Mahäavisutarama Monastery of Pakokku. There 1s a section, at the tail end of the 
treafise, on six Inclinations dealt with by the Buddha In the six discourses such as 
Sammaparibbajaniya following the Mahãsamaya Suffa; thetr PAli text and word for 
word translation are also provided therein.) 


Large Number of Devas and Brahmas achieved Emancipafion 


At the conclusion of the discourse on Ä⁄qhãsamaya SŠuíía, one hundred thousand crores of 
devas and Brahmas attained arahatship, and those who atfained sofãpanna ariyaship were 
beyond calculation (according to Mahavagga Commentary). 


Venerable Sayadaw U Budh's Note of Clarification 


When we look at ÄMahãsamaya Suffa as a whole, we find that the discourse was gIven 
with emphasis placed on the nomenclature of the devas and Brahmas, mentioning thelr 
family and clan names; and the question may arise: 


In the absence of exposition of Ultimate Truth how should devas and Brahmaãs realise the 
Four Noble Truths and achieve emancIpation (attain the state Of sofãpamnas, etc.) by 
hearing only their family and clan names? 


Here 1s the answer: (I) The Buddha was aware that by hearing the discourse on 
Mahãsamaya Sufa, the mìnd of devas and Brahmas had become Iimperturbable, malleable, 
free of hindrances, exulted and pellucid, and therefore at that moment expounded the Four 
Noble Truths which He himself had discovered. Having thus heard the discourse on the 
Four Noble Truths, devas and Brahmas became arizas. (2) In other words, by hearing the 
Mahasamaya Suffa, there arose in the mind contnuum of the devas and Brahmas, 
confinuous menftal states one after another, the preceding one serving as the cause for the 
arising of the following, which developed Joyful satisfaction (7ø7?), tranquillity (passadhi), 
happiness (sukhø), concentration (smaãđhi), knowledge according to reality or absolute 
knowledge, yaí(hãbhuta-ñãna; getting thoroughly tired of worldly life, ibbiđda-ñãna; fading 
away of lust or passion, viãga-ñãna; knowledge of release, vimuccana-fñãna or Knowledge 
of the Path, M⁄agga-ñãna; Knowledge of emancipation, vửøwffi-ñaãna or Knowledge of 
Fruilon, PÖaia-ñãna; 1nsigh( arising from Knowledge of the emancipation, viửøwfi 
nãnadassana or Paccavekkhana-fñaina. It was only because of development of serles of 
these mental states that devas and Brahmas became ariyas. 


In providing these clarifications, the Venerable Sayadaw U Budh quoted the authority of 
pertinent Commenfar1es. 


Mahãsamaya Sutta was held in Hiph Esteem by Devas and Brahmas 


Mahasamaya Suffa has been held in hiph esteem by celestial beings. Therefore a wise 
person who wishes welfare and prosperity in both mundane and supra-mundane maffers 
should recite this sz/ on auspiclous occasions such as construction and occupaflon of 
houses, monasfteries and villaøes. 


(When we think of why ÄMahãsamaya Sufa was held in hiph esteem by devas and 
Brahmas, we find that) The Buddha was naturally the chief personality at the Great 
Assembly which comprised of a varlety of beings from the lowly earth detfIles to the most 
powerfuUl Hariia Brahmas. Mahãsamaya Suffa was, In fact, the opening address by the 
Buddha In His capacity as the Chairman of the Great Assembly. 


The Great Assembly was attended by three categorles of celestial beings: those of the 
hiphest rank and power, those of the middle status and those from the lowest strata. To an 
audience of different social status, it would be a tactful measure for the Chairman to evince 
1nterest 1n the members of the lowest rank by announcing first ther presence to the 
congregation, followed by mentioning those of the medium sfatus and finally the most 
powerful devas. Any afttempt to introduce the devas of highest rank and power at the outsetf 
by announciIng their family and clan names might cause displeasure and dissatisfaction 
among those of the lower rank. 


As 1t happened, the Buddha had made 1t a point to mention the members of the lowest 
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rank of devas, such as the earth deifies, at the beginning of the address of welcome, 
followed by giving recognition of the presence of the devas of medium sfatus, and closing 
His address by giving attention to those of the highest rank. He thus gave delight to all 
classes of the audience, the lowest rank feeling happy that they were welcome first and the 
devas of position and influence satisfied that they were given prominence by being 
mentioned at the crucial closing of the proceedings. This can be regarded as how the 
Buddha had set a fine example for the guidance of those who are responsible for delivering 
address of welcome to a great gathering. 


In view of the facts stated above, all the devas have since been looking forward to 
hearing the ahãsamaya Suíía, as they wander about in the four directions of the unIverse. 


The following 1s an 1llustration of how ÄM⁄ahãsamaya Sufía 1s held in hiph esteem by the 
devas. 


There was a cave known as “Nagalena' In the precincts of “Kotipabbata` monastery. À 
celestial damsel was dwelling on an ironwood tree standing at the gate of the said cave. 
One day a young Đ/¡kkh„ dwelling in the cave was reciting the Mahasamaya Sufía and the 
female deva listened ardently to the recifation of the Sutta. When the 5j/kkh's recifation 
came to a close, the celestial damsel uttered “Sødh„, Sadhu” at the top of her voice and a 
dialogue ensued between the youthful 5//kkh and the female deva: 


(Bhikkhu) B: Who 1s that who 1s sayIng “Søhu”? 
(Celestial Maiden) CM: Venerable S1r, 1t 1s me, a female deIty 
B: Why have you said, °Sađhw”? 
CM: I( ¡is because, I had had the good fortune to hear ÄM⁄ahãsamaya Suffa for the Ẩirst 
time, when the Buddha propounded 1t im the forest of Mahavana and for the 
second time, I heard 1t today. I understand that you have learnt the Sutta well, 


exactly as taught by the Buddha, not making the slightest variatlon from the 
original even for a single letter. (I said 5đ on that score). 


B:  Had you heard the reciftation of Buddha by yourself2 
CM: Yes, I had, Reverend S1. 


B:  If 1s said that there was a great assembly of devas and Brahmas at the time of 
recifaton by the Buddha of this Sutta. From which place did you hear the 
recifation? 


CM: Venerable Sïr, [ was then a resident of the forest of Mahavana near Kapilavatthu, 
but I was unable to acqurre a place in the whole of Jambudipa because the 
powerful devas and Brahmas crowded 1n. I was compelled to go across fo SrI 
Lanka, and as Ï was attempting to listen to the discourse standing at the port of 
Jambukola, powerful devas came crowding 1n again. Ï was again pushed further 
and further backwards until I got to a small village of Rohana near Mahagama 
where standing in the ocean to the depth of my neck, I was finally able to hear the 
Tecifafion. 


B:  O Celestial maiden, how could you see the Buddha at Mahavana forest which was 
at such a great distance from where you happened to be at the time? 

CM:  Venerable Sir, I dịid see the Buddha really; 1t appeared as I1f the Buddha was 
looking at me fixedly from the forest of Mahavana all throughout the time of 
expounding the discourse so much so, I felt afraid and abashed and I felt like 
hiding myself between the foamy waves. 

B: If 1s said that one hundred thousand crores of devas and Brahmas atfained 
arahatship on that day (when Mahãsamaya Sufía was delivered). Had you attained 
arahatship too? 

CM: No, Venerable Sr, I had not. 

B:  Then I think you had attained Fruitional stage of a„ãgãmï! 

CM: No. Sïr, I had not. 
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B:  Then I think you had attained the Fruitional stage of stage of sakadagamrl 
CM: No. Sïr, I had not. 


B: O Celestal maiden, l( 1s said that (hearing the Ä⁄4hãsưmaya Su) countless 
number of devas and Brahmas atfained the three lower paths; Ï am sure you must 
have at least become a sofãpanna. 


CM: (As one who had Indeed attained the FEruitional stage of sofãpanna) the celestial 
maiden felt shy and said: “Venerable Sir, you should not have asked me such a 
quesfion”, (thus side-tracking the 1ssue.) 


The young 5/¡k&kh„ then asked the celestial maiden: “Can you manifest yourself to me?” 
She replied: “Venerable Sr, not the whole body but only the top of a finger and so saying, 
she thrust one of her fingers through a key hole, exposing Just the tip of it. The whole cave 
was then brightly illumined as though thousands of moons and suns had thrown beams of 
light into 1t. (The celestial maiden did not manifest her whole person so as to save the 
young Đh/kkhu from the danger of temptation, which would ruin his life as a recluse.) 


Then the celestial maiden departed after giving her respecfs and urging the young bhikkhu 
not to be remIss In his effort to practise precepts prescribed for Đhikkhus. 


This 1s how Mfahsamaya Suffa 1s being held in high esteem by the devas and Brahmas. 
Preaching The Discourses in Harmony with The Inclinations of The Audience 


After delivering the Mahãsamaya Suíía, the Buddha proceeded to give discourses to the 
same Assembly on the following s/as 1n accordance with the dispositions of different 
øroups of devas and Brahmas. 


(1) Samma paribb8janiya Suffa was taught to the devas and Brahmas who had propensity 
towards lust (raga), (by way of a dialogue between a Nimifta Buddha and the Buddha 
himself). One hundred thousand devas and Brahmas attaned arahatship at the 
conclusion of the discourse and countless devas and Brahmas attained the three Lower 
Paths at the same time. 


(2) Kalahavivada Suffa was taught to the devas and Brahmas with Inclination towards 
aversion (đosø), sụch devas and Brahmas achieved emancipation in a like manner. 


(3) Mahabynha Suffa was taught to those who had Inclination towards delusion (moha), 
such devas and Brahmas gained emancipation likewise. 


(4) Cullabyũah Sufa was taught to those who were inclined to thought-conception 
(viiakka) with the same results. 


) Tuvaf‡akapadtipaja Sufa was delivered to the audience with a tendency of Faith, 
confidence (szđđh3) (mn the Three Gems) with same resulfs. 


(6) Purabheda Suffa was taught to those who were inclined towards wisdom (øzñØ2) in the 
same manner and with similar results. 


(For full particulars In respect of these six sz//4s, reference may be made to Myanman 
version of Suttanipata Pali Text and especially, to the treatise entiled “Exposiilon of 
Mahãasamaya Sufta with PälI Text and word meanings” by the Venerable Bhadanta Nandiya, 
Presiding Thera of Mahävisutarama Monastery of Pakokku.) 
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Chapter 23 
THE BUDDHA'S FIFTH VASSA AT VESALI 


H:": accomplished an incumbent duty of a Buddha by teaching Mahasamaya Sutta, 
SammaparIbbajaniya Sutta, efc., to the five hundred arzhazís of Sakyan descent and 
establishing seven hundred thousand crores of devas and Brahmas In arahaffa-phala, and 
countless number of them 1n the three lower Paths, as stated above, the Buddha took up 
residence at Kutagara monastery, which had terraced roofing and crowning pinnacle, in the 
country of Vesali to observe the fifth vassa. 


Two Forests with The Name of Mahävana 


(There were two forests bearing the name of Mahavana: one near Kapilavatthu and the 
other near Vesali. Of these two, the one (where the Buddha taught the Mahasamaya Sutta) 
near Kapilavatthu extended from the edge of Kapilavatthu to the Himalayas on one side 
and to the ocean on the other side. The one near the city of Vesali was a great forest with 
1(s marked boundary on all sides.) 


King Suddhodana attained Arahatship 


'When the Buddha was observing the fifth yassđ 1n the Mahävana forest near Vesali, King 
Suddhodãna entered Nibbãna after attaining arahatship' under the whi(e umbrella in his 
golden palace. 


Requesting for Permission for Ordination of Women. 


Step-mother Maha Pajapati GotamI had approached the Buddha since the time of His first 
visit to Kapllavatthu with a request for admission of women to the Order by formal 
ordination. Since then she had made the requests for three times repeatedly and the Buddha 
had rejJected her request every time. 


The reason for such reJection was because the Buddha had decided to grant admission of 
women to the Order not easily but only after pains-taking efforts on the part of women to 
gaIn permission for ordination. Only then would they realize that becoming a Đ7/kkhumï 1n 
the Dispensatlon was a thing difficult of attainment and would safeguard their 5h/kkhunT 
sfatus with constant vigilance. He wished them to cherish the hard won admission to the 
Order after a great strugsle. 


Thus, when Maha Pajapati GotamI made her first request, which was repeated three times 
to the Buddha at the NÑigrodha monastery of Kapilavatthu, her request was reJected by Him 
for reasons as stated above. At each aftempt, she had to abandon her hope and return to the 
royal palace. 


Now an opportumty had presented 1tself for her to make another atfempt when the 
Buddha had taken up residence at Vesali to keep the fifth vassa. 


As sfated in the previous chapters, the five hundred ĐJ//#&hs of royal blood, prior to their 
aftainment to arahatship, had messages sent to them by their former spouses, requesting 
them to return and live a household life again. These ladies made their earnest appeal again 
by sending messages, as before, to the five hundred 5j/kkh„s who had become arahaís 
now. But the arahaf-bhikkhus sent the reply: “We are no longer in a positlon to lead a 
worldly life.” 


The five hundred deserted wives considered that “it would not be appropr1ate to seek for 


1. An account of King Suddhodana's attainment of arahatshIp under the white umbrella in his golden 
palace and entering Parinibbana has been dealt with In detail in the treatise entitled “7a/hãgafa 
Udãma Dipani.` In view of thịs, 1t 1s only briefly mentioned here as treated in the Anguttara 
Commentary. 
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new marrled life” and decided unanimously to go to Maha PaJapati GotamI to appeal to her 
to obtain permission from the Buddha for admission to the Order as Đhikkhumis.' 
Accordingly, they went in a group to the step-mother Maha Pajapati GotamT and made ther 
appeal to her. 


Therr request reminded her of her failure to obtain permission for the women to recelve 
ordination when the Buddha was taking up residence at Nigrodha monastery on a previous 
Occasion and so she had a hair-dresser to shave their heads, including that of her own, and 
asked the ladies to wear dyed clothes to assume the form of Đhikkhunmïsš while they were 
stll in the royal palace. Then they made arrangemenfs to set out all together for Mahavana 
forest of Vesali where the Buddha was then residing. 


The distance between Kapilavatthu and Vesali was fifty yø7anas; and when Sakayan and 
Koliya royal families considered arrangements for their Journey, they concluded: “It would 
not be possible for these princesses and royal ladies, who were brought up so regally and 
gently, to make the journey on foot,” and they arranged to provide them with five hundred 
sedans to solve the problem. 


The five hundred ladies agreed amongst themselves that such a mode of travelling might 
tantamount to an act of disrespect to the Buddha and they therefore made the Jjourney of 
fifty yøjanas on foot. Royal families of both countries arranged for regular provision of 
food at every sfop and sufficient number of escorts for their securlfy en route to Vesall. 


Having made the difficult Journey of fifty yojanas, their delicate feet were swollen with 
boils that took turns to rise and burst, looking as If they were covered with seeds of 
clearing-nut, Strychos potato rum. All the five hundred fair ladies, headed by Maha 
Pajapati Gotami, arrived at Vesali with swollen feet, bodies besmeared with dirt and dust, 
with tears streaming down their cheeks and 1n sore distress, síood 1n a group at the gate Of 
the Kuftagara monastery 1n the forest of Mahavana. (They dared not enter the precincfs of 
the monasftery at once). 


(Step-mother Mahã Pajapati GotamTi thought to herself that she had taken on the 
dress of a Đ7/kkhunT without the permission of the Buddha; and the news of her 
action had already spread throughout the land. It would be well 1f the Buddha 
would be pleased to admit her into the Order. But, failing that, she should have to 
wifhstand reproaches. That was the reason why she stood bewalling at the gate 
wifhout daring to seek entry). 


When Venerable Ananda noticed Mahã Pajäpati Gotami ¡in such a plight at the gate, he 
came to her and inqurred: “O dear Step-mother, why do you look so miserable? Have the 
royal relatives of Sakya and Koliya families met with tragedies and are ruined? Why are 
you 1n an unsightly appearance such as this, with swollen feet, and looking shabby, a grIef 
stricken face, standing helplessly and weeping at the gate?” 


Whereupon, Mahä Pajäpati Gotamï replied: “O... Venerable Ananda, we have been 
sfanding at the gate with tears for failure to get the Buddha”s permission for women tfo 
receive formal ordination, so that they might lead the life of 5hikkhunïs 1n the Dispensation 
of Dhamma-Vinaya.” Ananda soothed her by saying a few words of encouragement: 


“Step-mother... 1f that 1s the case ... Ï will go and approach the Tathagata for admission of 
women I1nto the Order by formal ordination, so that they might lead the life of bhikkhunïs 
1n the Dispensation of Dhamma-Vinaya; please remain at the gate till I come back,” and so 
saying Venerable Ananda went to the Buddha and made this request:- 


“The Most Exalted Buddha... Step-mother Maha Pajapati GotamI 1s standing at the 
gate with her feet swollen, her body covered with dirt and dust, her heart soared, 
tears streaming down her cheek, and in a miserable phight for failure to obtain your 
permission for womenfolk to receive formal ordination, so that they might lead the 
lfe of 5hikkhumïs within the sãsana. May T pray solemnly that they be granted 
'Your permission for receiving formal ordination!” 


The Buddha said in response: “That is not a proper thing... dear Ananda and I advise you 
not to be Interested in the matter of admiting womenfolk Into the order as Đhikkhunïs.” 
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With an undaunted will, Venerable Ananda made similar requests for the second time, for 
the third time, but received the same words of discouragement from the Buddha. 


A Renewed Request 


Venerable Ananda thought of a new approach, after failure to obfain permission for 
admission of womenfolk to the Dispensation of Dhamma-Vinaya for three times, and 
accordingly went to the Buddha and addressed Him: 


“Most Exalted Buddha... could womenfolk attain ariyaship ranging from Fruitional 
Stage of soífäpaffi, sakadägami, anagamT to arahafa, by leading the life of 
bhikkhunïs within the frame-work of Dhamma-Vinaya sãsang?” 


Whereupon, the Buddha replied: “Ananda.. womenfolk could attain Ariyaship ranging 
from Fruitional Stage of soíãäpaffi, sakadägamT, anãgãmT to arahaffa, by leading the life of 
bhikkhunTs wIthin the frame-work of Dhamma-Vinaya sãsana.” 


“Most Exalted Buddha..., f womenfolk were capable of attaining the four Stages of 
ariyaship by way of their being Đ;/k&khunïs within the frame-work of Dhamma- 
Vinaya sãsana, may I submit a case that 1s worthy of the Tathagatas sympathetic 
considerafion in supporf of my requesf:- 


Most Exalted Buddha... Maha Pajapati Gotami had rendered great service fo you 
besides being your step-mother. She was responsible for feeding, nursing you and 
for your physical and mental wellbeing ever since the time of your birth. She used 
to tidy you up by showering with scented water twice a day. Indeed, she was 
responsible for feeding you exclusively with the milk that flowed from her breast.” 


(Mahã Pajapati GotamT gave birth to Prince Nanda a few days after Maha Maya Devi had 
gIiven birth to the Bodhisatta. She entrusted her own child, Nanda, to the care of wet nurses, 
and she volunteered to act as Bodhisatta wet nurse and caretaker; hence this additional 
weight applied to his request!) 


“Most Exalted Buddha... I humbly pray for favour of granfting your permission for 
the womenfolk to receive ordinaton as Đủ¿kkh„nïs within the frame-work of 
Dhamma-Vinaya sãsana.” 


The Buddha finally acceded to Anandas entreafies, saying: “Ananda, if Mahã Pajaäpati 
accepts the Eight Special Rules (Garu-dhamưna), let such acceptance mean her admission to 
the Order. 


The Eight Special Rules are: 


() A bhikkhunI, even If she enJoys a seniorifty of a hundred years in the Order, must 
worship, welcome with raised clasped hands and pay respect to a bhikkhu though he 
may have been a bhikkhu only for a day. This rule 1s strictly to be adhered to for life. 


(2) A bhikkhunï must not keep her rains-residence at a place that 1s not close to the one 
occupied by bhikkhus. Thịs rule 1s also to be strictly adhered to for life. 


) Every fortnight, a bhikkhunï must do two things: To ask the bhikkhu-sangha the day of 
Uposatha and to approach the bhikkhu-sangha for Instruction and admonttion. This 
rule 1s also to be strictly adhered to for life. 


(4) When the rains-residence period 1s over, a bhikkhunïl must atfend the Pavarana 
ceremony at both the assemblies of bhikkhus and bhikkhunrs, in each of which she 
must Iinvite crificilsm on what has been seen, what has been heard or what has been 
suspected of her. This rule 1s also to be strictly adhered to for life. 

@®) A bhikkhunïi who has committed a sanghadisesa offence must undergo penance for a 
half-month, pakkha manatta, in each assembly of bhikkhus and bhikkhunis. This rule 1s 
also to be strictly adhered to for life. 

() A bhikkhunI must arrange for ordinatlon by both the assemblies of bhikkhus and 
(bhikkhunis for a woman novice only after two year's probatlonary trainng under her 


1n the observance of six training practices. This rule 1s also to be strictly adhered to for 
le. 


574 


Chapter 23 


(7) A bhikkhum should not revile a bhikkhu for any reason whatsoever. This rule 1s also 
to be stricfly adhered to for life. 


(8) ðBhikkhunmïs are prohibited from exhorting or admonishing bhikkhus with effect from 
today. Bhikkhus should exhort bhikkhunis when and where necessary. This rule 1s also 
to be strictly adhered to for hife. 


These are the Eight Special Rules. If Maha Pajapati Gotami accepts the Eight 
Special Rules, let such acceptance mean her admission to the Order.” 


The Buddha thus permitted the establishment of. 5h/kkhumï-sãsana after expounding the 
Eight Special Rules for their guidance. 


Ananda learned the Eight Special Rules from the Buddha and returned to Maha Pajäpati 
Gotami at the gate and told her what had transpired at his meeting with the Buddha:- 


“Great step-mother .... IÝ you accept the Eight Special Rules, such acceptance means 
your admission to the Order. The Eight Special Rules are: 


() A bhikkhunI, even If she enJoys a seniority of a hundred years In the Order, must 
worship, welcome with raised clasped hands and pay respect to a bhikkhu though he 
may have been a bhikkhu only for a day. This rule 1s strictly to be adhered to for life. 


Etcetera (Pelayya) 


(8) Bhikkhunïs are prohibited from exhorting or admonishing Đh/k&kh„š with effect from 
today. Bhikkhus should exhort 5hikkhunïs when and where necessary. This rule 1s alsO 
to be strictly adhered to for hife. 


Great step-mother, you can count yourself as one who has been duly admifted to the 
Order of Bhikkhunï, the moment you adhere strictly to these Eight Special Precepts.” 


Mahã Pajäpati Gotami responded: “Venerable Ananda .... Just as a young maiden who is 
1n the habit of decorating herself with flowers, with her hair washed and brushed or a man 
1n like manner, would eagerly receive lilies, Moe-swe or Lai-tu flowers, with outstretched 
hands, for planting on their heads 1f and when offered; so also IÏ am prepared to adhere to 
the Eight Special Rules (Garu-dhamưna), with great delight and due respect till I breathe my 
last. 


Thereupon, the Venerable Ananda approached the Buddha again with profound respect 
and stood at a suitable place and addressed: “Most Exalted Tathagata.. Maha Pajapati 
GotamI has vowed to adhere strictly to the Eight Special Rules as laid down, with due 
dilipence and respect up to the end of her life.” 


(Her enthusiastic acceptance of the Eight Special Rules consfute automatic 
admission to the Order; she became a Đhikkhw„nï without formal ordination in a 
Sima. Such procedure of admission ¡no the Order is known as “4/haq garu- 
dhamma patiggahana Upasampadä.`) 


Permission Granted for Ordination of Bhikkhuni 


Step-mother Maha Pajapati GotamT went to the Buddha and sat at a suiftable place with 
due respect and asked: “Exalted Buddha... what should I do with the five hundred 
princesses of royal blood?” He gave her certain Instructions. She left after hearing the 
dhamma and making obeisance to Him. Then the Buddha told the Đ//k&„s about His 
1nstructions to Maha Pajapati and laid down the following rules: 


*®BhiRkhus, Ì g1ve permission to 5hikkhs to help In ordination of female candidates 
to become Đhikkhums.” 


The 5h/kkh„š proceeded to help In ordination of the five hundred royal princesses with 
Maha Pajapati GotamI as their preceptor (⁄4//haya). They were known as “ekafaw 
upasampafñfa” there being 1nsufficlent number of 5jjk&h„mïs to participate Joimtly with 
bhikkhus 1n the ordination ceremony. 


'When the ordination ceremony was over, Maha PaJjapati GotamI atfained Fruition stage of 
arahatship through hearing Sankhitta Sutta (Adgutfara), and the five hundred bhikkhumis 
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afttained ariyaship according to ther wishes, ranging from soíãpaffi, sakadägãmi, anãgãmT 
tO arahafía through hearing Nandakovada Sutta (Ma//hima). 


(The ordination of distinguished Đ/kkh„mïs, sụch as, Queen Yasodhara, Princess 
Janapadakalayanm, Queen Khema, Dhammadinna wife of a rích man, 
Bhaddakapila, will be described separately when we come to the “Jewel of 
Sangha”.) 


Victory over The Wandering Ascetic Saccaka 


The Buddha conquered the wandering ascetic Saccaka while taking up residence at 
Kufagara monastery In the forest of Mahäavana near Vesali. An account of this wandering 
ascetic, Saccaka, wIll be reproduced here from (Catukka nipatta, Culalcalinga Jataka 
Commentary and Mulapannasa, Culasaccaka Sutta Commentary. 


Long time ago, seven thousand, seven hundred and seven descendents of Licchavi royal 
family of Vesali took turns to rule the country. All those royal descendents were very 
much Inclined to 1nvesfigafe IntO various ascetic views prevailing at that time. Once, a 
wandering mendicant, who professed five hundred views, arrived In Vesali. These royal 
descendents held him 1n high esteem and treated him well. A female mendicant, who also 
professed five hundred views, arrived In the country of Vesali at about the same time. 


The descendents of the royal family arranged a debate between the two mendicants. The 
debate ended In a draw as one could not defeat the other since they were equally matched. 
A peculiar Idea struck the Licchavis: “Should the two be united in marriage, they could 
expect of them an off-spring of great talent.” So they persuaded them to remain in their 
country wifhout taking the trouble of wandering about. They treated them with respect and 
arranged for their maintenance. 


As years rolled by, the couple produced four daughters and one son. The names of the 
daughters were, (1) Sacca, (2) Lola, (3) Avadharika, (4) Paticchada and that of the son was 
Saccaka. (According to Cula Saccaka Sutfa Atthakatha, the names of daughters are (l) 
Sacca, (2) Lola, (3) Patacara and (4) AcaravatI) 


'When they came of age, they were gIven Instructfions on views held by the1r parents: five 
hundred paternal and five hundred maternal views, a total of one thousand. Special parenfal 
advice was also given to the four daughters: 


“My dear daughters .... 1Ý you find anyone who could refute your views, you might 
offer yourself as his wife 1f he 1s a lay man; should he, however, happened to be a 
bhikkhu, you might lead a homeless life under him.” 


After the death of their parents, the wandering Saccaka, being more Intelligent than his 
four elder sisters, studied more and more unorthodox views 1n addifion to the one thousand 
that he had inherited from his late parents. Without wandering forth he kept on residing In 
Vesali by giving Instructions to young royal princes. Fearing that his belly, which was full 
of “wisdom" might burst at any momernt, he had it wrapped up with iron plates. 


His elder sisters held the view that Jabudipa 1sland was conspicuous by the presence of 
Jabu-tha-bye tree (the golden Eugenia tree). So they used to carry Thabye flowers and fresh 
leaves as they moved from town to town 1n search of rivals in the matter of doctrinal 
views. They used to plant a few branches of Thabye on a heap of sand or earth at the 
enfrance fo a fown, announcing: “Anyone capable of refuting our views can smash 1t,” by 
way of a challenge, before they entered the town. 

As they wandered from place to place, they eventually arrived at Savatthi. Here, again, 
they planted a branch of Thabye at the gate and made a challenging announcemert: 
“Anyone, whether a laity or a 5h/k&h„, who can refute our Ideology, can destroy this heap 
of earth and this branch of Thabye by his feet.” They left their word with the children 
whom they found loitering round the gate, and went into the town. 


The Venerable Sãriputta's EFeat of Intellectual Power 


Ơn that day, the Chief Disciple, the Venerable Sãriputta, went for the usual round of 
receiving food fairly late in the morning, as he had been sweeping certain places 1n the 
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monastery, filling pots with drinking water and nursing the sick within the precincts of 
Jetavana monastery. As he reached near the gate, he came upon those branches of Thabye. 
He, therefore, asked the nearby children about the strange spectacle. They gave a full 
account of 1t to the Venerable. 


'Whereupon, the Venerable Sãriputta asked them to smash the Thabye branches. The boys 
replied: “Reverend Sĩr... we dare not do 1t... we are afraid ...” Venerable Sãriputta urged 
them again by saying a few words of encouragement: “Boys .... dont be afraid; should they 
ask you as to who was behind you, Just let them know that I, Sãriputta, the Chief Disciple 
of the Buddha, had asked you to do 1t, and tell them also that 1f they want to challenge me 
1n debate, they should come to Jetavana monastery.” The boys summoned thetr courage and 
smashed the Thabye branches as Instructed. Venerable Sãriputta went on his round of 
receiving alms and returned to the monastery. 


'When the four sisters came out of the town, they asked the boys: “Who has asked you to 
destroy our Thabye branches?” 'They told them all about it. 


The four women went back into the town, each moving along a different route, 
announcing: “We learn that the Chief Disciple of the Buddha, known as Sãriputta, 1s ready 
to engage In a debate with us. WII those wishing to hear the debate come along...” Many 
people came out and went along with them to the Jetavana monasfery. 


Venerable Sãariputta felt that presence of womenfolk In the residential area of Đhikkhws 
was not permissible, and so he went to the central part of the precincts of the monastery fO 
meet them. Ôn arrival, the womenfolk asked: “Did you ask the boys to smash up our 
Thabye branch?” “Yes... I dịd it,” was the reply. Whereupon those women challenged the 
Venerable Sãriputfa to a debate on Iideology. The Venerable accepted their challenge and 
asked them as to who should start questioning. They replied: “The onus of quesfioning resfs 
wíh us.” To which the Venerable Sãriputta said: “Yes, you, being womenfolk, sfart 
questioning.” 

The four women took positions, one on each of the four sides, and thrust a barrage of 
questions, thousand in number, which they had learnt from their parents. Venerable 
Sãripuffa øgave prompt answers fo every of their quesfions, Just like cutting off the stalk of 
lly with a double-edged sword, leaving no problem unsolved. He then invited more 
questions from the four women, who being subdued, replied: “Most reverend Sĩr... We 
know this much only.” 


Venerable Sãriputta said: “Well, wanderers.... I have answered all the one thousand 
quesfions that you have asked, and now I will ask you only one question and will you 
answer 1{?” Knowing by now somewhat about the Venerables standing, they dared not 
reply courageously: “Please do, Venerable Si, we will answer your questlons.” but, 
1nstead, they said meekly: “Reverend Sr... please do. We wIll answer If we possibly can.” 
Before puffing forward his question, Sãriputta made 1t plain to them that the question which 
he was about to ask was not of higher standard but one meant for prospective novices who 
have to learn them after becoming sãmaøeras and asked this question: “What 1s meant by 
one Dhamma?” (Ekam nãma kim). 


The four ascetic women could not make head or tail of the problem. Venerable Sãriputta 
asked them: “Heretic women... answer the question,” and they admifted thetr Inability: 
“Reverend Sïr... we have not the vaguest Idea of the answer.” The Venerable told them: 
“Now that I have answered your one thousand questions while you cannot answer a single 
question of mine, who, then, 1s the victor and who are the vanquished?” Thetr reply was: 
“Reverend Sĩr... you are the conqueror and we are the conquered.” Venerable Sãriputta 
asked: “What would you do 1n such circumstances?” They told the Venerable of what their 
parents had asked them to do in the event of their defeat (as related in the preceding 
chapters), and expressed thelr desire to recelve ordination under the patronage of the 
'Venerable. 


Venerable Sãriputta, then gave them this Instruction: “This 1s not the right place for you 
womenfolk to receive ordination and you will be best advised to go to the monasfterles of 
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bhikkhunïs with our introduction and ask to be ordained there.” Accordingly, they went to 
the monasteries of the 5h/kkhuzmïs with the introduction of the Venerable and received 
ordination. (They received ordination under the patronage of Ủppalavan TherI, according 
to Jataka Commentary) They attainned arahatship within a short period of time through 
mindful, earnest effort In the practice of the Path. (The Buddha expounded an account of 
this episode in Culakalinga Jataka, vide Catukka Nipatta. For further particulars, please 
refer to five hundred and fifty Jataka). 


(N.B. This episode happened only when the Buddha was taking up residence at 
Jetavana monastery of Savatthi, some time after the establishing of bhikkhunr- 
s=ana with the Buddha's approval and also in compliance with Maha PaJapati 
GotamTs express request when He was residing in Mahavana forest, Vesali. This 
1nteresting episode has connections with the story of wandering Saccaka, hence Ifs 
exposition here.) 


The Story of Wandering Ascetic Saccaka 


As narrated above, the four women ascetics had a younger brother called wanderer 
Saccaka, who was acting as an Insfructor of the royal princes of Vesall. 


l( was during the period when the Buddha was staying at Kutagara monastery In 
Mahavana forest, near Vesali, that wanderer Saccaka, son of sectarian Nigandha, was 
proclaiming himself as one skilled in debating, one who was very learned; and people also 
took him to be a holy person. He was boasting to the Vesali c1tIzens: 


“J have never come across any person claiming himself to have bhikkhu followers, 
to be a secfarian, a sectarian leader, a smana Brahmana or one worthy of Homage, 
a Perfectly Self-Enlightened Buddha, who could resist without perspiring from 
their arm-pifs when I refute and rebuke them on grounds of views. Even senseless 
logs or wooden blocks could not remain unshaken when I talk about things in 
terms of views, leave alone the living creatures!” 


Wanderer Saccaka was, in fact, going about the city and boasting himself as one who was 
out to find faults with Samana Gotama. Ôn one morning, as he was strolling about and 
taking walking exercise, he noticed the Venerable Assaji on his round of receiving alms, at 
a đistance. He thought to himself: 


“I am a person, who has been contemplating how to debate with Samana Gotama's 
Teaching though I cannot do 1t yet, since I have no means of knowing His views. Ï must 
therefore try to get to know His views before I could challenge Him 1n a proper mamner. 
Venerable Assaji is well versed in Samana Gotamas views and I should make Him to 
declare their doctrine firmly before I could find fault with Gotama and rebuke Him.” 


He approached the Venerable AssajJi with that end in view, and entered Into conversation 
with the him after exchanging friendly greetings: “O Assaji... how does Samana Gotama 
exhort His disciples? In how many ways does He give them 1nstructions 1n minute deta1l?” 


'Whereupon, Venerable AssajJi explained him in this way: 


“O descendent of Aggivessana, wanderer Saccaka,.... the Buddha exhorted His 
disciples In this manner. He gave detailed Instrucfions In varIous WayS:- 


Bhikkhus,...... Corporeality (i22) 1s Impermanenf, sensation 1s Impermanent(, 
p€erception 1s Iimpermanent, volitional activities are Impermanent, six-fold 
CONSCIOusness 1s Impermanent. Corporeality 1s not self, sensation 1s not self, 
perception 1s not self, volitional activitiles are not self, six-fold consciousness 
1s not self (z8). All conditioned things are not permanent; all đhammas are 
wifhout self. 


O descendent of Agsivessana, wanderer Saccaka,.....the Buddha had exhorted His 
disciples In this way. He had given many detailed 1nstructions In varIous ways.” 


The above 1s the Venerable AssaJis reply to heretic Saccaka's query. 


[Points of special Interest which are worthy to note: From the foregoing statement, 
1í will be seen that, in his reply to Saccakas query, Venerable Assaji mentioned 
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facts of “Impermanence” and “Unsubstantiality` or Non-self, but nothing was said 
about the fact of “Suffering”. The reason for the omission of the fact of suffering 
has been explained In the Commentary as follows:- 


“Had Venerable AssaJi mentioned the fact of suffering as corporeality 1s suffering, 
Sensaftion 1s suffering, perception 1s suffering, volitional acfivifles are suffering, 
six-fold consciousness 1s suffering, Saccaka might get a chance for disputation. 
Thịs 1s because, figuratively speaking Path and Fruition are regarded as suffering 
(sankhara-dukkha). Hence the omission of the fact of suffering. Otherwise, 
Saccaka would have asked: “O Assali what 1s the object of your receiving 
ordination?” Then Venerable Assajis reply would be: “For the sake of Path and 
Fruition.” In such a case, he would be exposed to censure: “O Assajl..., yOur 
sãsana, after all, does not lead to emancipation, 1n reality, your so called sãsana 
simply 1s a place of oppression and destruction; your so called sãsana 1s a kind of 
ssađa plane of miseryl Therefore, your minds are void of desire for Joy. Indeed, 
you all have been wandering round striving anxiously after suffering.” It was for 
this reason that Venerable Assaji had purposely avoided the employment of the 
figurative term (72ri4), and adopted the abstract term (i?riza4) that could 
not have another meaning, hence exclusive presentation of 'Impermanence' (a/cca) 
and Unsubstantiality (anaf4)'.] 


Whereupon, Saccaka said: “O Assaji what Improper things do I hear? We have heard 
what Samana Gotama has been preaching. Perhaps we could meet with honourable Gotama 
sometine when there might be some discussion. Perhaps we could then rid Him of thịs evil 
view.” 


At that time the five hundred Licchavi princes were assembled at the Assembly Hall to 
transact some business. Saccaka thought to himself: “I was unable to decry the views of 
Samana Gotama In the past for not knowing anything about 1t. Now, I have learnt about 
them from His great disciple Assaji. [ know them fully well, I had better go to His place 
and reproach Him for His views.” 


He went first to the Assembly Hall where his five hundred Licchavi princes were holding 
a meeting. He bid them to come out from the chamber, shouting: 


“Come forth, honourable Licchavisl Come forth honourable Licchavisl Today, 
there will be a discussion between Samana Gotama and myself about HIs view. Ïf 1s 
going to be a grand showl Assaji, one of the five 5jjkkh„s and a well-known 
disciple of Samana Gotama, has stood firmly on the view of Impermanence and 
Unsubstantiality. If Samana Gotama also stood firm on the same view OŸ đnicca 
and anafa, 


() Just as a powerful man taking hold of a long fleeced ram by iIts fleece, might pull, 
push and pull 1t about, even so will I pull and push and pull Samana Gotama about with my 
argumenfs and refutations of His view. 


(2) Just as a powerful workman of a liquor shop, taking a big mat from the liquor shop, 
might throw 1t Imnto a deep lake and se1zing 1t by the corner, might pull it, push 1t, and shake 
1í, eVen so, will I pull, push and shake Samana Gotama about with my arguments and 
refutatlons of His view. 


) Just as a powerful drunkard, taking hold of a liquor strainer by 1ts edge, might shake 1t 
up, shake 1t down, and toss 1t about, even so, will I shake up, shake down and toss about 
Samana Gotama with arguments and refutations of His view. 


(4) Just as an elephant, which gets Infirm only when 1t 1s sixty, might get down 1nto a deep 
pond and play the game of washing hemp, even so, wIll I play with Samana Gotama as in 
the game of washing hemp with my argumeníts and refufafion of His view. 


(N.B. When hemp stalks are In the process of being transformed Into fibres, they 
are made Into bundles and dipped In the water for softening. After three days, 
when they are soft and pliant, workmen come with provisions, such as drinks and 
eatables, for enJoyment when the work 1s over. They take hold of bunches of hemp 
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and strike them hard against the planks laid on therr right, left and front In turn, 
while they enJoy food and drink. 


The royal elephant, Imitating the action of hemp workers, øgoes deep 1nto the pond 
and drawing water with 1s trunk, blows 1t on 1ts head, on 1s back, on etther side of 
1s body, and In between 1s thighs. Hence the term, (Szøa đhovika) playing the 
game of washing hemps.) 


“O Licchavi princes come forth come forth. Today there wIll be a debate between me 
and Samana Gotama on His view. Ifs going to be a grand show!” Thus Saccaka Invited his 
disciples. 


Among the Licchavi princes there were (l) those who expressed therr conviction that 
“Samana Gotama 1s not capable of refuting the views of Saccaka, 1t 1s only Saccaka who 
WIll be able to refute the view of Samana Gotama and (2) those who said: “What kind of a 
man 1s Saccaka that he would be able to refute the Buddha? It is the Buddha only who wIll 
be able to refute Saccaka.” 


Then Saccaka made his way towards Kufagara monastery In the company of five hundred 
LicchavI princes. Ït was noon then and many 5Ù/kkhus were walking to and fro to repulse 
sloth and torpor after having rich food. [In other words, these Đ/k&kJzs were mediftafors In 
the day time (đ/vã pađhãnika) who usually took a walk to and fro to expose themselves to 
the sun at noon and then bathed. They found this practice most helpful in developing 
concenfration 1n their meditafion.] 


Saccaka approached these 5/kkh„s and asked: “Friends where does Honourable Gotama 
take residence at the present moment? We would like to see Him.” 


Early at dawn on that day, the Buddha, after abiding In mahã-karupa-samapaffi, looked 
into the ten thousand universes and perceived through His Ommnisclence, that Saccaka 
would be coming along with many Licchavi princes to rebuke Him concerning His view. 
He, therefore, took His bath early in the morning and went out for receiving alms, 
accompanied by 5?hjkkh„s. On return, He did not go Into the Scented Chamber but went 
straight Into the Mahavana forest and sat under a shady tree for the convenience of the 
visiting crowd, led by heretic Saccaka. 


Those Đh/kkh„š whom Saccaka had contacted were the meditating bJ/kkhus, who had Just 
returned from the Buddha. They, therefore readily replied indicating with therr clasped 
palms pointing towards the Buddha, saying: “O Saccaka, the Buddha 1s sitting unđer a tree 
1n the Mahavana forest to spend the day.” 


Thereupon, Saccaka went into Mahavana forest In the company of a huge mass of people. 
He approached the Buddha, and after a cordial exchange of greetings with Him, sat at a 
suitable spot. (It should be noted that in addition to the five hundred Licchavi princes who 
were his disciples, the huge crowd following him, now consisted of numerous cit1Zens of 
Vesali who were Interested to witness the debate between the two distinguished 
personalities.) 


Those who came along with Saccaka may be divided Into five categorles: (I) Some 
people paid homage to the Buddha and sat at suitable places. (2) Some exchanged greetings 
with Him, saying words that would remain always fresh In the their hearts throughout their 
lives, and sat at suitable places. (3) Some bowed with palms towards Him and sat at 
suitable places. (4) Some announced their names and lineage and sat at suitable place. (5) 
Some simply sat down In complete silence. 

Having sat down at a suifable place, Saccaka addressed the Buddha: “May I, with your 
approval, submit a question concerning a certain subJect?” The Buddha replied: “Ask, 
AggIvessana, whatever you like.” (This 1s the sort of Invifaflon to questions, peculiar to 
Fully Self-Enlightened Buddhas, and beyond the range of Paccekabuddhas and Sãvakas.) 


Saccaka sfarted questoning: “O Honourable Gotama.., how do you exhort your 
disciples? What part of your many Teachings 1s most emphasised for your disciples?” To 
which Buddha replied: 


“O descendent of Aggivessana, Wanderer Saccaka...., I exhort my discIples 1n this 
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manner. This part of the many teachings 1s most emphasised for my disciples. 


Bhikkhus, corporeality 1s Impermanent, sensation 1s impermanent, perception 1s 
1mpermanent, voliional activiies are Impermanent, six-fold consciousness 1s 
1mpermanent. ikkhs corporeality 1s not self, sensation 1s not self, perception 1s 
not self, volitional activitles are not self, six-fold consclousness 1s not self (2/3). 
All conditioned things are Impermanent; all conditioned and unconditioned things 
(đhamma) are not self (aff). 


O descendent of Aggivessana, Wanderer Saccaka... this 1s how I exhort my 
disciples; this part of the many teachings 1s most emphasis for my disciples.” 


Saccaka said: “A simile occurs to me.” The Buddha then told him: “O descendent of 
AggIvessana, reveal it (boldly and vividly).” 


“Just as seeds and trees cannot grow without depending and resting on the earth 
that affords support, or Just as a manual worker cannot accomplish his task without 
depending and restng upon the earth that affords support... O  Honourable 
Gotama.... even so, this Iindividual person produces merit or demerit based on 
corporeality (that 1s a#ã or self); this individual person produces merit and demerit 
based on sensatlon (that 1s # or self); this Individual person produces merIf or 
demerit based on perception (which 1s a/ or self); this Individual person produces 
merit or demerit based on volitional activitles (which 1s z//ã or self); this individual 
person produces merit or demerit based on six-fold consciousness (which 1s affã or 
self).” 


Thus Saccaka presented his view on z/đ (Soul) theory by way of similes: (He had likened 
the five-fold agsgregate to the earth; sentient beings are dependent on the five-fold 
aggregates like the earth. They produce merit or demerit based on the five-fold aggregate.) 
“The Honourable Gotama has thus discarded the very evident and mamifest / and 
declared 1t to be znaí (non-self).” Thus Saccaka presented his Soul theory firmly 
supported by seeming similes. 


The supporting similes presented by Saccaka are nofable, quite valid and firm. With the 
exception of the Fully Self-Enlightened Buddhas, there Is no one capable of refuting his 
criticism and condemning his Soul theory. In fact, there are two types of people: (1) those 
who are tractable by Fully Self-Enlightened Buddhas only and (2) those who are tractable 
by Savakas. Those In category (2) can be corrected by the Buddhas and the disciples, but 
those 1n category (I) can be guided by the Buddhas alone. Wanderer Saccaka belonged to 
the first category and could be Instructed only by the Buddha. The Buddha had, therefore, 
decided to personally rectify and refute his view: 


“The descendent of AggIvessana, Saccaka.... Do you say that corporeality 1s myself 
(a8), that sensation 1s myself (z/) that perception 1s my body (#3), that 
volitional activitles are myself (a//3), that six-fold consciousness 1s myself (2a)?” 


Saccaka came tfo realize then that “Samana Gotama has put me 1n difficulty, making me to 
declare, confirm and admit my soul theory (#ã vãđa) in the presence of an audience. 
Should anything untoward happens, I will alone be condemned for my soul theory,” and 
thinking of citing the people of Vesali as co-adherents of z//ã, he replied: 


“O Honourable Gotama — Indeed, I do say: “Corporeality 1s my a4, sensaflon 1s 
my 4ã, perception 1s my zííã, volilonal activiles are my 4#, six-fold 
COnSCIOusness 1s my đí/ and the general mass of citizens of Vesali also say this.” 


The Buddha, being a hundred thousand times superior to Saccaka in matters of beliefs, 
would not let him make other people to share the same fate with him. Instead, He would 
make His conquest over Saccaka alone, and said to him: 


“Saccaka what has the great mass of people to do with this? I urge you, Saccaka, to 
explain your own view.” 


(What the Buddha meant to say was this: “Not all of these people are out to refute My 
view. You are the only one who have come to refute My view. They are here because you 
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have Iinvited them to wifness the debate. The onus of expressing the view rests with you, 
and dont let them share the same fate with you.”) 


Saccaka was thus pressed to repeat his own view: “O Honourable Gotama ..... Indeed, I 
do say: “Corporeality 1s my ííã, sensation 1s my 4a, perception 1s my ai, volitional 
aCfivifles are my 4í, six-fold conscIousness 1s my affã.` 


After causing Saccaka to explain his own view, the Buddha proceeded to ask: 


“Saccaka, since you have admitted that the five-fold aggregates are 2#, I will ask 
you 1n turn about this. Answer Me as you wish. Saccaka..... what do you think of 
the question I am about to ask? Would an anointed king like Pasenadi Kosala, or 
the crowned King AJätasattu, ruler of Magadha, son of Queen Vedehi, have the 
power in ther respecfive realm to order the execution of one deserving to be put to 
death, to order the confiscation of one whose property deserves to be confiscated 
and to banish one deserving of banishment?” 


In answer to the above question, Saccaka replied: 


“O Honourable Gotama, a king like Pasenadi Kosala, or the crowned king like 
Ajãtasattu, ruler of Magadha, son of Queen VedehIi, have the power 1n their 
respecfive realm to order the execufion of one deserving to be put to death, to 
order the confiscation of one whose property to be confiscated and to banish one 
deserving of banishment? 


O Honourable Gotama.... even those Federated State Governments like Vajjis or 
Mallas would have power 1n their respective realm to order the execution of one 
deserving to be put to death, to order the confiscation of one whose property 
deserves to be confiscated and to banish one deserving of banishment? What more 
need we say of an anointed king such as King Pasenadi of Kosala or King 
Alãtasattu of the Kingdom of Magadha, the son of Queen Vedehi? He would have 
the power, O Gotama, he deserves to have the power.” 


(The Buddha had purposely brought Saccaka to bay In order to completely crush his soul 
theory (1a vãđa). Saccaka being unwise had even gone to the extent of “sharpening the 
weapon meant for his execution” by mentioning the Governments of Vajjis and Mallas in 
support of his statement). 


“O Saccaka, how do you like the question I am about to ask? You have said: 
“Corporeality 1s my a/ã (self).` If so, can you cause 1t to obey your words, sayIng: 
“Let my corporeality should be thus; let my corporeality should not be thus? ” 


When the Buddha asked In such a point blank manner, Saccaka remained completely 
silent. 

(N.B. Saccaka had discovered his grave misfake. He thought to himself: “Samana Gotama 

had brought about the destruction of my view. Ï was foolish enough to have created a 

chance for Samana Gotama to defeat me In my own game. I have been ruined beyond 

redemption. In case I say: “[ can prevail my power upon my corporeality,` the Licchavi 

princes would stand up and rebuke me for my ugly figure (body) compared with their 

own beautiful, admirable bodies which resemble those of celestial beings of Tavatimsa. 

In case I choose to say: “Ï cannot prevall my power upon my body,` Samana Gotama 

would stand up and rebuke me: “O Saccaka you already have said that you have control 

over your body, and you have retracted your own profession.` He has placed himself on 

the horns of a dilemma. He therefore kept complete silence.) 

For the second time the Buddha asked Saccaka to answer the same quesfion: 


“How do you like the question I am about to ask? You have said: “CorporealIify 1s 
my a# (self).` lÝ so, can you cause 1t to obey your words, saying: “Let my 
corporeality should be thus; let my corporeality should not be thus? ” 
Saccaka remained completely silent, and did not answer the Buddha”s question for the 
Second time 1n succession. 


(If no answer was given to a reasonable question put by a Fully Self-Enlightened 
Buddha for three times in succession, 1f consfiftufes a ørave act Of excruciation 
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against the Buddha, and the offenders head 1s liable to be split into seven parts, 
according to the course of the principle Law of Nature, Dhœmma-Niyama.) 


Fully Self-Enlightened Buddhas had fulfilled the p&rđmïs for four asaikhyeyyas and a 
hundred thousand aeons, out of øgreat compassion for all beings, and, as such, the Buddha 
dịd not repeat the question for the third time, but changed the subJect of discussion: 
“Saccaka.... speak up now. This 1s not the time for you to keep silent. The head of one, who 
does not answer a Buddha's reasonable question for three times 1n succession, 1s liable to 
get splif Into seven parfs sponfaneously.” 


Then Sakka could not help coming to the scene under the guise of an ogre holding a 
burning, blazing, flaming thunder bolt and stood right on top of Saccaka's head, as though 
threatening to punish him should he fail to answer the Buddha”s reasonable question for 
three times. The strange specfacle was visible only to the Buddha and Saccaka (no one else 
could see 1t). 


(N.B. Sakka had come holding a thunderbolt in his hand and stood above Saccaka. 
Having great compassion for him, like the Buddha, and to persuade him to give up 
his wrong views by threatenng him ín the guise of a terrible ogre wielding a 
thunderbolt. He made his appearance, not because he actually wanted to do harm to 
Saccaka but because no untoward mishap to anyone should ever occur in the 
presence of a Buddha.) — Majjhima Tikã — 


(The reason why Sakka came under the guise of an ogre was that, he had a desire 
f{o cause Saccaka to turn Into a new leaf and accept the Right View. Sakka was In 
the company of Sahampati Brahma when the latter approached the Buddha with a 
formal request to preach the Dhamma. Both of them requested the Buddha to 
preach the Dhamma, and they, on therr part, undertook to see fo 1t that reluctant 
people are persuaded to act according to His Instructlons. “Let yours be the 
authority of the Dhamma, and ours will be the law of temporal authority.” Hence 
the appearance of Sakka under the guise of an ogre in fulfillment of his 
undertaking.) — Majjhima Commentary — 

When Saccaka saw Sakka under the guise of an ogre, his body perspired profusely 
throuegh fright, beads of sweat streaming down, and waves of sounds swirled right round In 
his stomach. He looked around to see I1f there was any one also witnessing the sftrange 
phenomenon and saw none. He thought it would be unwise to shout out “a great ogre” when 
no one saw 1t, and would be like creating a chance for the people to turn against him 
saying: “We also have eyes but you are the only one seeing the ogre. You see 1í only 
because you đispute with Samana Gotama.” He was so shaken that his hair stood on end 
and goose flesh developed all over his body. He found no one but the Buddha to take 
refuge In, and seeking shelter, protection and refuge only in the Buddha, he thus spoke to 
the Buddha: “Be pleased to ask me, Honourable Gotama; I will answer.” 


The Buddha asked him: 


“Saccaka..... how do you like the question I am about to ask? You have said: 
“Corporeality 1s my ø#ã.` I so, do you have power over that corporeality and can 
you say: “Let my corporeality be thus; let my corporeality be not thus?" ” 


Saccaka replied: “Honourable Gotama.... [ do not have the power.” Then the Buddha 
warned him: “Saccaka.... think over 1t again, ponder over 1t again before you give an 
answer. What you have said before does not agree with what you have Just said; and what 
you have Just said does not asgree with what you said before. They do not collaborate one 
another.' and He proceeded to ask: 


“Saccaka.... how do you like the question I am about to ask? You have said: 
“Sensatlon 1s my zí/ã.` IÝ so, do you have power over that sensation and can you 
say: “Let my sensation be thus; let my sensation be not thus?" ” 

Saccaka replied: “Honourable Gotama.... I do not have the power.” 


Then the Buddha warned him: “Saccaka.... think over 1t again, ponder over 1t again before 
you gIve an answer. What you have said before does not agree with what you have Just 
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said; and what you have just said does not agree with what you said before. They do not 
collaborate one another.”” and He proceeded to ask: 


“Saccaka.... how do you like the question I am about to ask? You have said: 
“Perception 1s my zí/ã.` IÝ so, do you have power over that perception and can you 
say: “Let my perception be thus; let my perception be not thus?" ” 


Saccaka replied: “Honourable Gotama..... [ do not have the power.” 


Then the Buddha warned him: “Saccaka.... think over 1t again, ponder over 1t again before 
you gIve an answer. What you said before does not agree with what you have Just said; and 
what you have Just said does not agree with what you said before. They do not collaborate 
one another.'” and He proceeded to ask: 


“Saccaka.... how do you like the question I am about to ask? You have said: 
“Volitional activifles are my ííã.` IÝ so, do you have power over those voliftional 
activifles and can you say: “Let my volitional activitles be thus; let my volitional 
activiftles be not thus?” ” 


Saccaka replied: “Honourable Gotama..... [ do not have the power.” 


Then the Buddha warned him: “Saccaka.... think over 1t again, ponđer over 1t again before 
you gIve an answer. What you said before does not agree with what you have Just said; and 
what you have Just said does not agree with what you said before. They do not collaborate 
one another.” and He proceeded to ask: 


“Saccaka how do you like the question I am about to ask? You have said: “Six-fold 
consciousness 1s my 4ø” If so, do you have power over that six-fold 
conscIousness and can you say: “Let my six-fold consciousness be thus; let my six- 
fold conscIousness be not thus?" ” 


Saccaka replied: “Honourable Gotama.... I do not have the power.” 


Then the Buddha warned him: “Saccaka.... think over 1t again, ponder over 1t again before 
you gIve an answer. What you said before does not agree with what you have Just said; and 
what you have Just said does not agree with what you said before. They do not collaborate 
one another.” 


The Buddha continued to exhort Saccaka by expounding a discourse which involves 
questioning and answering three times, a mode of teaching known as “7eparivatta dhamma 
desanä.' 


“Saccaka what do you think of this? Is corporeality permanent or Impermanent?” 


Saccaka answered: “Impermanent, O Gotama.” “That which 1s Impermanent, 1s 1t painful 
(dukkha) or pleasant (sukha)?” “Painful, O Gotama.” 


“Would 1t be proper to consider that this corporeality, which 1s Iimpermanent, painful and 
subJect to change as, “This corporeality 1s mine (through clinging), this corporeality 1s Ï 
(through concett), this 1s my z# (through wrong view)?” ” Saccaka answered: “O 
Gotama.... Ït 1s indeed not proper.” 


“Wanderer Saccaka..... what do you think of this? Is sensation permanent or 
1mpermanent? Is percepfion permanent or impermanent? Are volitional acfIvitles 
permanent or Iimpermanenf? Saccaka .... how do you think of the question that I am 
about to ask. Are the six kinds of conscilousness permanent or Impermanent?” 
Saccaka answered: “Venerable Gotama ... Impermanent.”” “hat which 1s 
1mpermanent, 1s 1t painful or pleasant?” “Painful, O Gotama.” 
Would 1t be proper to consider the six kinds of consciousness, which are 
1mpermanent, painful and subJect to change as, “This consciousness 1s mine 
(through clinging), this consciousness 1s I[ (through concetft), this conscIousness 1s 
my aíã (through wrong view).`” 
Saccaka answered: “Venerable Gotama, 1t 1s Indeed not proper.” 
Just as an expert snake charmer caused the snake concerned to suck 1fs venom out of the 
bitten part of the body of the victim, even so the Buddha had caused Saccaka to admit, by 
his own mouth, the fact that the flve &handas are Impermanent, painful and insubstantial, 
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and not permanent, pleasant and substantial as he had primarily maintained by word of his 
mouth and in the presence of the same audience which comprised Licchavi princes. (The 
venom, that 1s, the false view of z/a, which had appeared out of the mouth of Saccaka, had 
been made to be sucked out by the same mouth of Saccaka and an admission to be uttered 
that 1t 1s aøa/ía, not self, in the presence of the audience.) 


In this manner the Buddha had Saccaka to definitely admit that the flve khandhas are 
1mpermanent, painful and Insubstantial in the presence of throngs of people, and being 
desirous of subduing him to accept the Truth with his head hanging down, the Buddha went 
on fo ask: 


“Heretic Saccaka, how would you like the question that Ï am about to ask? When a 
person clings to đkkha, adheres to đuk&kha, cleaves to đukkha and considers 
dukkha (the five-fold aggregates) as this đ„kkha 1s mine (through clinging); this 
dukkha 1s I (through concerf) and this đ„kkha 1s my đã (self) (through wrong 
view), could he himself accurately understand đ„k&ha (with three ør7znas)? Could 
he remain abiding In complete extinction of đuk&ha?” 


Saccaka answered: “O Honourable Gotama... How could 1t be possiblel It 1s an 
1mpossIbility!” Whereupon, the Buddha went on to ask: 


“Wanderer Saccaka .... how would you think of the question [ am about to ask? If 
that is so, being clung to those đ„k&Jha (of fẨive aggregates), attached to those 
dukkha (of Ẩfive agsgregates), cleaving to those đukkha (of five aggregates), do you 
not hold the wrong view, and consider that this đukkha (of the Ẩive aggregates) 1s 
mine (through clinging), this đu&kkha (five aggregates) Is I (through conceIf), this 
dukkha (five agsgregates) 1s my a/ã or self (through wrong view). In view of all 
this, you are on the wrong track In respect of view?” 


Saccaka answered: “O Honourable Gotama .... How could 1t not be so! I do consider 1t 
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SO. 
Then the Buddha gave further exhortation to Saccaka: 


“Saccaka, 1t 1s as IÝ a man, desiring heart-wood, seeking heart-wood, and 
wandering about, might enter the forest with a sharp hatchet. He might see a 
plantain tree with a straight stem and devoid of a budding stalk. He cut off the 
bottom part and then cut off 1ts crown. Then he might peel the bark of the stem. 
Having peeled the bark of the stem, that man would not get even the sap wood, let 
alone heart-wood. 


In the same way, Saccaka, as [ question and cross-quesflon you for reasons 1n 
regard to your view, you prove to be empty, futile and a great failure. 


O Saccaka, you have been boasting among the citizens of Vesali, through empty 
pride thus: “Ï have never come across such persons as Samana Brahmanas or Fully 
Self-Enlightened Buddhas, one who could resist me without perspiring from theIr 
arm-pifs when I refute and rebuke them on grounds of views; and even senseless 
logs or wooden blocks could not remain unshaken when I talk about things In 
terms of views, leave alone the living beings.` “ 


The Buddha then exposing His golden coloured body to the assembly and said: “Saccaka 
.... there 1s no frace oŸ perspiration on my body.” 


(N.B As a matter of course, a compounded body perspires at one time or the other; 
hence, the Buddha said: “...there 1s no trace of perspiraton on body at the 
moment.” 


As regards “exposifion of the golden coloured body” it does not mean that the 
whole body was exposed fo view. Ït is customary among the Buddhas to have the 
button-knob properly fixed to the button-ring of the robe when they take the1r seat 
before an audience. The Buddha, on this occasion, held the robe above the upper 
part of the throat and dropped Just four inches of 1t to permit the emergence of red 
rays, whirling round like a stream of liquid gold or flashes of lightning, right round 
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the His head, resembling a golden tabor and shooting skywards. 


The Buddha had done such a thing to dispel doubt, 1Ÿ any, on the part of the people. 
lf the Buddha did not disclose the true aspect by exposing (His body), certain 
people might gainsay “we can see beads of perspiration streaming down Saccaka's 
body; Samana Gotama had said He had no sweat but we cannot know I 1t 1s true 
because His body 1s completely cloaked in a double-layered robe.”) 


When the Buddha had said thus, Saccaka sat speechless with a sad look, drooping 
shoulders and downcast head and at his wIts end. 


Licchavi Prince Dummukha's Statement. 


Then a Licchavi prince, Dummukha, seeing Saccaka speechless with a sad look, drooping 
shoulders and downcast head and at his wifs end, addressed the Buddha: “Most Exalted 
Buddha, a simile has come 1nto my head.” The Buddha urged him: “Dummukha, reveal 1t.” 
Prince Dummukha addressed the Buddha thus: 


“Most Exalted Buddha.... there was a pond near a village or a marketing place. A 
crab was living in that pond. Many boys and girls, coming out from that village or 
town, might approach the pond and might go down Info the pond. Taking the crab 
out of the water, they might put 1t on dry ground. And, Venerable Sĩr, as often as 
that crab would thrust out a claw, these boys and girls would cut 1t, break 1t and 
smash 1t with sticks and potsherds. Just as that crab, with 1ts claws cut, broken and 
smashed, would be unable to get back Iinto the pond again as before, even so, 
Venerable Sir, Saccaka will be unable now to come round to the Buddha to make 
refufaftions and assertions as You have cut, broken and smashed all the distorted, 
conceited, twisted views of Saccaka.” 


'Whereupon, Saccaka asked Dummukha: “Dummukha... stop 1t, Dummukha... sfop 1t; (you 
are a person with rough speech;) we are not speaking to you, nor are we discussing with 
you. I have been discussing with the Venerable Gotama.” He thus obJected to Dummukha's 
parficipation 1n the conversation. 


(When other Licchavi princes heard the simile quoted by Prince Dummukha, they 
remembered the conftemptuous treatment received at the hands of Saccaka while 
undergoing training under his care. They thought the table had turned and 1t was the most 
opportune time for them fo revenge on their common enemy by quoting different similes, 
1n the manner of delivering blows to a fallen enemy. So they walted thetrr turn thinking of 
similes they would quote. 


Saccaka had a presage of what the princes were planning and what was In store for him. He 
knew: “These princes were Impatlently waiting their turn. If each of them gets the chance 
to come out with his simile, I wIll never be able to railse my head again In such crowds.” 
He therefore planned to avoid such a mishap by approaching the Buddha with a request to 
solve a problem before they could intervene as planned. It was with this Intention that he 
had deterred Prince Dummukha from Intervenfion and approached the Buddha with the 
requestf:) 


“Venerable Gotama ... please leave aside my words, as well as those of many 
samanas and Brahmäs. Such words may be taken as idle talks. To what extent does 
a disciple of yours practise according to the Teaching, following the Insfruction 
and abide by the Teaching of Gotama, having overcome uncertainty, having 
đispelled all doubts, having gained the courage of conviction and not dependent on 
others In matters of faith?” 


The Buddha gave the following answer In compliance with his requesf: 


“Wanderer Saccaka, In this sãsana, a disciple of mine, sees any or all corporeality 
with right understanding as they really are, whether past, future, or present, in 
oneself or outside oneself, gross or subtle, mean or exalted, far or near, 1n these 
eleven different manners, through viassanazfñãna, magga-fñana, thus: “This 
corporeality 1s not I, this corporealify 1s not mine, this corporeality 1s not my 4fã, 
self,'...p... all sensation ...p... all perception ...p... volitional actIvifles ...p... Sees any 
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or all six-fold consciousness with right understanding as they really are, whether 
past, future, or present, in oneself or outside oneself, øross or subtle, mean or 
exalted, far or near, in these eleven different manners, through wiassana-ñãna, 
magga-ñãna. Thus, this consclousness 1s not mine; this consclousness 1s not l; this 
COnSCIOuUsness 1s not my zíí, self.” 


Wanderer Saccaka_... I1f 1s to such an extent does a disciple of mine practise 
according to the Teaching, following the 1nstructlon and abide by the Teaching, 
having overcome uncertainty, having dispelled all doubts, having gained the 
courage of conviction and not dependent on others In matters of faith?” 


(According to Canonical terms, the three Lower Fruition sfages are termed S/kkha-bhiimi, 
1.e. the S7kkhø personalities (trainees); Canonical term of 4rahafía Fruition stage 1s termed 
the Arahafta-puggalas or the abode of ariya-puggalas exclusively. 


Herein, the term “sees” signifies a confinuing process, not having completed the act of 
seeing. Although Saccaka was not acquainted with the terms employed In the sãsna, 1t 
Ooccurred to him that “sees” 1s somewhat short of “realization”, and so he addressed the 
Buddha again.) 


“Venerable Gotama...fo what extent (n what manner) does a Đ/kkJ„, become an 
arahat, having eliminated ãsavas, having accomplished magga practices, having 
done what 1s to be done, having laid down the burden (of aggregates, defilement 
and conditioned existence), having attained his own goal of arahaffa-phala, having 
destroyed all the fetters of existence, and having become emancipated through full 
comprehension?” 


The Buddha replied: 


“Wanderer Saccaka, In this sãsana, a disciple of mine, sees any or all corporeality 
with right understanding as they really are, whether past, future, or present, 1m 
oneself or outside oneself, gross or subtle, mean or exalted, far or near, 1n these 
eleven different manners, through vipassanä-ñãna, magga-ñãna, thus: ““This 
corporeality 1s not I, this corporealify 1s not mine, this corporeality 1s not my 4ã, 
self,...p... all sensation ...p... all perception ...p... volitional actIvitles ...p.. Sees any 
or all sixfold consclousness thus: this consclousness 1s not mine, this 
COnscIousness 1s not my zíí, self,” and becomes emancipated having no clinging. 


Wanderer Saccaka ... It 1s to that extent does a disciple of mine become an arah4f, 
having eliminated savas, having accomplished agsga practices, having done what 
1s fO be done, having laid down the burden (of aggregates, defilement and 
conditioned existence) having attained his own goal of arahaffa-phala, having 
destroyed all the fetters of existence, and having become emancipated through full 
comprehension? 


Wanderer Saccaka.... such a Đhikkhu, with the mind thus emancipated becomes 
endowed with three eminent qualities, namely, eminence” ¡n ¡insight, eminence in 
pracfice and eminence 1n emancipafion. 


Wanderer Saccaka, a bhikkhu with his mind thus emancipated, reveres, esteems, 
honours, and veneraftes the Buddha saying: 


Buddho boddhaya đesesi 
damto yo dhammathaya ca 
samathäya santo dhammam 
tinnova tarananya ca 
nibbuto nibbaãnatthaya 

tan lokasaranam name. 


2. Eminence In insight means insight Into Nibbana; eminence in practice means perfect practice, the 
Ariya Path of Eight Constituents; eminence In emancipation means the affainment of arahafía- 
phala. 
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Our Teacher, the Buddha, having gained Enliphtenment with regard to the 
Four Noble Truths expounds the Dhamma to enlighten sentient beinss. 


Our Teacher, the Buddha, having subdued or tamed Himself, expounds the 
Dhamma to tame sentient beings. 


Our Teacher, the Buddha, having extinguished the flame of defilements 
Himself, expounds the Dhamma to sentient beings to help them extinguish 
the flame of their defilement. 


Our Teacher, the Buddha, having crossed over Four Great @ghas (floods of 
sensual desire, rebirth, wrong views and I1gnorance), expounds the Dhamma 
for CrOssing Over. 


Our Teacher, the Buddha, having achieved total extinction of kjửesa, 
expounds the Dhamma to sentient beings, for their achievement of tofal 
extinction of their kilesa. 


Offering of Alms-meal to The Buddha by Wanderer Saccaka 


When Buddha had thus explaimned the Exalted State of the Fruit of Arahatta, Saccaka 
addressed Him: 


“O Venerable Gotama ... we have, Iindeed, offended you and were Impudent to 
think that we could dispute your views and refute them. We have tried to disparage 
you with harsh and discourteous words. 


O Venerable Gotama ... for example, a person mipht find safety after attacking an 
elephant in must. But there could be no safety for a man attacking the Honourable 
Gotama. 


O Venerable Gotama ... a man who attacks a blazing mass of fire might find safety 
but there could be no safety for a man attacking the Honourable Gotama. 


O Venerable Gotama ... a man who atfacks a dreadful and poisonous snake might 
find safety, but there could be no safety for a man atfacking the Honourable 
Gotama. 


O Venerable Gotama ... we have, Iindeed, offended you and were Impudent to think 
that we could đispute your views and refute them. We have tried to disparage you 
with harsh and điscourteous words.” 


(N.B. Saccaka said, “...there could be no safety for a man attacking the Honourable 
Gotama.” This meant that anyone, who chanced to pass strictures on the Venerable Gotama 
1n a debate on views, cannot escape from being destroyed and had to depart with his views 
completely demolished. It should be noted that the Buddha had not caused harm to the life 
of anyone, like a big elephant, a great bon-fire or a venomous snake. 


Saccaka had made such a statement, with three similes, not Iintending to praise the 
Buddha, but to blow his own trumpet. For example, a King, who had caused the death of an 
enemy might speak highly of the defeated by remarks, such as: “hat man 1s such a brave 
and courageous one”, Just to glor1fy his feat of arms. 


Saccaka had, in like manner, praised the Buddha, who was đifficult to be approached by 
an ordinary being, by the similes of a big elephant, a great bon-fire and a venomous snake, 
Just to show that he was the only wIse man with great courage to have challenged the 
Buddha to a debate on views.) 


'When Saccaka had thus indirectly praised himself, he turned to the Buddha and presented 
an Invitation: “Venerable Gotama ... May the Honourable Gotama be pleased to accept my 
offering of alms-meal, together with the communmity of bJjkkh„s at my place tomorrow”. 
The Buddha accepted his Invifation by keeping silent. 

Saccaka then turned to the Licchavi princes and said: “Let Licchavi princes listen to me. 
The Venerable Gotama has accepted my 1nvitation to the food offering ceremony at my 
place tomorrow. You mipht bring me whatever you think 1s suifable for them.” When the 
nipht passed, they all brought five hundred pots of cooked food to him. Then Saccaka, 


588 


Chapter 23 


having made ready sumptuous food, hard and soft at his place, sent a messenger to Inform 
the Buddha: “O Honourable Gotama, 1t 1s time for meal; the alms-food 1s ready.” 


Then in the morning, the Buddha, having rearranged His robes and taking His alms-bowl 
and (great) robe, went to the place of Saccaka and took the seat prepared for Him, together 
with the community of Đ/kkh„s. Saccaka served, with his own hands, sumptuous food, 
both hard and soft, to the 5jjkkh„s headed by the Buddha, till they were completely 
safisfied and could not take any more. 


When Saccaka knew that the Buddha had finished taking the meal, he sat down In a 
suifable place and addressed Him: 


“O Gotama ... May the main beneficial resultÌ accruing from this đãna and the 
subsidiary consequences of this great offering be for the wellbeing of the donors 
(i.e. the Licchavis).” 


Saccaka had made such wish under the Impression that only Licchavi princes were 
entitled to enJoy the fruits of the act of merit, which was performed with the food donated 
by them. But it was Saccaka himself who should enJoy the reward because he had actually 
made the offering to the Buddha and the Sangha with what he had received from the 
Licchavi princes. The Buddha therefore removed his wrong Impression by saying: 


“Wanderer Saccaka, the merit goes to the Licchavi princes for gIfts offered to a 
reciplent like you, who 1s not free from rãga, dosa and moha. 


Saccaka, the merIf øoes to you for gIfts offered to a recipient like Me, who 1s free 
from z-ga, đosa and moha.” 


Thus the Buddha impressed upon his mind the idea of consequences of deeds of merif (so 
as fo let 1t become part of his nature). 


Expounding of Maha Saccaka Sutta 


The above 1s Cua Saccaka Sufa. Thịs 1S not the only Sutta that the Buddha had 
expounded. ÄM⁄4hã Saccaka Suíffa was also expounded to him at a later date. Äahã Saccaka 
Sufa deals with two modes of mediaton, namely, contemplaton of the body 
(corporeality) and contemplation of the mínd, and two types of persons, namely, 
Sammihla-puggala meaning “bewildered person” and 4sammihja-puggala meaning “one 
who 1s without bewilderment.` For full particulars, please refer to Mulapannasa Pali Text. 


Natural Bent 


The Buddha expounded Cula Saccaka Sutta and Mahãa Saccaka Sutta. The former 1s as 
long as a section for recitation at the Buddhist Council while Maha Saccaka Sutfa 1s as long 
as one and a half section for recifation at the Buddhist Council. In spite of these long 
discourses and exhortation by the Buddha, Saccaka did not attain any stage of the Path and 
Fruition nor did he receive ordination. He did not take refuge In the three Jewels either. A 
question might be asked as to why then the Buddha had preached him such exhaustive 
suttas2 


The Buddha preached the discourses to sow the seed of the Noble Truths in him so as to 
reap the harvest of the Path and Fruition, in due course. This 1s an explanation In đetall: 
The Buddha perceived that Saccaka lacked sufficing conditions for the attainment of the 
Path and Fruition during his life time. But he was destined to attain arahatship two hundred 
years after the Buddha's Parinibbana when the sãsana would be im full bloom at Sihala (Sr1 
Lanka). He would be born to the family of a minister of a king. When he became of age, 
he would become a Đjikkhu and after learning the Tipitaka and practising the Vipassana 
meditaion attains arahafa-phala, endowed with pafisambhida-fñana. He would be 
popularly known as Kala Buddha Rakkhia Thera. Perceiving thus his future destiny 


3. The main beneficial results mean future existence (in the form of five aggregates) In đeva realm or 
happy circumsfances In the human world; the subsidiary consequences mean wealth, properties, 
regalia etc. necessary for sumptuous living conditions. 
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through His knowledge of the future, anagaía-ñãna, the Buddha had instilled into his heart 
a spark of Truth so that it might develop 1nto a natural tendency 1n due time. 


'When the sásđna was 1n full bloom at Sihala, he would pass away from the celestial plane 
and was reborn to the family of a mimster at a village that was responsible for the 
provision of food for a Great Monastery known as Dakkhinagiri He would receive 
ordination when he came of age and studied the Tipitaka. He eventually rose to the sfatus 
Of a semior Đjikkhu 1n charge of a section of the Sangha. He would go to pay homage, In 
the company of his numerous disciples, to his preceptor, who was responsIble for his 
ordinafion. 


The preceptor would decide to censure his own disciple, Buddha Rakkhita, for neglecting 
the practices for liberation, though he had studied the Tipitaka. The teacher then decided 
therefore, not fo sit face to face with the disciple. 


Going to his masters monasfery on the following day, Kala Buddha Rakkhia Thera 
would ask his teacher: “Revered Sĩr ... now that I have come to see you after completion of 
the full course of learning the scriptures, I find that you do not seem to have the desire to 
see me. May I know 1f there 1s anything wrong I have done?” 


His teacher would answer: “Buddha Rakkhita ... do you think that you have accomplished 
all the tasks incumbent on a bhikkh just because you have studied the five Nikayas and the 
Tipitaka?” Whereupon, he would seek for instructions by asking: “Revered Sĩr... IÝ so, 
what should I do?” His preceptor would give the following 1nstrucflons: “You must ø1ve up 
all the obligations to your followers (ganapafibodha) which obstruct your progress, and cut 
off all the remaining defilement by repatring to Ceffya Mountain Monastery and devote 
entirely to the bhikkhu-dhamma, 1.e. meditation. 


Kala Buddha Rakkhita Mahathera would do as he was advised by his old master and 1n 
due course he attained the Exalted State of Pafisưmbhida arahari. He would continue to 
reside at the Cetiya Mountain Monastery amidst many disciples, and became well-known as 
the Master of the King and the commoners, as wellL 


King Tissa Listened to The Discourses 


At one time, King Tissa was keeping his religilous practice 1n a cave known as Raja on 
the hill of the Cetiya. He left words with a bj/kkhu who was attending upon the Kala 
Buddha Rakkhita Mahathera: “Revered Sĩr ... Kindly let me know when the Venerable Kala 
Buddha Rakkhita attends to questions or preaches Dhamma.” Ôn a day fixed for preaching, 
Kala Buddha Rakkhita went to the precincts of Kandhaka stupa and sat on the Dhamma 
throne prepared at the base of an ebony tree. 


Kala Buddha Rakkhita recited the mntroductory sfanza and started to preach the Kala 
Karama Sutta as laid down in Catukka nipatta Anguttara Pail Text. The bñ/k&b„ attendant 
to the Mahathera went to King Tissa and Informed him of the preaching of the Dhamma by 
the Mahathera. 


King Tissa reached the site of Dhamma teaching while the Mahathera was still reciting 
the Introductory sfanza. He sfood listening the discourse on the fringe of the big audience, 
in the guise of a commoner, throughout the three watches of the night. He said: “Sađhw, 
Sadhu”` at the conclusion of the discourse. The Mahathera recognized him to be the King 
and asked: “How long have you been here?” “Revered Sr... from the outset of the 
discourse,” was his reply. When the Mahathera said: “Your Majesty.... you have done a 
difficult thing indeed.” To thịs, the King made this solemn reply: “Revered Sĩr ... this 1s not 
a difficult thing at all for me to keep standing and listening the discourse for a night. In 
fact, I had been taking note of every word and following the discourse without my mind 
being led astray at any moment, from sfart to finish. I swear that this statement of mine 1s 
true. Had I told a le, I might be stripped off my sovereignty over this island of Sihala, 
without having any more authorifty even over a tiny spot of land the size of the tip of a 
whip.” He thus made a solemn vow very boldly. 


Infinite Attributes of The Buddha 
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Kala Karama Sutfa 1llustrates the attributes of the Buddha, and therefore King Tissa asked 
the Mahathera: “Revered Sĩr.... should we take 1t that you have described all the attributes 
of the Buddha in full or are there any more besides these?” The Mahathera replied: “Your 
Majesty... attributes of the Buddha are infinitely incalculable, many times more than what 
have Just described.” 


(1) The King then requested: “Revered Sĩr ... kindly explain to us with an example.” The 
Mahathera gave an example in response to the King's request. “Your Majesty ... suppose 
there is a state paddy field measuring one thousand pais”. The amount of seeds present in 
an ear or spike of corn 1s Imnfinitesimal compared with the number of seeds borne by the 
Test of corn spikes 1n the whole field; even so the attributes of the Buddha that remain 
undescribed by me are innumerable times greater than what I have Just described.” 


(2) The King said: “Revered Sïr ... please ø1ve us another example.” The Mahathera said: 
“Just as the amount of water that would pass through the eye of a needle, which 1s đipped 
1n alignment with the current of the river Ganges, 1s negligible when compared with the 
remaining volume of water that flows down the mighty river, even so the atfributes of the 
Buddha that I have described 1s negligible compared to those that still remain undescribed.” 


(3) The King said: “Revered Sir... please give us some more example.” The Mahathera 
said: “A tiny bird of sky-lark specles can be seen flying merrily about the sky. Just 
compare the area of space that 1s covered by 1fs spread-out wings with the remaining open 
space, and, tell me which portion of the space 1s greater?” The King readily responded: 
“Revered Sĩr, how can you have said 1t to me ... 1t goes without saying that the amount of 
space occupied by the spreading wing of the bird is negligible when compared to the 
remaining Infinte portion of the space (sky).” The Mahathera told the King: “Your 
MaJesty, even so, the attributes of the Buddha that remain unrevealed by me are far øreater 
than what I have Just described.” 


The King then addressed the Mahathera: “Revered Sir... you have taught well by 
comparing the Infinity of attributes of the Buddha with the infinty of the space. May I 
express my profound respect and deep sense of gratitude to you. We are incapable of 
making a fiting homage to you. May I therefore offer you kingship and soverelgn power 
over the Island of Sihala with an area of three hundred yø/anas! 'This 1s an humble offer of 
a poor man.” (The King had evaluated his kingship vis-a-vis the invaluable điscourses on 
the Attributes of the Buddha; hence he likened the offering of his kingship as a poor mans 
gift.) 

Kala Buddha Rakkhia Mahathera made this remark In response to the Kings offer: 
“Your Royal Highness ... you have, indeed, shown your profound respect and deep sense 
Of gratifude to me, and I now return the kingship, which you have offered to me with all 1ts 
Ølorles, fo you with my blessings: my sincere wish 1s that you rule the people of the Sihala 
and govern them with righteousness. ” 


(This Kala Buddha Rakkhita, the araharmr, had set an example to the members of 
the Order. The kingship and regalia or emblems of royalty, offered out of deep 
devotional faith and reverence to Đj/kkhus are not to be accepted since they are 
appurtenances and luxurious belonginss of worldly people. They should be 
returned to the donors.) 


During the fifth vassa, the Buddha had made the first and second visit to Sihala to 
øIve exhortatlons to the dragon King Culodara and his nephew Mahodara. But as 
the Buddha made a thrd visit to the ¡sland during the eiphth vassa, we have 
deferred 1inclusion of the first tfwO visifs in order to gø1ve a combined account of the 
three visits when we describe the events of the eighth vassa. 


4. one pai equals to 1.75 acres covered by five baskefs of seed paddy scattered. 
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Chapter 24 
THE BUDDHA'S THE SIXTH VASSA AT MT. MAKULA 


TT Buddha took up residence at the forest of Mahavan in Vesali country during the fifth 
yassa emancipating those sentilent beings who were deserving. He left there after 
conclusion of the vassz, and travelled towards the countries of Savatthi and Rãjagaha on a 
similar mission. 


Two Kinds of Journey 


There are two kinds of Journey undertaken by the Buddha, according to circumsfances, 
namely, (1) the kind of Journey made suddenly, /z7a cãrika and (2) an 1tinerary with stops 
at villages and towns, covering đistances from one fo twO ÿöjanas regularly per day, a/uri1a 
cãnika. 

Turita Carika: The journey undertaken suddenly when perceiving someone deserving of 
emancipation. There are many instances such as, the Buddha setting out all of a sudden to 
receive Venerable Maha Kassapa covering three gavutas; then He covered a journey of 
thirty yøjanas 1n no time to save Ogre Alavaka; He did the same thing at the time oŸ saving 
Angulimala, a notorious robber; He covered forty-five yøjanas swlfftly to preach to King 
Pakkusati after He had become a Đ;/kkhu; He covered one hundred and twenty yøjanas 1n 
no time to save King Maha Kappina; He covered seven hundred yø7anøas 1n no time fo save 
Dhaniya, the wealthy owner of bullocks and his wife. Such Journeys made suddenly on 
such missions are termed Tri carika. 


Aturita Carika: When the Buddha left a certain place at the end of a period of vassz, and 
sef out on a journey, He usually touched 1m at every Intermediate towns and villages to 
Tecelve alms or to preach, covering a distance of one or two ÿøj/anas per day. Such a 
Journey honouring all people along the route by receiving alms or preaching to them 1s 
known as Aiwrita canika. 


Three Circumferential Dimensions of The Buddha's Journeys 


The Buddha used to make three types of journey with varying circumferential 
dimensions, v1z., (1) a Journey covering the most widespread territory, Mahã-mandhala, (2) 
a Jjourney with a medium coverage of territory, Äaj/hima-mandhala, (3) a journey with the 
smallest coverage of territory, Anfo-mmaidhala. 


Of these three types (1l) Mfaha-mandhala has an area of 900 yojanas; (2) Majjima- 
mandhala has an area of 600 yojanas (3) Anfo-mandhala has an area of 300 yojanas. This 
WIlI be clarified: 


(I) The Buddha held the Payaraa ceremony at the end of zssz on the full moon day of 
Thadingyut, AssayuJo. Should there be no special reason to walf, such as to save a worthy 
sentilent being from the round of existence, He started His Jjourney on the first waning 
moon of Thadingyut, in the company of a large number of 5hjkkš, covering one or fWO 
}yojanas per day. He continued on wandering thus for nine months ti the full moon day of 
Waso (Asalho) of the next year. 


At each stop en route to the destination, enthusiastic donors from all directions, within an 
area of one hundred yøjanas came 1n øroups to pay homage with offerings. Those who 
came late scarcely got the chance of extending Invifation to the Buddha to therr places. 
These two other regions formed part and parcel of this mahã-mandhala zone. The Buddha 
stayed a day or two at villages and towns within the vast zone of zmahã-mandhala, to bless 
the people of the locality by receiving alms from them and by preaching to them the 
Dhamma, He thus developed their merit to escape from the round of rebirth. Thus the 
Buddha usually spent nine months en route before He ended His itinerary. The Journey 
lasting nine months covered a distance of three hundred yø7anas from the beginning to the 
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end. With this area of three hundred yøjanas as the centre, people from places three 
hundred yø7anas on the left side of the route as well as those on the right also had the 
Opportunity of dong meriforious deeds such as offering alms and listening to the Dhamma. 
Thus, these areas may be considered as also been visited by the Buddha. Hence the 
statement above that a 7mahã-mandhala journey measures nine hundred yØ7gnas, as 
explained. 


(2) In case the 5j/k&kh„s had not reached maturify In theIr practice of concentration and 
insipht medifation, ??avãrawuãä Ceremony of Sangha which fell on the full moon of 
Thadingyut, was put off till full moon of Tazaungmon, Kz/ka. Then only on the first 
waning moon of Tazaungmon, the Buddha would start the journey attended by the 
bhikkhus. IŸ for some other reason He wished to go on a 7n4jjima-mandhala range oŸ 
Journey, He would tarry tiÏI the full moon of Tazaungmon (a full four months) at wherever 
He had kept the vassđ, and then set out on the Journey. In the above manner, the Buddha 
would spend the eight-month Journey honouring the populace with His visits and preaching 
the Dhamma. The Journey of eipht months would cover two hundred yø/anas from the 
beginning to the end. Each area on either side of the road measured two hundred yojanas. 
People from these areas also had the opportumty of doïing meritorlous deeds such as 
offering alms and listening to the Dhamma. Thus these areas may be considered as also 
been visited by the Buddha. Hence the statement above that a 7m4/7/ma-mandhala Journey 
has an area of six hundred yø7aøas, as explained. 


) Although Buddha had spent four months observing the v#ssđ at a certain place (I.e. 
up to and inclusive of the full moon of Tazaungmon), 1Ÿ deserving beings were sfill lacking 
1n maturity of faculties, He continued His sfay at the same place for another month. When 
necessary, such time of grace was prolonged, month after month, even for four months 
right up to the full moon of Pyatho (Phusso), as occasion demanded, and then only dịd He 
leave that place in the company of a great number of b7ikkhs, to set out on the a/o- 
mandhala Journey. 

As in the previous case the Buddha spent these respective months, blessing people by HiIs 
visits and preaching. The length of time necessary for traversing the country was reduced 
from seven to four months, for reasons as described above. Because of the shortage of 
time, that seven, or six, or five, or four month Journey had a distance of one hundred 
yojanas. As 1n the above manner, the areas on either side of this one hundred yöjanas 
Journey were also visited. Hence It is said: “4n/o manghaÏa Journey ranges altogether three 
hundred yøjanas.” 


It should be borne 1n mind that the Buddha had set out on anyone of these 1tinerarles not 
for receiving the four requisites, namely, robe, food, shelter, medicine, but out of 
compassionate considerafion and with the sole purpose of affording opportumty to the 
poor, the Ignorant, the aged, the sick, who would have no means of paying homage to Him 
at any other time. Of them, some would be pleased Just to see Him, some would like to 
offer flowers and sweet scenfts, or a morsel of hard earned food, and there would be those 
who had given up wrong view to fake up the Right View. Such encounters with Him would 
bring about lasting peace, prosperity and happiness for these people. 


This was how the Buddha, after having kept the fifth vøssz in the Mahävana forest at 
Vesali, travelled to Savatthi and RaJagaha with the villages on their outskirts (by way of 
any of the three kinds of Jjourney) for the uplift of all living beings and administering the 
Elixr of the Dhamma with His preaching. He kept the sixth vassz at Mount Makula 
Monastery, which was situated by the side of the ocean and was shaded and walled by a 
forest of star flower trees, saving all deserving human and celestial beings and Brahmas 
from the sufferings of sentient existence. 


The Sandal-Wood Bowl 


The Buddha, having kept the sixth vassz at the Mount Makula monastery, left for 
RãJagaha and took up residence at Ve]uvana monastery there. 


At that time, a rich man of RajJagaha, being desirous of disporting himself In the River 
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Ganges, caused a huge net to be consfructed in the form of a casket surrounding all four 
sides of the place where he was to disport, to protect himself against all possible danger 
from both above and below the spot and agaInst the risk of his jewellery being washed. 


At that time, a red sandal-wood tree was drifting down the Ganges from the upper 
reaches of the river. The current of the river had caused 1t to fall by washing away the sand 
at 1(s base. The tree lost 1ts size, shape or form as 1t dashed against the clffs and rocks 
while floating down the swIft current during the course of a long Journey. It had been 
battered, broken Into pieces, tattered and finally a heartwood plece of red sandalwood, with 
the constant abrasion, had taken the form of a block of wood with a smooth surface. As 1t 
floated down, 1t was caupht in the rich man”s net with all the duckweeds wrapped around 
1t. The servants and attendants brought 1t to theIr master, the rich man. 


At that time, the rích man of RaJagaha was a man without any religious belief; he did not 
hold the Right View (Samng-điffhi) or the Wrong View (Micchä-diffhi) either. He brought 
the bowl of sandalwood to his house and had the upper layer chipped off with an adze. 
They found the reddish heartwood emitting the sweet fragrance of sandalwood. It set him 
thinking: “I have so many kinds of sandalwood In my house, and what should I do with this 
one!” and 1t eventually dawned on him: 


“In the world today, there are many people, who profess themselves to be arøJaís. 
I have no idea as to who 1s a real araha. [ wIll have a lathe to be Insfalled In my 
house and get the block of sandal-wood made 1nto an alms-bowl; the wood dust 
from the lathe I wIll use, but the bowl I will donate as charity. Ï will put 1t mnto a 
confaiming frame and keep 1t hanging from a pole made by tying a serles Of 
bamboos, end to end, to a height of sixty cubifs, and announce: “Anyone who can 
prove himself to be an arahaí by flying Into the air through jhanic power and 
securing the bowl can have it for his own. And the arahaf who can actually come 
by air and clamm the bowl as announced, I, together with my family, will accept 
him and worship him as our teacher.' ” 


He, accordingly, had the sandal-wood made into an alms-bowl, and kept 1t hanging In a 
framework from a series of bamboos tied together to a height of sixty cubifs, announcing: 
“Any real arahaí in the world my receive this bowl by flying through the space (sky).” 


The Six Sectarian Teachers 


At that time, there were residing in Rajagaha six secfarian teachers who professed 
themselves to be ra and sages of thelIr own sects. They Wwere: 


(1) Purana Kassapa: 


His proper name 1s Purana, and he belonged to a clan known as Kassapa, and he came to 
be known as Purana Kassapa. 


This 1s a brlef account of this sect teacher: There was a rich man who had ninety-nine 
slaves, and Purana was born as the I00th slave, hence he was named Purana or “Centenary 
Slave.” He was considered an auspicious slave for being the hundredth one, and he was not 
criticized for his misdeeds or blamed for negligence of duty. 


'Wtth all that, he absconded with a conceited idea: “Why should I stay In this house?” and 
ran straight Into a gang of robbers who sfripped him bare. He had not enough decency to 
clad himself in leaves or grass. He went Imnto a villapge with his body altogether nude. 
People misplaced their faith in him, speaking highly of him: “This recluse 1s an arahaí; he 
1s so self-denying and continent; there 1s no one like him.” They went to him with offerings 
of hard and soft food. He thought to himself: “Mine being nude 1s the cause of gaining 
such gifts.” From that time on, he remained unclothed even when he had clothings offered 
him. He became fixed In his belief that nakedness was a condition of a recluse. He had five 
hundred men who became his disciples by adopting such a way of life. In this way he 
became a leader of a sect, an illustrious teacher, a god to h1s followers. 


N.B. When we examine the lie of this sect leader closely, we find that he 
absconded from his master's place only to run straight into a gang of robbers, who 
stripped him bare. That was how he was reduced to the state of nakedness. But 
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unintelligent people thought that nakedness constitutes holiness and pronounced 
him an arahaí. When accepted as such, he began to style himself as a great sage, a 
god, even though he had nothing to show In the matter of spiritual development 
and practice. He and the following five sect leaders, In themr self-acclaimmed 
positlons, had made speculatlons and pronounced them as creeds of theIr own. For 
details, reader may refer to 2-Samañña phala Sutta of Silakkhanda Vagsa of DIigha 
Nikãya. 
(2) Makkhali Gosala 


His proper name was Makkhali, Gosala was added to his name as he was born at the 
village of Gosala (or as he was born in a cow-shed where bullocks were kept during the 
Tainy season). 


A short account of his life: 


He was a slave, like Purana. One day as he was going across a muddy spot with an oil- 
pot on his shoulder, his master warned him to be careful not to slip and fall: “My lad, dont 
slip: My lad... dont slip.” But he was so careless that he did slip and fall and so he tried to 
run away because of fear of his masfer. 


When his master caught him by a portion of his nether garment, he abandoned his 
clothings and escaped through the fingers of his master. (The rest of the sfory 1s Identical 
with that of Purana Kassapa.) 


(3) Ajita Kesa-kambala: 
He was also the teacher of a sect. His proper name was Ajifa. He used to wear a garment, 
karnbala, made of human hatr (kesđ), and he came to be known as AjIta Kesa-kambala. 


(4) Pakudha Kaccayana: 


He was also the teacher of a sect. His proper name was Pakudha. He belonged to 
Kaccayana clan, so he came to be known as Pakudha Kaccayana. He eschewed cold water. 
He used either warm water or vinegar to tidy up after defecating, or to wash away dirt or 
dust. He considered himself to have breached the precepts whenever he had crossed a 
stream or a river. Such lapses had to be atoned for by piling sand in small heaps and taking 
the precepts before he could continue his Journey. 


(5) Sancaya Belatthaputta: 


He was also the teacher of a sect. The Venerables Sariputta and Maha Moggallana lived 
with him when they sfarted leading the life of a wandering ascetic. His proper name was 
Sancaya. He was the son of a man called Belattha, and he came to be known as Sancaya 
Belatthaputta. 


(6) Nigantha Nathaputta. 


He was also the teacher of a sect. He professed: “We have no defilements binding us; we 
are free from fettering defilements.” Hence the term “Nigantha.' (In fact they were far 
from being free from defilements). His father was called Natha and he came to be known 
as Nigantha Nathaputta. 


The sandal bowl was kept hanging from the top of a pole made up of a number of 
bamboos, to a height of sixty cubits. A general announcement was made to the effect that 
"anyone who has become an arahaí in this world may receive the bowl by flying through 
space with Jhanic power." Whereupon, the teacher, Purana Kassapa came to the rich man of 
Rajagaha and said: “Rich man .. Ï am an arahz/ and am also one with power and so ø1ve 
the bowl to me.” He made such a bold claimm without any rhyme or reason. The rich man of 
RãJagaha tactfully made a meaningful reply: “Venerable Sir.... I have already offered the 
bowl to any real arahaí who possesses power. If you be a real arahaf and 1ƒ you have such 
power, bring down and take away the bowl with your powers.” (Since Purana Kasssapa 
was not an arahaí replete with Jjhanic power, he had to return with his hopes dashed to the 
ground). 


The other teachers also came to claim the bowl in like manner as Purana Kassapa: on the 
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second day there came Makkhali Gosala; on the third, Ajita Kesakambala; on the fourth 
day, Pakudha Kaccayana, on the fifth, Sancaya Belatthaputfa; they all met the same fate as 
Purana Kassapa, since they could not fulfil the condition set out by the rịch man. 


Ơn the sixth day, Nigandha Nathaputta summoned his disciples and confided to them: 
“Go ye to the rich man of Rãjagaha and tell him: “The bowl 1s only fit for our Great Sage; 
do not make our Great teacher come all the way through space for a negligible wooden 
bowl such as that; do exempt our Great Sage from such a task and offer 1t to him.”” He 
thus sent his disciples to the rích man of RãJagaha. 


His disciples went to the rịch man of RãjJagaha and told him as instructed by their teacher. 
Whereupon, the rich man gave them a firm reply: “Only those who can come through 
space may get the bow].” 


Nigantha Nathaputta had a desire to go there personally and so he confided these 
1nstructions to his disciples: 


“I will make a sham attempt by lifing one of my legs and hands, as though I am 
about to shoot up Into the sky, and you all come saying: “O Great Sage .. What are 
you going to do .. please do not demonsfrate the secrets of the virtues of arahaffa- 
phaÏa for the sake of a wooden bowl,` and then you will push and make me fall to 
the ground.” 


He thus confided to them his plans. 


After conspiring with his disciples, Nathaputta went to the rich man and said: “Rich man 
.. this bowl 1s not fit for anybody else, why should you want me to fly In the alr for a 
paltry wooden bowl. Do offer 1t to me.” “Venerable ŠSrr... Just fly up to the sky and take 1t,” 
was the rich man's terse reply. 


'Whereupon, Nathaputta said: “Tf that 1s the case I will shoot up Into the sky” and turning 
to his disciples he asked them to move aside and he lifted one of his hands and feet. Then 
his disciples hastened to their teacher and said to him: “O Great teacher ... what do you 
mean by this! ... 1t is not worth demonstrating the virtues of arahaffa-phala for the sake of 
a worthless wooden bowÏ” as previously arranged. They pulled him by his hands and feet 
and caused him to fail to the ground. Nathaputta, while still lying on the ground, told the 
rich man: “O rịch man ... you have seen that my disciples would not allow me to fly into 
the sky. I urge you to offer me that bowl.” But the rich man was not to be moved. He 
calmly repeated: “Please take 1t only by flying Into the sky.” 


Thus the six teachers made six attempts for six days 1n succession, but to no purpose. 
Venerables Maha Moggallana and Pindola. 


Ơn the seventh day, the two Venerables, namely, Venerables Maha Moggallana and 
Pindola came out of the Veluvana monastery to enter the City of RaJagaha for the usual 
round of receiving alms food. When they were putting on robes while on a huge rock near 
the city, they overheard the calumniating remarks of some drunken persons: 


“Friends ... those six secfarian teachers used to go round announcing themselves as 
arahaís 1n the past. Ït 1s now the seventh day since the rich man of RaJagaha made 
the announcement: “If there 1s an arzhzí, let him come through space to take the 
bowl,` after hanging the sandalwood bowl from a series of bamboo poles tied 
together to a heipht of sixty cubits. Not even one person declaring: “[ am an 
arahaf` has been able to fly into the sky. Only today we know well there are no 
arahaís in the world.” 


On hearing that remark, Venerable Maha Moggallana asked the Venerable Pindola: 
“Friend.... do you hear the derogatory remark of those drunken persons? His sweeping 
calumniating remark also affects the prestige of Buddha-Sãsana. You possess power; you 
are mighty; Go and bring the sandalwood bowl by flying through space.” Whereupon, 
Venerable Pindola Bharadvaja replied: “Friend.... The Buddha had elevated you to the 
Chief position (E/œdaggam) with respect to your supernormal power, and, as such, I wish 
you fo do 1t yourself. [ will accomplish the task only If you do not undertake 1t.” (This 
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shows that Venerable Pindola had given priortty to Venerable Maha Mogsallana out of 
respect for his senmiority). Whereupon, Venerable Maha Mogsallana willingly permitted the 
Venerable Pindola to accomplish the task all by himself. 


Venerable Pindola Bharadvaja obtained The Sandal-Wood Bowl 


Having obtained permission from Maha Mogsgallana, Venerable Pindola entered Into the 
fourth /hãna state, 1t being the basis of supernormal psychic power and arising therefrom, 
he caused the huge slab of rock, on which they stood to put on their robes, fo rIse 1nfo 
space by means of his super-normal will. The rock, with neatly and elegantly trưmmed 
sides, was made to fly like a piece of sIlk cotton-wool and circle round seven times above 
the city of RaJagaha which had an area of three gưv„/as. The huge slab of rock seemed to 
be an enormous lid covering the city of RãJagaha. 


The citizens were frightened at the sight of a huge rock hanging over their heads and 
thnkíng “the huge slab of rock has covered and pressed us” ran helter-skelter and took 
shelter under nearby places, covering their heads with flat trays. When the huge rock had 
made 1ts seventh round above the city, Venerable Pindola made himself visible through the 
rock. Whereupon the cifizens appealed to the Venerable: “Venerable Sĩr.... please hold the 
rock fast, lest 1t destroys all of us.” Even as the people looked on, the Venerable caused the 
huge rock to refturn to 1ts original position by kicking and tossing 1t with his toes. 


When Venerable Pindola stood In the sky right above the residence of the rich man. The 
latter, on seeing him, crawled on his breast on the ground and ¡nvited the Venerable to 
descend. Once the Venerable was 1n his house, he had the bowl brought down and filled 1t 
with four kinds of nourishment, “Cz/u-mađu`, to 1ts brimm. He then offered ít to the 
'Venerable with due respect. 


People came rallying round (Venerable Pindola) 


As the Venerable was on the way to the monastery with the bowl, people who had missed 
the opportunity of seeing the super-normal power, for their being away 1n the fields, came 
rallying round the Venerable and requested: “Venerable Sỉr... please let us see the 
supernormal performance like the others.” They followed him right up to the monastery 
wifnessing the miracle as demonstrated by the Venerable. 


The Buddha prescribed A Ruling Prohibiting Demonstration of Miracles 


On hearing uproarious noises, Buddha asked the Venerable Ananda: “Dear Son Ananda 
.„whose clamour are (hose?” The Venerable Ananda replied: “Most Exalted Buddha... 
Venerable Pindola had flown up into the sky and brought down the sandalwood bowl 
offered by the rich man of Rãjagaha. Hearing the news many people have followed at his 
heels. Those clamorous voices are the voices of the people.” 


'Whereupon, the Buddha caused the Sangha to be assembled and asked Venerable Pindola: 
“Dear Son Pindola ... 1s 1t true that you had obtained the sandalwood bowl of the rich man 
of Rajagaha by means of a miracle (?z/ihariya)?” When Pindola replied 1t was true, the 
Buddha censured him, giving many reasons and preached some discourses by way of 
exhortation, and then He prescribed a ruling: Na bhikkhave lddhipatihariyam dassetabbam, 
yo dasseya ãpaHi dukkatfassa — Bhikkhus ... no bhikkhu shall display a miracle; the 
defaulter 1s gullty of transgression, “Dwkkaa 4pafi” He then continued that the 
sandalwood bowl be broken into pieces and distributed amongst the Đ/kkhus to be 
powdered for use as eye medicine, and prescribed another ruling that no 5j/kkhu should 
make use of wooden bowls, any defaulter would be guilty of transgression, “Dukkafa 
Apatfi.” 


The Impudent and Arrogant Boast of The Heretic Sects 


Upon hearing that Buddha had prohibited the 5h/jkkh„s from demonstrating miracles, 
heretics were confident that all the disciples of the Buddha would not breach such a ruling 
even on pain of death. They considered how they could take advantage of such a situation. 
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They went about the streets and alleys of the town bragging to the people: “In the past, to 
uphold our presfige, we had not made any attempt to display our super-normal power for 
(the sake of) a wooden alms-bowl. Only the disciples of Recluse Gotama have shamelessly 
done such things. It 1s said that Recluse Gotama, being a wise man, had caused all trace of 
the bowl to be lost by having 1t broken into pieces, and has also prescribed a ruling 
prohibiting the 5jjk&„š from performing miracles. We can now take advantage of the 
sifuation and challenge Gotama to perform a feat of miracles. ” 


Buddha's Declaration to Perform Miracles. 


On hearing the above news, King Bimbisara approached the Buddha and discussed the 
question with this dialogue: 


King: 


Buddha: 
King: 


Buddha: 


King: 
Buddha: 


King: 
Buddha: 


King: 
Buddha: 
King: 
Buddha: 
Kings: 


Buddha: 


King: 
Buddha: 


King: 
Buddha: 


Most Glorlous Buddha... did you prescribe a rule prohibiting the Đh¡kkhus 
from performance of miracles? 


Yes... I địd, gracious King! 


Secfarians have been going round boasting that they would challenge the 
Buddha to feats of miracles. What would you do now? 


lf they are going to stage performance of miracles, I too shall stage 
performance of miracles. 


Have you not prescrrbed a ruling prohibiting the performance of miracles? 


Gracious King... [ have not prescribed the rule for Myself, I have prescribed 
the ruling exclusively for my disciples! 


Could a ruling be prescribed exclusively for the disciples, except the Buddha? 


Gracious King ... in such a case, I will put a quesfion to you: Are there mango 
trees and fruifs in your garden? 


Yes, there are ... Revered Sir. 


What action would you take against a person who chanced to pluck the fruits 
and eat them? 


I will have to punish him 1n that case. 

Have you any right to enJoy the fruifs by yourself?2 

Yes, I have ... Exalted Lord, no action need be taken against me when Ï enJoy 
my OWN DrOD€Tfy. 

Gracious King... just as your authority prevails In this country with an area of 
three hundred yø/7anas, so My authority extends to one trillion world-systems 


(anakhefra). There cannot be any ruling for Me; only My disciples are subject 
to restrictions. [ shall perform miracles. 


Exalted Buddha... when will you perform the miracles? 


Gracious King... four months from today, on the full moon day of Waso 
(Asalho), miracles will be performed by Me. 


Exalted Buddha... at which place? 
Gracious King ... near the Kandamba mango tree In the country of Savatth. 


(The term Kandamba, means white mango tree; what the Buddha meant by 
Kandamba rukkha was the mango tree planted by a gardener by the name of 
Kandam ba. 


The Buddha had chosen that place firstly, because this 1s the place where all the 
previous Buddhas used to perform miracles; secondly, to enable a greater number 
of people to witness the Great Event. The Buddha had decided this place which 
was a đdistance of forty-five yø/anas and the time, after a lapse of four months.) 
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The Sectarians' Schemes and Pretences 


When the heretics heard of the bold declaration by the Buddha (that He would perform 
miracles on the full moon day of Waso, near the Kandhamba mango tree, in the country oŸ 
Savatthi) they foresaw that they would be doomed forever. They, however, devised ways to 
mislead the people by false pretensions. They therefore agreed amongst themselves to dog 
the steps of the Buddha en route to Savatthi, and “to tell people (should they ask for 
explanation) that they had declared to stage a parallel performance of miracles In 
competiion with the Recluse Gotama,” but that the Recluse Goftama was now running 
away from them 1n fear and thus they were dogging His footsteps not to lose sight of Him 
and give Him the chance to escape. “With this scheme of ours, we will even receive much 
gain and fame,” the heretics enterfained the hope. 


Buddha left Rajagaha for Savatthi 


The matter of performance of miracles cropped up some time about the full moon day of 
Tabaung, Phagguno, in the year (108) one hundred and eight of the Great Era. It was about 
the First waning of Tabaung that the Buddha went on alms-round in Rajagaha and left that 
city for Savatthi In the company of disciples. 


The heretics also started their journey simulfaneously and travelled almost together, 
trailing behind the Buddha all along the way, receiving food and partaking from the same 
place, sfarting off and halting at the same time, sleeping at the same place and resuming the 
Journey after breakfast at the same time the next morning. When asked by the people: 
“What makes you go along with the Buddha?” They gave the same answer as stated above. 
Crowds of people went along intending to witness the performance of miracles. 


The Buddha travelled along the route, and on arrival at Savatthi, took residence at the 
Jetavana monastery. The heretics, having travelled along with Him, bullt a pavilion of 
heartwood of clutch wood out of the fund of one lakh raised by their disciples at thelr 
request. They decorated the pavilion in grand and novel way with blue lotus blooms and 
boastfully announced that this would be their centre for the performance of miracles. 


King Pasenadi Kosala went to the Buddha and asked: “Most Exalted Buddha, the heretics 
have already got a pavilion built. May I have your permission to build a pavilion for you.” 
He replied: “Gracious King... you need not build it. I have a donor at hand who 1s 
prepared to build 1t.” “1s there any person capable of building a pavilion for you other than 
myself?” “Gracious King .... Sakka (the King of Devas) wIll build it,” was the reply. The 
King asked: “Most Exalted Buddha.... at which place would you be pleased to perform 
miracles?” “Gracious King near the Kandamba mango tree,” was the reply. 


The heretics were greatly shaken when they heard of the news “the Buddha will perform 
miracles near the mango tree,” and so they discussed with therr supporting lay people to 
buy and fell all the mango trees, even day-old sprouts, growing within a radIus of one 
yojana around the city of Savatthi. 


An Account of Kandamba Mango Tree 


The Buddha entered the city of Savatthi, accompanied by His disciples, to receive food on 
the morning of full moon day of Waso, (Asalho). 


Incidentally, the royal gardener, named Kanda, was scaring away crows which were 
afracted by the scent of a big rIpe mango fruit within the folds of an old nest of red ants 
on the mango tree. He eventually picked it with the idea of offering 1 to the King. On his 
way, he beheld the Buddha and then a fresh idea dawned on him: 


“If the King were to enjoy this mango fruit, his reward would be something like 
eight or sixteen pIeces of money, which would not keep me going for the whole of 
my life; 1ƒ this was offered to the Buddha, I would get, in return, immeasurable 
benefit throughout the cycle of rebirths.” 


With this devotional faith, he offered it to the Buddha while on his way to the King. 
Whereupon, the Buddha turned round and looked at the Venerable Ananda, who being 
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perceptive understood what the Buddha wanted him to do. He handed the stone alms-bowl 
that had been offered to the Buddha by the four Great Brahmas. The Buddha then lowered 
the bowl to accept the gift offered by the gardener Kanda. Then the Buddha showed signs 
of wishing to sit down at the spot. 


Venerable Ananda spread a robe over the spot for the Buddha and went ahead to prepare 
some mango squash and offered 1t to Him. After partaking of the mango squash, the 
Buddha called upon the royal gardener and said: “Lay devotee Kanda ... scrape the earth 
and have that mango seed planted here.” When Kanda had sowed the seed, the Buddha 
washed His hand right on top of the mango seed. 


As soon as Buddha had washed His hands over the seed, a sprout of the s1ze of the stock 
of a harrow came up; the sprout continued to grow gradually to a height of fifty cubits 
even as they looked on. The main stem put out four main branches sideways, Into four 
directions, and the fifth shooting upwards each one measuring fifty cubits. The main 
branches, in turn, put out small branches and abundance of fruits, till gradually the whole 
tree was full of bunches of ripe fruIt. 


All the bJ/kkhus who arrived later could also partake of the fruits (there being enough 
and to spare). On hearing the marvellous appearance of the strange mango tree, King 
Pasenadi Kosala 1ssued a royal order to the effect that no one must cut the tree and caused 
a number 0 security personnel to be posted around the tree. 


(The mango tree was named after the gardener, Kanda, who planted the tree, hence 
“Kandamba Rukkha.” The Buddha was referring to this mango tree when He had told King 
Bimbisara and King Pasenad Kosala that He would perform miracles near Kandamba 
mango free, in answer to their query. This was a fact unknown to the heretics, and they had 
therefore arranged with their followers for the destruction of all mango trees, Inclusive of 
sproufs, in and around the city of Savatthi, at their own expense so that the Buddha could 
not perform miracles. 


Drunken men of the locality also had therr share of fruits to enJoy with great safisfaction. 
They turned to the heretics and they decried their low and selfish motives saying: “Ha ..... 
you ruined heretics, you have desfroyed all the mango trees, and uprooted even day-old 
sproufs in and around the city of Savatthi, for fear that the Recluse Gotama would perform 
miracles near (a white mango tree that you had in mind); but the miracles wIll take place 
near the mango tree planted by gardener Kanda,” and they attacked the heretics by 
throwing the seeds of the mangoes they had eaten at them. 


The Pavilion of The Heretics was destroyed by The Wind “God'” 


Sakka (Indira) ordered the wind god: “Blow down the pavilion of the heretics, uprooting 
even the posfs and dump 1t in the garbage.” The wind god dịd as he was told. 


Sakka asked the sun god to cause Iintense heat for the sectarians by taking his mansion 
down a litte. The sun god dịd as he was bịd. 


The wind god was asked again by the Sakka to create a whirlwind exclusively at the place 
of the heretics. The wind god did as he was bịd, with the result that the herefics were 
soaked with perspiration and covered with dust, and they resembled the big red ant-hills. 


Sakka then asked the rain god to pour torrential rain together with hail stones. The rain 
god did as he was bịd, with the result that the heretics looked like oxen with whife and red 
spofs all over their bodies. 

The heretics, with their pavilion wrecked beyond reparr, could not withstand the Intense 
heat and the force of the whirlwind accompamed by hail, they became crestfallen and 
helpless under the hopeless conditions, and there was no alternative but to run away helter- 
skelter wherever their legs could carry. 


Purana Kassapa drowned Himself 


Thus the six heretic teachers ran away In different directions. Meanwhile, a male servant 
servifor devotee of Purana Kassapa, who was a farmer, thought: “NÑow 1t must be time for 
my noble teachers, to perform miracles. I will go and see the miracles.” He released the 
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oxen from the plough, and carrying the pot in which he had brought his gruel early in the 
morning, a rope and the goad, he arrived at the spot where his Sage was expected to show 
his feat of miracle. When he saw Purana Kassapa running hastily he asked him: “Most Rev. 
Sr.... [ have come fo wifness your performance of miracles, and where are you bound 
for?” Purana Kassapa replied: “What good could my miracle đo? Just hand me the pot and 
the rope.” Taking the rope and the pot he ran straight to the banks of a nearby running 
stream, got the pot filled with sand, and tying the pot tightly round his neck with the rope 
sprang Iní(o the running current to end his life. This was marked by some bubbles floating 
on the surface of the stream while he was reborn in the plane of misery known as AvIc1. 


A Lesson 
lt 1s natural that: 


(a) those who are Ignorant, unenliehtened are destined to suffer for a long time, 
through many transienft exIstences; 


(b) those noble, virtuous, Intelligent and enlightened persons enjoy the maxinum of 
peace, Joy and benefIts. 


Such 1s the nature of the world. 
Addresses made by The Buddha's Disciples at The Feats of Miracle 


Towards the evening on that day, Sakka realized that it was his duty to arrange for the 
creation of a Jewelled pavilion for the Buddha and so he commanded Vissukamma to create 
a great pavilion extending over twelve yøj/anas, profusely covered with blue lotus blooms 
and adorned with seven kinds of Jewels. The Sangha and the laity would assemble around 
the Buddha in this pavilion. 


Towards the evening on that day, the Buddha left His Scented Chamber to take up 
temporary residence at the pavilion, which was created by Vissukamma, getting ready for 
the demonstratlon of the feat of miracles, and on arrival sat on the Jewelled throne of the 
sIze Of one yø/ana and under a white celestial umbrella of the size of three yojanas. 


lt will be recalled that a period of four months had elapsed since the last full moon day of 
Tabaung when the Buddha had given intimation to King Bimbisara of His desire to 
demonstrate a feat of miracle near the Kandamba mango tree. This piece of news had 
spread far and wide ever since, and now all the Đhikkhus, bhikkhunïs and male and female 
lay devotees had gathered around the Buddha on four sides, 1.e., at the front, back, left and 
ripht, and 12 yø7anas long on each side; 24 yøjanas from end to end and 72 yøjanas 1n 
cicumference. All the celestial beings from ten thousand world-systems had also 
assembled at this place at the same time. 


A Eemale Lay Devotee, Gharani”s Address 


At the assembly, Gharani, a female lay devotee and an anãgãmin with great power, stood 
1n front of the Buddha and paying obeisance with palms together, made her address: “Most 
Exalted Buddha... when there 1s a daughter of yours such as myself, we see no need for 
you fo exert yourself. May I be kindly permitted to demonstrate a feat of miracle?” 
'Whereupon, He asked: “Dear daughter Gharani ... how would you demonsftrate your feat of 
miracle?” She replied: 


“Most Exalted Buddha... I shall cause the earth portion of the universe Into wafer 
thereby turning the entire world-system Into a uniform mass of water. I shall 
transform myself into a water hen and dive to reappear at the eastern edge, then 
likewise at the western, northern and southern edge of the universe, and then at the 
centre of the unIverse. 


Whereupon, a certain person might ask as to who I am, and the people would 
answer: “She 1s Gharami, daughter of the Buddha, a female azøãgZmin.` Thịs would 
lead the people to say: “This display of power 1s only the prelude, the power of a 
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daughter of the Buddha, a young woman. The power of the Buddha must indeed be 
infimte.` In consequence, all the heretics would naturally lose courage and flee 
wifhout even đaring to glance back at You.” 


The Buddha told her: “Dear daughter Gharami, [ knew you have the power to demonsfrate 
such a feat of miracle, but the bouquet of flowers (attached to the winning post) Was not 
meant for you.” Gharani considered that the Buddha had not given her permission for good 
reasons; 1t might be that there was someone far superior than her 1n respect of power 1n the 
performance miracles. So she remained at a suiftable place. 


The Buddha contemplated: “Tf, in this manner, [ should ask my sons and daughters, in the 
mildest of these spectafions, covering twenty-four square yø/anas, they wIll rise up bravely 
and with the mien of a lion king, make such wildly confident declarations. In this way, the 
aftribute of my sons and daughters will be already revealed.” He therefore asked other 
disciples, both males and females, about their individual achievements. The disciples 
courageously disclosed the way in which they would display their feat of miracles in His 
presence. 


Cula Anathapindika's Address 


Amonsgst those male and female disciples, who made such bold statements, Cula 
Anathapindika was one who had this to say: “Most Exalted Buddha... when there 1s a 
anägãmï disciple of yours such as myself, there 1s no need to exert yourself. Let me be 
kindly permitted to demonstrate a feat of miracles.” 


Whereupon, Buddha asked him: “Dear son Anathapindika ... in what form would you 
demonstrate a feat of miracles?” The lay disciple, Anagamin Anathapindika replied: 


“I will transform my body Into that of Brahma's body, which measures l2 yojanas, 
and then by slapping one of the upper arms with the open palm of the other hand, 
produce the thunderous sounds of a great rain storm 1n the midst of the throngs of 
people present here. 


'Whereupon, people would ask: “What sort of sound 1s that? and the others would 
answer: “This is the sound of the clapping of the arms by the young rích man, 
Anathapimndika, who 1s an anãgãmï-disciple of the Buddha.` This would lead the 
heretics to say: “This 1s only the prelude, the power of a young lay-disciple. The 
power of the Buddha cannot even be guessed.` In consequence, they would 
naturally lose courage and flee without even daring to glance back at You.” 


He told him: “Dear Anathapindika... I know that you have the power to display the feat 
of miracles; but you had better watt.” 


A Seven Year Old Samaneri, Ciras Address 


A young szmaneri of seven years old, known as Cira, who had acquired pafisambhida- 
ñãna, after paying obeisance, requested the Buddha: “Most Exalted Buddha... may I be 
permitfed to display my feat of miracles?” He asked her: “Dear young daughter Cira, in 
what form would you đisplay your feat of miracles?” 


“Most Exalted Buddha.. I wil brmg three mounfamns, namely, Sineru, 
Cakkavalapabbata and the Himalayas to this spot, where the feat of miracles 1s 
being demonstrated, and place them 1n a row. I will transform myself Into a 
Braminy duck and coming out from these mountains fly about freely without any 
hindrance. 


Whereupon people would ask: “Who 1s this liile girl?” and the others would 
answer: “Phis Is Cira, a young samaneri of the Buddha.'` This would lead the 
heretics to say: “This 1s only the Introductory performance, the power of only a 
seven-year old Samaneri. The power of the Buddha cannot even be conJectured.' In 
consequence, they would naturally lose courage and flee without even daring to 
glance back at You.” 


(Such remarks are applicable to subsequent cases of similar nature and no attempt will be 
made to reproduce them hereafter.) The Buddha gave the same reply, and she was not 
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permitted to display her feat of miracle. 
A Seven-Year Old Arahat Samanera, Cunda's Address 


Next, a young seven-year old arahaf sãmanera, Cunda, who had acqurred pafisambhidä- 
ñãna, after paying obelsance, made a request: “Most Exalted Buddha... may I be kindly 
permitted to display my feat of miracles?” He asked: “Dear son Cunda, in what form 
would you display your feat of miracles?” 

“Most Exalted Buddha... I will shake the gold Eugemia tree (which 1s regarded as 
the victory pennant of the universe) by 1s stem and bring the fruifs that fall to feed 
the audience here; and again, I will bring flowers from the coral tree Erythrina 
I1ndica in Tãvatirnsa and give them to the audience here.” 

The Buddha gave the same reply as before and did not permit the young novice to display 
his miracle. 

Next, Uppalavana Therï requested the Buddha to display her feat of miracle and the 
Buddha asked her: “In what form would you demonstrate?” 

“Most Exalted Buddha... I will create an audience extending to the length of 12 
}Ojanas, Ooccupy1ng a space of 36 yø/anas 1n circumference. [ wIll transform myself 
ino a Dniversal Monarch and surrounded by a Universal Monarchs attendants 
come fo pay homage to you.” 

He replied: “I know that you have the power” but dịid not grant permission for 
demonsfration as 1n the previous cases. 


The Venerable Maha Moggallana 's Statement 
Next, Venerable Maha Mogsallana requested permission to demonsfrate a feat of miracle. 
The Venerable's request took the form a đialogue between the Buddha and himself: 
Moggallana: Kindly permit me to perform a feat of miracle. 
Buddha: Dear Son Moggallana ... how would you demonstrate? 


Moggallana: I wIll reduce the Mount Meru to the size of a musfard seed, shelve 1t in 
between the fissures of my teeth and chew 1t in the presence of the 
Specfafors. 

Buddha: How else would you demonstrate? 


Moggallana: The earth will be rolled up like a small thn mat and I will keep 1t im 
between my fingers. 


Buddha: Any other way? 

Moggallana: Like a potters wheel (for grinding earth), [ will turn up the great earth and 
feed the populace here with the fertile top soil that lies under the surface. 
Buddha: How else? 

Moggallana: This earth will be put on the palm of my left hand, and human beings wIll 
be placed on another 1sland confinent. 

Buddha: Any more? 

Moggallana: Most Exalted Buddha.... I will use Mount Meru like the shaft of an 
umbrella and placing the earth on top of it like the folds of an umbrella, I 


will walk In space to and fro, holding both im one hand, like a Đh/kkhu with 
an umbrella in his hand. 


The Buddha told Venerable Maha Moggallana: “Dear son Mogsgallana ... I[ know you have 
øreaf power to demonstrafte feats of miracles, `” but did not permit him to perform them. The 
Venerable Maha Moggallana came to understand: “Permission was not given to him 
because the Tathagata had in mind greater and nobler miracles than his to perform.” So he 
remained at a proper place. 


The Buddha further pointed out to the Venerable Maha Moggallana: “Dear son, this 
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vicfory bouquet 1s not earmarked for you. I, the Buddha, have the power to accomplish any 
task that lies beyond the achievement of any other person. It is no wonder that there 1s no 
match for Me when I have become a Fully Self-Enlightened Buddha. I had no equal even 
when I was born as an Irratonal creafture and my pãrmï accomplishment was still 
1mmature.” At the request of Venerable Moggallana, the Buddha propounded Kanha Ủsaba 
Jataka (vide Ekanipata: 3-Kurunga vagga, the ninth Jataka). 


Creation of A Walk 


After recounting the Kanha Usaba Jataka, the Buddha created a Jewelled Walk, which 
extended from one end to the other end at a group of ten thousand world-systems, standing 
from east to west In a row. The ten thousand Mahãä Merus in the ten thousand world- 
systems served as posts in the creation of the Walk. The eastern perimeter of the Walk 
rested on the edge of the eastern-most world-system; the western perimeter of the Walk 
rested on the western end of the western-most word system. The width of the Walk was 
twelve yøjanas. The bordering surfaces on either side of the Walk were golden In colour; 
the middle portion of the entire Walk was filled with earth of rubies, and the rafters, 
beams, purloins were finished with various kinds of shining gems, the roofing was of gold, 
and balusters lining the Walk were of gold; ruby and pearl grains were spread like sand on 
enftire surface of the sfructure. 


On each of the four sides of the Walk, extending to 12 yoøjanas, was the audience of 
human beings. The number of devas, humans and Brahmäãs was uncountable. lí was In the 
midst of such an audience that the Buddha demonsfrated the Twin Miracles. The following 
1s an excerpt, in abridged form, from the Pali Text. 


(I) When there were flames of fire appearing from the upper part of the body, there 
Wwere síreams of water flowing from the lower part of the body and when there were 
flames of fire appearing from the lower part of the body, there were síreams of 
water flowing from the upper of the body. 


(2) When there were flames of fire appearing from the front part of the body, there were 
sfreams of water flowing from the back part of the body and when there were flames 
Of fire appearing from the back part, there were streams of water flowing from the 
front of the body. 


) When there were flames of fire appearing from the right eye, there were síreams of 
water flowing from the left eye and when there were flames of fire appearing from 
the left eye, there were sfreams of water flowing from the right eye. 


(4) When there were flames of fire appearing from the right ear, there were streams of 
water flowing from the left ear and when there were flames of fire appearing from 
the left ear, there were streams of water flowing from the right ear. 


() When there were flames of fire appearing from the right nostril, there were streams 
of water flowing from the left nostril and when there were flames of fire appearing 
from the left nostril, there were streams of water flowing from the right nostril. 


(6) When there were flames of fire appearing from the edge of the right shoulder, there 
Wwere síreams of water flowing from the edge of the left shoulder and when there 
were flames of fire appearing from the edge of the left shoulder, there were streams 
of water flowing from the edge of the right shoulder. 


(7) When there were flames of fire appearing from the right hand, there were streams of 
water flowing from the left hand and when there were flames of fire appearing from 
the left hand, there were streams of water flowing from the right hand. 

(8) When there were flames of fire appearing from the right side of the body, there were 
streams of wafter flowing from the left side of the body; and, when there were flames 
Of fire appearing from the left side of the body, there were streams of water flowing 
from the right side of the body. 

(9) When there were flames of fire appearing from the right leg, there were streams of 
water flowing from the left leg; and, when there were flames of fire appearing from 
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the left leg, there were streams of water flowing from the right leg. 


(10)  When there were flames of fire appearing from each of the ten fingers and the ten 
toes, there were síreams of water flowing from the spaces between each of the ten 
fingers and the ten toes; and, when there were flames of fire appearing from the 
spaces between each of the ten fingers and the ten toes, there were streams of wafer 
flowing from each of the ten fingers and the ten toes. 


(11) When there were flames of fire appearing from some Individual halrs of the body, 
there were streams of water flowing from the other individual hatrs. 


(12) When there were flames of fire appearing from some I1ndividual pores of the body, 
there were streams of water flowing from the other Iindividual pores. 


From these different parts of the body there was emanation of six đifferent colours of 
light, namely, dark blue, gold, red, white, crimson, resplendent, in pa1rs, in sítreams or In 
ØTOups. 

(N.B. The Buddha developed /ejo-kasina-7hana based on Ẩire (/o) meditation 
device for the appearance of flames of fire from the upper part of the body and 
developed ã?2o-kasina-/hãana based on water (ã2ø) meditation device for the flow of 
streams of water from the lower part of the body. The same principle was applied 
1n reversing the order of performance of the Twin Miracle.) 


lí should be borne In mind that the flames of fire did not get mixed with the 
streams of water and vice versa. They remained in their own orbit. Since there can 
be no two simultaneous thought momenfs 1n one 1nsfant of time, creatlon of flames 
Of fire and creation of síreams of wafer took two separate moments, taking turns in 
alternation, although they would appear to synchronize and be taking place 
simulfaneously in the minds of ordinary average persons. The menfal creation 
happened In very great speed although separately. This may be attributed to (a) the 
moment between each state of mind of the Buddha being extremely short, (b) speed 
of mind, (c) having reached the climax of masfery In the attainment of /hãnas. The 
flames of fire and streams of water emitted from the Buddha's body went up to the 
sumnmit of the universe and descended on the edge of the ten thousand world- 
Systems. 


Loka Vivarana Patihariya (The Miracle of Ủnveiling of The Ủniverse) 


Following the demonsfration of the Twin Miracle, the Buddha performed the miracle of 
unveiling of the Universe. This 1s how it was performed. He entered the ziã-vacara kiriya 
fourth /hãna based on white object meditation device (odaía-kasina); arising therefrom, He 
made the resolution: “Let there be 1llumination throughout the ten thousand universes.” 
Instanftaneously, the whole universe, right from the human world up to the Akkamtha 
Brahma realm became 1lluminated. 


AlI the human beings could have full view of the universes from Catumaharajika Deva 
region to Akkanmitha Brahma realm even as they stayed In theIr own residences. They could 
see all the celestial beings therein going about their dally life in their many special and 
various planes with all the lakes, gardens, thrones, couches, ftiered-roof mansions, carr1ages, 
regalia, in happy Joyous mood, disporting themselves fully enjJoying a luxurIous life In their 
Jewelled briliant flying mansions of ther own creation, themselves and everything 
radiantly bright. 


In the sixteen r”a-vacara planes, some radiant Brahmas, still and serene as statues made 
Of assorted Jjewels, were seen enJoying the tranquillity of samãpaffi, while others were seen 
engaged In discussing the profound and delicate essence of the Dhamma. They were clearly 
seen with human eyes by virtue of the Glories of the Exalted One. 


In the same way, down and deep In the earth, there are eight great Infernal planes, and 
cach plane has four sides or minor reglons of punishment, sixteen 1n all, known as ssađa 
niraya. In between every three universes Is a minor reglon of punishment known as 
Lokanta niraya. These are regions of utter darkness. In each plane of misery, there are 
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beings 1n great agony, serving terms of punishment according to their deserts, depending 
upon the Intensity of therr guilt. All the people on this earth could see these planes of 
misery and miserable beings clearly, by virtue of the glorles of the Exalted One. 


AlI the devas and Brahmas In the ten thousand universes, who had arrived by means of 
their great powers, could be seen paying homage to the Buddha with hands raised and 
heads bowed In adoration and with minds filled with overwhelming wonder and devotion. 
They uttered stanzas in praise of the splendours and glories of the Buddha and spoke words 
of exuberant Joy and happiness. 


AlI these strange phenomena, such as the Twin miracles, six Radiatlons from the body of 
the Buddha and ten thousand universes could be seen by all the people on this earth, caused 
much delight and reverential faith. 


Miraculous Display of Iridescence in Six Colours. 


(1) (NILA) Dark-blue radiation: The Buddha, who had demonstrated the Twin Miracles, 
had caused, by virtue of yœmaka pafihariya-fñãna, radiaton from His body: the dark-blue 
radiation emanated from where the hair and the beard grew and the 1ris of the eye, with the 
result that the whole sky appeared to have been sprinkled and scattered with powder of 
antimony or covered by the butterfly pea (Clitoria ternatea) and the blue lotus flowers; 11 
resembled a moving fan made of bluish-green rubies; the whole sky was flooded with the 
sapphire blue light. 


(2) (PI74) Yellow Radiation: emanated from the skin and the sockets of the eyes and all 
the golden parts of the Buddha. The entire environs were brightened by a golden colour as 
thouegh the whole area was poured over with liquid gold or covered by a garment of gold, 
or as 1ƒ saffron was sprinkled and golden silk cotton flowers strewn over 1t. 


3) (LOHTT4) Red Radiation: emanated from flesh and blood and certain parts of the eyes 
and other red parts of the body. The entire environmental area was brightened by the red 
light as though dyed with vermilion or coated over with red liquid of lac, or covered with 
red velvet, or as 1Ÿ cloaked with flowers of Pentapeters phonecea, and Indian coral were 
strewn over 1t. The whole area was strangely and beautifully brightened by this radiation. 


(4) (ODAT4) White Radiaton: emanated from the bones, teeth, the eye-tooth of the 
Buddha and the whites of the eyes. The whole area looked as though covered with milk 
flowing consfantly from silver pots, or with a silver ceiling hung with silver leaves and 
plates laid out layer upon layer, or a silver fan in motion, or as 1ƒ wild jasmine, white lores, 
síreblus asper, Jasmine, Arabian Jasmine were strewn over the place. 


(Š) (MANJETTTH) Crimson Radiation: emanated from the palms of the hands and soles 
Of the feet, thereby beautifully brightening up the environs as though covered by a net of 
coral and flowers of the barleria prIOnItIs specIes. 


(6) (PABHASS4RA4) Resplendent radiatons: emanated from a single haIr on Buddha's 
fore-head, nalls of the fingers and toes, and all parts that shone, thereby brighfening up the 
region as thougph filled with many constellatons of the evening star and with flashes of 
lightning and currents of electricity. It was indeed a wondrously beautiful scene. 

— Excerpts from Patisambhida Maggatthakatha, Second Vol. — 


The emanation of the six-hued radiance was indeed a sfrange phenomenon which 
resembled the continuous flow of strteams of liquid gold, silver and ruby from a 
fountainhead shooting up to the roof of the universe and then descending to the edge of the 
universe. All the thousands of universes merged into a great elegant wonderful and 
beautiful golden mansion as 1t were with beams, rafters of assorted precious Jewels. 


The Buddha delivered Discourses while walking on The Walk 


Ơn that day, the Buddha preached discourses in harmony with the Inclinations of the 
people, at intervals while demonstrating the Twin Miracles on the Walk, which was laid 
from east to wesft, across the thousands of world-systems. He suspended the performance 
of miracles to allow a short interval of rest for the audience who, ¡in return, said: “S2” as 
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a gesture of graftitude. It was during these Intervals that He looked Into the dispositions of 
cach and every member of the audience, who formed a sea of beings. To this end, He 
observed the mental process of each one of them by the exercIse OŸ ciffanupassana, noting 
the sixteen different mental attitudes of each individual. One may Iimagine the speed of 
mind of the Eully Self-Enlightened Buddhas. 


As stated above, the Buddha performed miracles and preached the Dhamma 1n harmony 
with the disposition and 1nclinations of the people (beings), only after He had looked Into 
and considered their mind process, with the result that numerous beings were emancipated 
from the sentient existence through realization of the Four Noble Truths. 


Indeed, it was the occasion of a great trrumph of the Dhamma, “Dhamưnabhisamaya.” 
Creation of Buddha's Own Double 


The Buddha looked into the minds of Individual persons, amongst a great company of 
beings, to find out 1f there were any who were capable of raising questions according to 
His own desire (so that He might furnish the right answer, 1n return) but He could not find 
anyone. So, He created His own double, that gradually grew Into two, then info three into 
four, into hundreds, by multiplication. 


There was an exchange of series of quesftlons and answers between himself and the 
created Buddhas, alternately taking turns fo raise questions and to answer. The created 
Buddhas took up different postures, some were standing, some lying down, some walking 
and some sifting, while engaging In the đialogue. 


The glow and splendour of the six hues of radiations, together with flames of fire and 
sfreams of water of the twin miracles of the Buddha, and brilliancy of the created Buddhas, 
combined to light up the whole stretch of the sky, producing a confused array of 
Øorgeousness to an extent that lay beyond the capability of the sãvakas. 


A great number of devas and Brahmas spoke eulogles 1n praise of the glory, øreatness 
and grace of the Buddha. The whole sky rang with the songs of the celestial beings. They 
poured showers of celestial flowers, the music from the thousands of musical 1nstruments 
Of the celestial beings combined with those of the human beings rent the air. It was indeed, 
as 1Ý a single grand festival of all beings was being celebrated. 


Twenty Crores of Humans, Devas and Brahmãs gained Emancipation 


Such an uncommon feat of Twin Miracles was demonstrated by the Buddha by virtue of 
asadhãrana-fäna, wlisdom peculiar to the Fully Self-Enlightened Buddhas and not shared 
with Paccekabuddhas and sãvakas. Having had the opportunity to witness the miracles as 
well as listen to the preaching delivered at Intervals, twenty crores of human beings, 
celestial Brahmas and other beings were emancipated at this great gathering of the Feat of 
Miracles. 


An opportumity wIll be taken here for the reproduction of a relevant Stanza composed 1n 
adoration of the attributes of the Fully Self-Enlightened Buddha, in Pali and vernacular, to 
promofte the sense of devotional faith in the Buddha. 


(NB. Here the author reproduced a verse “ŸYamakapaiharya VWandanẩ`” of 
venerafion In praise of the display of Twin Mrracle. Being a repetition in Pali and 
Burmese of the performance of the Twin Miracle described above, we left this 
portion untranslated.) 


Buddha's Ascension to Tavatirnsa 


The Buddha looked Into the past, while still in the act of demonstrating the miracles, as fO 
where His predecessors usually observed vassz after demonstrating the miracles, and 
eventually perceived that “they ascended to Tãvatirnsa to observe vassz and to preach the 
Abhidhamma to the celestial being who were their respective mother in their respecfIve 
previous existence.” Whereupon, He decided to ascend to Tãvatirnsa, and as soon as He 
raised His right leg, the peak of Mount Yugando, with a height of forty-two thousand 
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yøjanas moved to place 1fs peak under the soles of His right foot, spontaneously. When the 
left foot was lifted, the summit of Mount Maha Meru, with a height of elghty-four 
thousand yø/anas, came underneath His left foot automatically. 


(NB. No one had seen the summits of Yugando and Maha Meru bending to place 
themselves beneath the feet of the Buddha; nor dịd He take unseemly strides to 
reach Tavatimsa. This 1s purely a matter of supernormal power, exclusively the 
domainn of Fully Self-Enlightened Buddhas and beyond all other beings to 
COnceive.) 


The Buddha had thus reached Tavatirhsa with only two steps. Tãvatirnsa 1s on top of 
Mount Meru, and to reach 1ts summit 1s to reach Tavatirnsa 1(self. 


Sakka's Erroneous Idea 


As soon as Sakka saw the Buddha, he mistakenly thought: “The Buddha might take up 
residence on the emerald slab to observe yøssz and devas and Brahmas would benefit by 1t. 
In such a case, no one would even have the chance of touching the emerald slab for the 
duration of the vøssa. The emerald slab 1s of enormous s1ze, being sixty yøjanas 1n length 
by fifty yo/anas 1n breadth by fifteen yø7anas 1n height. When the Buddha resides on 1t for 
the whole vassa, 1t would resemble the scene of a sparrow resting on a bịg flat tray, leaving 
a øgood amount oŸ space vacant. 


Having read the thought of Sakka, the Buddha dropped His double stitched robe on the 
slab which became completely covered by 1t. Sakka was still of the idea “that a good 
amount of space would still be wasted after the Buddha had sat on 1t, because even though 
the robe covered the whole slab of emerald, the Buddha's person would occupy only a 
small space.` The Buddha knew what was going on In the mind of Sakka and like a 
mahãfhera sitting on a small stool and observing ascetic practice, He sat cross-legged on 
the emerald slab and occupied the whole slab with no space left. 


Sakka realised his mistakes and blamed himself for not knowing his own limifations: 
“What kind of person, the Buddha 1s? We can never fully comprehend nor can we discern 
to the full the magnitude of His glorious atfributes. Even one such as the Buddha, replete 
with attributes beyond our minds power to conceive, I have conceived erroneous thoughts 
and Ideas!” In open acknowledgment of his wrong, he paid obeisance with deep devotion 
and profound respect to the Buddha. 


Many People cried and lamented as The Buddha went out of View 


In the human world, the people were struck with wonder when the Buddha suddenly went 
out of view. While they were witnessing the marvellous feat of miracles, as though 
hundreds of thousands of suns and moons had set and disappeared and so they discussed as 
to the cause of the disappearance of the Buddha among themselves. 


Œafo nu cittaRufam vã 
kelasam vã Yugandharam 

na no dakkhemu sambuddham 
lokajettham naraãsabham 


The noblest leader of the three worlds, most Exalted and renowned Buddha, 
the Ommisclent, has gone out of view even now while we were Wwlfnessing 
the great feat of miracles!l We wonder If He has retreated far from this 
clamorous crowd to a place of seclusion like the Cittakuti mounfain, or fo the 
silver mounfain of Kelasa or to Yugandhara? 


They wept and uttered the above stanza as they were discussing among themselves. 

There were other people who opined that “the Buddhas delight to dwell in seclusion. The 
Buddha must have reflected: “In spite of liking seclusion, I have gone and exhibited the 
strange and wonderful feat of miracles to this great multitude”, and feeling embarrassed 
had retreated to a certain place of seclusion where no one could see him.” They wept and 
uftered the following stanza: 


608 


Chapter 24 


Pavivekarato đh1ro 

nayimam lokam punehiii 

na no dakkhemu sambruddham 
loka Jettham narãsabham 


Now that the Omniscient Buddha has retreated to a place of solitude where 
disturbances of the five senses are calmed, He will never again return to this 
frenetic human world, full of worldly temptations of the five human senses. 
The Noblest Leader of the three worlds, Most Exalted and renowned Buddha, 
the Ommiscient has gone out of view, even while we were worshipping. 


People asked the honourable Maha Mogsgallana as to the present residence of the Buddha. 
Although he knew that the Buddha was in Tavatimsa, he directed them to Mahathera 
Anuruddha for an answer so that credit might be given to hím. When they asked the 
Mahathera, they were told that the Buddha had taken up residence on the throne of Sakka, 
under the Kathit tree (Erythria Indica) In Tavatirnsa, preaching the 4bhidhamma Pitaka to 
the celestial devas headed by a deva, who was the mother of the Buddha In his previous 
existence. When asked about the return to earth of the Buddha, they were told that He 
would return on the Míahã Pavarana day (traditional assembly of Sangha at the end of 
yassa) which falls on the full moon day of Thadingyut (AssayuJo), and after preaching the 
Abhidhamma Pitaka throughout the vassa. 


These people decided: “We will not leave without paying homage to the Buddha,” and so 
they erected temporary pavilions with leaves and shrubs In that locality. The sky 1tself 
served as the roof and mother earth absorbed all refuse extirpated by them, and the whole 
area Was In a sanifary condHfion. 


The Buddha had given prior 1nstructions to the Venerable Moggallana to preach to these 
people, and the lay devotee, Cula Anathapindika, was charged with the responsibility of 
providing them with food. He provided them with broth, food, sweet meats, beetle tobacco, 
tea-leaves, sweet scents, flowers clothing and all articles of human use, with nothing 
wanfting. As arranged 1m anticipation, Maha Moggallana preached them throughout the 
period of vassa. 


Devas and Brahmas from Ten Thousand World Systems gathered around The Buddha 


Devas and Brahmas from ten thousand world-systems gathered around the Buddha to 
hear the teaching of the Abhidhamma from the Throne of Sakka, under the Erythrina Indica 
tree in the celestial world of Tavatinsa. There was no one among the devas and Brahmas 
who surpassed Buddha In appearance; indeed He surpassed all others in comeliness. 


When the most gracious and glorious Buddha sat on the throne of Sakka, Santusitta Deva 
descended from Tusitã plane and sat respectfully in front and on the side close to Him. He 
was the mother of the Buddha in his previous existence. 


Biographies of Ankura Deva and Indaka Deva 


Indaka Deva, who arrived after Santusita Deva, was seafed on the right side close to the 
seat of Buddha, and Ankura sat on the left side 1n close proximity to Him. Ankura Deva 
was obliged to make room for more powerful devas and Brahmas every time they arrived 
until he was at a place twelve yøjanas away from the Buddha. But Indaka could retain his 
sfafus quo. 


Biography of Ankura Deva 


The genesis of his biography may be traced back to a dark period (that followed the 
extinction of Buddha Kassapas sãsana). He was the youngest of the eleven children of 
Prince Upasagara and Princess Devagabbha. Prince Ủpasagara was the son of King Maha 
Sagara of Uttaramadhuraj country, and Princess Devagabbha was the daughter of 
Mahakansa, ruler of AsifanjJana, a province of Uttarapatha country. His eldest brother was 
Vasudeva and eldest sister was U]Janadev1. 
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When he came of age, his elder brothers made him the ruler of a town with a grant to 
receive revenues of that town. This being his share of the spolls of victory after his elder 
brothers made a conquest of the whole of Jabudipa with therr political power. But he, in 
turn, surrendered the town to the eldest sister, Princess UJana. He simply asked for 
exemption from taxation on merchandise 1nvolved 1n his private trading within the borders 
Of thetr provinces. He led the life of a free trader. He was happy and contented with his lot. 


Once, he was put info a great difficulty through shortage of provisions during his Journey 
across a desert. There was a guardian detty of a banyan tree, who had the power to produce 
every necessary thing one could desire with only Just a øgesture of his ripght hand. He was a 
ørateful deity and he fulfilled the needs of the prince and his people by produciIng their 
needs by (a show of the finger) pointing with his right hand, in repayment of his debt of 
gratitude towards the prince 1n a previous existence. The Prince, out of curiosity, asked him 
about his mysferlous power and he replied: “I was a poor tailor living near the house of a 
rich man, Asahya, In the town of Roruva. Once the rịch man gave a great alms-giving fo 
the needy and I gladly assisted the poor who came my way by pointing my hand towards 
the direction of the charity pavilion of the rích man. I am thus enJoying the fruit of my 
voluntary labour! Thus, all things necessary for human use such as food, clothing flow 
copiously, as desired, from my right hand.” 


In emulation of the guardian deity of the banyan tree, Prince Ankura, on arrival back to 
the country of DvaravatI, as a great alms-giving, donated alms to everyone 1n the whole of 
Jabudipa (ten thousand yø7anas 1n extent). Such an act of charity bore an adverse affect on 
the machinery of taxation. It, indeed, paralysed the system of tax levying or any descrIption 
and his elder brothers had to advise him to do charlty with a sense of proportion. He 
shifted to the city of Dakkhinapattha In Damittha country to resume his acfs of charity 
along a stretch of land measuring 12 yø/anas, by the side of the ocean. All along that 
stretch, he had a row of pots of alms-food resting on tripods and almost touching one 
another. He lived to be ten thousand years, giving charity all the while and passed away. He 
was reborn In the celestial plane of Tãvatirnsa bearing the same name, Ankura. 


Although Ankura had given much for such a long time, he dịd not get much in return, 
and this 1s because his reciplents were destiftute of virtue existing during a dark period void 
Of the sãsana, Jjust like a farmer who had sown his seeds on barren ground. (This 1s a brief 
sketch of the lie of Ankura. For full particulars, please refer to Burmese translatlon of 
Peta Vatthu Pali Text: 2 - Ubbari Vagga: 9 Ankura Peta Vatthu.) 


Biography of Indaka Deva 


lt was during the time of our Buddha Gotama and while Ankura Deva was enjoying the 
life of a celestial deva in Tavatimsa, a young man by the name of Indaka offered, out of 
faith and devotion, a ladleful of rice to the Venerable Anuruddha who was on his round of 
receiving food. 


After his demise, he was reborn as a powerful deva in Tãvatimsa, endowed with the ten 
privileges of celestial beings in reward for his meritorlous deed done during the sãszna OŸ 
Buddha Gotama, like a farmer who had sown his seeds in a fertile field. He was known by 
the same name, Indaka. The ten privileges of celestial beings are: (1) celestial obJects of 
sight, (2) of hearing, (3) of odour, (4) of taste, (5) of touch, (6) longevity, (7) abundance of 
aftendants or companions, (8) good appearance, (9) wealth or prosperity, (10) supremacy. 


Ankura Deva had to make room for more powerful devas and Brahmas attending the 
Great festival of Abhidhamma, he was pushed back right up to 12 yø7anas from the 
Buddha, whereas Indaka Deva could retain his seat without having to make room for any 
other celestial beings. 


'When the Buddha saw the difference of sftatus of Ankura Deva and that of Indaka Deva, 
He thought it would be a good thing to bring out, for the sake of edification of beings, the 
differences In the benefit accrued from deeds of merit done during the flourishing sãsaa 
of Fully Self-Enlightened Buddhas and that from deeds of merit done during the dark 
period void of the sãsana. The Buddha, therefore, asked Ankura: “Ankura .... How 1s 1t that 
you have to stay l2 yøjanas away from Me, though you had made offerings of food 
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produced from a line of pots on tripods laid across a stretch of land 12 yø7anas 1n extenf 
for ten thousand years?” 


Mahadanam tayã dinnam 
Ankura dighamantare 
atidire nisinnosi 
ägaccha mama sanfike 


O Ankura lay devotee .... why do you have to move back and make room for 
powerful devas and Brahmas on their arrival at this Great Abhidhamma 
Festival, although you have to your credit merifs for offering food produced 
from a line of pots laid across a stretch of land I2 yø7anas 1n extent, for ten 
thousand years? Now you are 12 yøjanas far away from Me. Come now and 
say in My presencel 


Buddha's utierance of this Interrogative stanza reached the earth and was heard by those 
1n the world of men. (vide Dhammapada Commentary) 

Ankura Deva's reply to Buddha's question constitutes one and a half stanzas (6 pađas) 
and the supplementary verse by Mahathera Sangitikaraka constitutes half a stanza (2 pađas 
or fwo lines) amounting to two sfanzas, and these were systematically recorded 1mm the 
proceedings of the Buddhist Council In Pali as follow: 


Codito bhãvitattena 
Ankuro etadabravi 

kim mayham tena dãnena 
dakkhineyyena sunnatam 


Ayam so Indako yakkho 
dajjä danam pariftakam 
atirocati amhehi 

cando tãrãgane yatha. 


Having been questioned by the Buddha who had pracfised two fypes of 
meditation conducive to menftal and physical composure, Ankura Deva, who 
had done meritorious deeds during a long dark period which was void of 
Sãsana respectfully made a reply, as follows: 


“Most Exalted Buddha.... there 1s a kind of deed of merit done assiduouslÌy 
during a dark period void of the sãsnøa when there was not a sinple virtuous 
person deserving of offering of alms. How could my meritorious deed done 
for a long time during the dark period void of sãsana help me sfand in good 
s(ead!!I 


Although Indaka Deva, who 1s in your presence, had offered just a ladleful 
Of rice to the Venerable Anuruddha, with faith and devotion, he has received 
a reward that surpasses mine like a silvery moon that out-shines a multitude 
Of stars; and for the same reason, he has the good fortune to enJoy the ten 
privileges of devas which are superior to those like us who had done 
meriforious deeds during the dark period void of the sãsana!” 


Whereupon, the Buddha asked Indaka Deva: “Indaka .... you have been sitting on my 
ripht side without making any move? Why you dont have to make room for powerful 
devas as and when they arrive, now and again?” This is Indaka's reply: “Most Exalted 
Buddha, my case may be likened to that of a farmer who had sown a small amount of seeds 
1n a fertile plot, and by the same analosy, I had the good fortune to have a recipient worthy 
of offering,” and he went ahead to utter four stanzas In praise of qualiies and 
qualifications (attributes) of recipients of gIÝts: - 


U/jangale yatha khette 
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bÙam bahumbi ropitam 
na phalam vipulam hofi 
napi toseti kasakam. 


Tatheva dãnam bahukam 
dussTlesu paHfhitam 

na phiam vipulam hoti 
napi tosefi dãyakam. 


Although a great amount of seeds 1s sown 1mm a plot on a hillock which 1s 
rocky, salty, caustic, barren and broken, the yield would be negligible and 
disappointing to the farmer. 


By the same analogy, notwithstanding the vastness of offering made to a 
recipient, who 1s desfitute of virtue during a dark period which 1s void of the 
sãsana, the benefit accrued therefrom would be negligible and disappointing 
to the donor. 


Yathapi bahaddake khette 
bjam appampi ropitam 
sammä dhãram pavecchante 
phalam toseti kassakam 


Tatheva silavantesu 
gunavantesu tãdisu 
appakampi katam kaãram 
pufñfffamn hoi mahãphalam 


Most Exalted Buddha..... Just as the yield of products pleases a farmer who 
works hard in sowing seeds 1n a fertile field (of first class soll) that recelves 
a regular shower of rain every fifteen days; or (of medium class soil) that 
receives regular showers every ten days, (a thírd class soil) that recelves 
regular shower 0 rain every five days. 


So also, reward accrued from a meriforlous deed of offering gIts to arjya- 
puggalas, who are virtuous and self-composed, will turn out to be great and 
prosperous, as in the case of the yield of the seeds grown In a fertile field. 


Thus Indaka had drawn a distinction between deeds of merit done In favour oŸ two 
different kinds of reciplenfs at two different periods by way of four stanzas. Whereupon, 
the Buddha said: “Ankura .... 1t 1s only ripght and proper that one makes a choIce of both the 
gift and the recipient. A fitting reward could only be materialized by the cholce oŸ type of 
gIfts and the type of reciplent, just as good seeds are sown In fertile soil. Of course, you 
could not make offerings in the manner Just described since you happened to be born In a 
wrong period when there was no sãsđna, opposed to the right period when there 1s sãsa7a. 
'Wherefore, your meriftorious deeds were not as fruitful as those of Indaka.” The following 
four stanzas were uttered by the Buddha for the sake of clarification: 


Viceya danam databbam 
yattha dinnam mahãpphalam 
viceya dãnam đdaivãna 
saggam gacchanfi dãyakã 


Viceya dãnam sugataapasatham 
ye dakkhineyya idha JjTvaloke 
etesu dinnani mahãpphalãni 
ban! vutthani yathã sukkette 


O Ankura Deva.... offerings made to persons of vitue with faih and 
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generosity bring about abundance of reward. Choice of recipients should be 
made before offerings are made. Offerings of gifts to the selected persons 
with faith and generosity Invariably lead the donor to the world of devas. 


Choice of both gift and reciplent has been highly praised by a succession of 
Buddhas. There are virtuous persons with longevity in this world. GIfts 
dedicated to such persons of virtue with faith and generosity w1ll invariably 
bring about wealth and happiness to the donors while in the worlds of men 
and deva before his attainment to the Final Goal of Nibbana, as 1n the case of 
sowing the choicest seeds of five kinds, bÿagam'. 


The Buddha went on to preach four more Sfanzas that lead to Nibbana through the 
avenues of Path and Fruition stages: 


Tinadosãani Khettãni 
rãøeadosã ayam pajã 
tasamahi vĩtq rãgesu 
dinnam hoti mahãpphalam 


There have been Instances where potential seeds “5i/agam have been thrown 
on the fields full of grass and weeds. In the same way, gifts have been 
offered to devas and humans who are desfitute of virtue and full of passion 
(rãga). Therefore, offering of gifts should be made to the ariya-puggalas 
who are void of passion (rãga), with a view fo enJoy worldly life in the 
planes of devas and humans before atfainment to the Final Goal of Nibbana. 


Tinadosani Khetãni 
dosadosä ayam pajã 
tasamä hi vĩitadosesu 
dinnam hoti mahãpphalam. 


Just as there are arable lands full of grass and weeds, so there are devas and 
humans who are đesfitute of virtue and full of anger. Wherefore, one should 
see fO 1t that ø1fts are offered to those who are free from malice, so that one 
may enJoy the worldly life of devas and humans before attainment to the 
final goal of NÑibbana. 


Tinadosãani Khettãni 
mohadosã ayam pajã 
tasmä hỉ vitamohesu 
dinnam hoti mahãpphalam. 


Just as the arable lands are naturally full of grass and shrubs, so devas and 
humans are full of delusion. So gifts should be offered only to the arjya- 
puggalas, who are devoid of delusion, so that one may enJoy the worldly life 
in the planes of devas and humans before atftainment to the final Goal of 
Nibbana. 


Tinadosãami Khetãni 
Tcchãdosã ayam pajã 
tasmä hỉ vigaticchesu 
dinnam hoti mahãpphalam. 


Just as arable lands are naturally full of grass and shrubs, so devas and 
humans are naturally imbued with five kinds of desire for pleasures of the 


1. Bÿagam means bïja or germ, five in number, namely, root, aøøregafion, øerm, fruit, seed; each of 
these 1s able to grow when separated from the tree. 
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five senses. Wherefore, gifts should be offered to the ariya-puggalas who 
are void of /ccha. Such an act of merit Invariably brings about a pleasant life 
1n the planes of devas and humans and even to attainment of the final Goal 
of Nibbana. 
At the conclusion of the discourse, Ankura Deva and Indaka Deva attained the fruition 
sfate Of sofãpafíi; the điscourse was of great benefit to all devas and Brahmäs, as wellL 


Thus ended the biographies oƒ Ankura Deva and Indaka Deva. 


614 


Chapter 25 


Chapter 25 


THE BUDDHA'S SEVENTH VASSA AND TEACHING THE ABHIDHAMMA 
AT TAVATIMSA 


aving esfablished Ankura and Indaka Deva In the Fruition stage of søfãpaffi, the 

Buddha continued to stay on to observe the 7” yassz, sitting crossed-legged on the 
throne of Sakka in Tãvatirnsa and preached the Abhidhamma, day and night, to all those 
devas from ten thousand world-systems, who rallied around Him, with Santusita Deva as 
their head. He started with the “Law of good action” and 1s result (kusala dhammna); bad 
action and 1ts result (akwsala dhamma); neutral or amoral or indeterminate action (abyakafa 
dhamma); teaching round the clock, like the river of the sky flowing continuously, for the 
duration of the yassa. 


(N.B. Buddhas used to deliver before noon điscourses In praise of food offered, 
such discourses could be as long as Digha-nikãya and Majjhima-nikãaya put 
together. The discourses preached to the devas and Brahmas who arrived in the 
afternoon have the combined lengths of Samyuffa-nikãya and Anguftara-nikãya. 


Thịs 1s because the thought-process of the Buddha 1s very fast, with very few 
1ntervening Đhavaïñiga conscilousness. And the Buddha's lips are proportIionately and 
firmly set, the lip movements are precise. The tongue 1s long, slender and delicate. 
All these features contribute to production of a voice, so melodious at a very fast 
Tafe. 


lí 1s stated that when an ordinary average person had spoken a word, the Venerable 
Ananda had spoken eight words as much; when Venerable Ananda had spoken one 
word, the Buddha had spoken sixteen words as much. It has thus been calculated 
that the Buddha s rate of speech 1s 128 times faster than that of an average person) 


Thus, with such unimaginable fast rate of speech, 1t is no wonder that the Buddha 
preached the long discourses, in appreciation of offering of food, before noon and more 
lengthy discourses to devas who arrived in the afternoon. The Abhidhamma that the 
Buddha had preached during that vassđ of three months 1s thus endless and incomparable. 


Keeping The Body well maintained while preaching The Abhidhamma 


In case a question such as this arises: “How did the Buddha maintain His body when He 
was engaged In preaching the Abhidhamma during the whole period of vassz lasting three 
months?” The brief reply 1s, He did 1t by regular provision of nourishment. 


The following 1s an extensIve answer: 


AlI Buddhas are mindful of such matters; they usually followed the progress of time In 
the world of man while In the act of preaching the Abhidhamma. When the time came for 
going on the alms-round, He created a Buddha after His own Image, acting after His own 
manner in handling the bowl and holding the robe and with a voice like His own. He 
caused the created Buddha to preach the Abhidhamma (o the extent prescribed by Himself. 


The Buddha then left for the Anotatta lake with His bowl and robe. On His arrival at the 
Anotatta lake devas presented Him with a twig frayed at one end. After brushing His teeth 
with the twig, He took a bath in the Anotatta lake. After His bath, He stood on the slab of 
orpiment and donned the well-dyed double stitched robe. He then took the brown stone- 
bowl that was offered by the Four Great Devas of Catumaharäajika Deva plane, under the 
RãJayaftana tree (at the seventh place of the seven places at which Buddha Gotama spent 
seven days each after attaining Buddhahood. Each deva had offered one bowl and the four 
were pressed Into one with four rims by the Buddha with His hands.) He then proceeded to 
Uttara Kuru (north island) for receiving alms-food, and on return, He partook the food on 
the peaceful bank of the enchanting delightful Anotatta lake. After His meal, He proceeded 
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to the forest of Sandal trees to spend the day. 


The Venerable Sariputta, the General of the Dhamma, went to the Sandal forest to attend 
on the Buddha and stood at a place that was free from six faults. Whereupon, the Buddha 
told the Venerable: “Dear son Sãriputta... I have taught this much of the Dhamma.” He 
would only give the gist and the guidelines, but the Venerable Sãriputta, being endowed 
with four øaƒ/isambhida-ñãna, could fully grasp of the Dhamma outlined by the Buddha, 
like a man who 1s shown the vast ocean by someone with an outstretched hand. He had the 
ability to understand 1t in a hundred, a thousand ways. 


(The Buddha returned to Tãvatrnsa in the afternoon to resume preaching there. 
With the exception of the powerful devas, no one knew that a created Buddha was 
preaching the Abhidhamma ¡in the place of the real Buddha and that the real 
Buddha had gone to the human world and had returned from 1t. The created 
Buddha was an exact replica 1n all respects: In emission of rays, 1n voice and 1n the 
manner of speaking.) 


The Venerable Sariputta taught The Abhidhamma to His Eive Hundred Bhikkhus Disciple 


The Venerable Sãriputfa, having learnt the Abhidhamma briefly from the Buddha dally, 
taught 1t in a form (neither too brief nor too elaborate) to his five hundred 5Jjkkhu 
disciples, who had been common bats In a prevIous existence. 


Thịs 1s a short account of their previous life: They were little common bats dwelling In a 
cave, hanging down from 1fs roof, in the time of Buddha Kassapa. They heard the recifation 
of the Abhidhamma by two Đ;/kkhus, who were well versed in the Abhidhamma. They had 
not even the slightest idea of what was meant by the waxing and waning of the moon, but, 
their attention was drawn to the recitation of the Abhidhamma by the Đh/kkh„š” pleasant 
and harmonious tone. (The bats had no idea of what was meant by Abhidhamma, the 
aggregates, sensatlon, đjZí; (elements), truth, not even the waxing and waning of the 
moon, but since the tone of the reciftation by Đ;jk&h„š served as a good object of their 
dying consciousness (kwmna-rmimiffa) for the following life, they were reborn In the plane 
of devas). 


They enjoyed the life of devas from the time of Buddha Kassapa up to the time of 
Buddha Gotama, not being born even once In the lower planes of woes. At the time of the 
present Buddha, they were reborn In the world of humans. They witnessed the Twin 
Miracle, which aroused therr faith and devotion and made them receive ordination under 
the personal supervision of Venerable Sariputta. Everyday, Venerable Sãriputta taught them 
the Abhidhamma ¡n a fairly extended form of what he had learnt from the Buddha In an 
abridged version. 


The preaching of the Abhidhamma by the Buddha In the world of devas came to a close 
simultaneously with the completion of the full study of the Abhidhamma taken up by the 
five hundred Đ//&&kh+s under the Venerable Sariputta in the world of humans. 


Everyday the Buddha informed the Venerable Sãriputta of the nature and extent of the 
Abhidhamma taught by Himself and the nature and extent of the Abhiđhamma taught by 
the created Buddha in Tãavatimsa and instructed him to teach his five hundred disciples as 
necessary, before He returned to resume preaching from the point where the creafed 
Buddha had concluded. 


The teaching of the Abhidhamma came to a close at the end of the vøzssz, on the full 
moon day of Thadingyut, with the result that eighty thousand crores of devas and Brahmas 
were emancipated through realizatlon of the Four Noble Truths. Santusta Deva, the 
Buddha's mother In the human world, attained the fruition state oŸ so/ãpdfii. 


People shifted from Savatthi to The Town of Sankassa 


Ơn the ninth waxing moon of Thadingyut, people lingering within the area of thirty-SIX 
yøjanas, went and asked the Venerable Maha Mogøgallana: “Venerable Sĩr, .... it would be 
right and proper that we enquire the time of the Buddha”s return (to earth); we will not go 
back (to our own homes) until we have paid homage to the Buddha.” Venerable Maha 
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Moggallana said: “Very well,” and dived right into the earth and went right up to the base 
of Mt. Meru. He willed that people should see him ascend to Tãvatirnsa rising from within 
Mt. Meru. Then like a fine golden string threaded through a ruby he was clearly visible to 
the people, ascending from within the centre of the mounfain to Tãvatirnsa. 


People who saw Venerable Maha Mogsallana during the course of his ascent to the 
summit through the inside of the mountain measured his progress In terms Of yØjanas 
saying: “Now he has ascended one yø/aøa, he has ascended two yø/anas,” etc. Ôn arrival at 
Tavatimsa 1t was as 1f the Buddha”s feet rested on the head of Venerable Moggallana who 
then approached the Buddha with profound respect and addressed: “Most Exalted Lord... 
people will not return to theIr home without paying homage to You and are anxious fo 
know the time of Your descent to the world of humans.” The Buddha asked: “Dear son 
Moggallana, where, at present, 1s your elder brother the Venerable Sariputta?” Whereupon 
'Venerable Moggallana replied: “Most Exalted Lord, he has been keeping vassa at Sankassa 
town.” The Buddha made the following reply: 


“Dear son Moggallana... [ will descend at the gate of Sankassa on the seventh day from 
now, that falls on the full moon day of Thadingyut, the time for the celebration of maha- 
pavarana. The distance between the two towns 1s thirty yø/anøas, but tell the people they 
need not bring any food for the Journey, Just as they would observe the precepts and go 
without taking any food or provisions to the monasterles at the head of the towns and 
villages but to listen to My Teaching (sermons) on this day. Venerable Maha Moggallana 
replied "Very well..... Most Exalted Lord.” On arrival back to earth, he relayed Buddhaˆs 
message to the people. 


Buddha descent at The Gate of Sankassa Town by Triple Stalrways 


The Buddha made known His departure to Sakka: “Lay devotee Sakka, King of Devas.... I 
shall be returning to the world of humans” by way of formal leave taking. At the close of 
yassa, on the full moon day of Thadingyut, Sakka created a set of three sfairways, one of 
gold, another of ruby and another of silver, side by side, with the bases at the Gate of 
Sankassa town and with their upper end resting on the summit of Mt. Meru. (I) The 
sfarway on the right hand side was reserved for the devas, (2) the silver sfairway on the 
left-hand side was reserved for the great Brahmas, (3) the ruby stairway In the middle was 
exclusively for the Buddha. 


The Buddha, on the eve of departure, stood on the sunmit of Mt. Meru and performed 
the Twin Mrracle of water and fire, and looked up at the sky. The whole region, right up to 
the realm of Akanitta Brahma, appeared as an open space, unobsfructed and clearly visible 
and when He looked downwards, He could see the AvTci at the bottom of the eight planes 
of misery; when He looked forward and side-ways, 1n all directions, thousands of world- 
systems could be seen without any obstrucion whatsoever. The strange scene was 
wifnessed by all the devas, humans and Brahmas. Thus all the devas and Brahmas could see 
the human beings and human beIngs could see them. 


The Buddha caused the emanation of the six-hued rays from the body as He descended 
from Tãvatimsa to the world of humans, and there was no one 1n that crowd of spectators 
Of thirty-sIx yØj7amas 1n circumference, who dịd not aspire to Buddhahood when they 
noficed the grandeur, øreatness, grace and glory of the Buddha. 


The devas came along down the gold starr-way on the ripht hand side. The Brahmas came 
along down the silver stairway on the left-hand side. The Buddha alone descended by the 
ruby statrway In the middle. Pañcasikha Deva on the right side of Buddha, paid homage by 
playing his Beluva harp; Suyama Deva also came along on the right side, fanning the 
Buddha with a fan made of hair of the yak's tail; Santusita Deva came along on the same 
side fanning the Buddha with a fan studded with rubies, Sakka on the right hand side also 
blew the Vj/ayuffara, conch shell. Devas from the rest of the world system also came along 
paying homage 1n adoration 1n varlous ways. Brahmas came along by the silver sfalrway, 
holding the Brahma's white umbrella over the head of the Buddha as a gesture of profound 
TeSpeCt. 
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Thus the Buddha descended to earth in the manner described above, and on arrival, stood 
at the gate of the town of Sankassa. Those people, who were gathered at Savatthi city, left 
after the morning meal, looking forward to seeing the Buddha on Pavarana day, at the end 
of the vassz. They eventually reached the gates of Sankassa town as quickly and 
effortlessly as 1f they were going to the monasfery at the head of their village. 


Preaching of Sãriputta Sutta 


The Venerable Sãriputta was the first person to pay homage to the Buddha as soon as He 
had set His right foot on the earth on arrival from Tavatimsa. All those, who were also 
present, followed suit subsequently. The spot where the Buddha had set His right foot on 
the earth was later regarded as a sacred place and termed 4cala Cefiyaffhana. 


The spot, where the Buddha set His right foot on reaching the earth, on His return from 
Tavatnsa at the end of the vassd, after teaching the Abhidhamma ¡in keeping with the 
practice of Buddhas, 1s also regarded as one of the sacred places termed 41vialhiiafthana 
(e. Every Buddha after preaching the Abhidhamma im Tãvatirhsa during the whole of 
yassa, on return to earth by the three Stairways, had always first set His right foot on the 
very spot where the triple stairways were placed at the gate of Sankassa.) 


The Four Avijahitatthana (Eour Sacred Places) 


Here, being appropriate and to be specially noted, a brief mention w1ll be made of the 
four 4wi/ahifaffhana. The permanent sacred sites utilized by all Buddhas for the same 
purposes with unchanging uniformity are known as 4wiahifaffhana. They are four In 
number, namely: 

() The site of the Mahabodhi tree, the Victory Throne (4paz1a throne) where all 
Buddhas had conquered the Five Maras. (Ie. the very spot where there arose the 
Aparzita throne for our Buddha Gotama had been site of the 4par/ia thrones of all 
Buddhas. There 1s no change of location. ) 

(2) Isipatana, Migadaya where our Buddha Gotama preached the Dhammacakka, the first 
Discourse: (This 1s the location where all the Buddhas had also preached the 
Dhammacakka. Ít 1s not preached at any other place). 

) The spot on which the Buddhas usually first set their right foot on their return from 
Tavatimnsa after preaching the Abhidhamma there. (The gate of Sankassa town 1s that 
sacred place In our Buddha Gotama's time.) 

(4) The location of Buddhas' bedstead (where the four legs of Buddhas' bedstead usually 
rested without change.) The Scented Chamber of Buddha Gotama In the monastery of 
Jetavana was the site of where His bed-stead lay). 

As regards the monasteries of the Buddhas, they differ In size due to the circumstances 
prevalent at the time. To clarIfy: 

(a) BUDDHA VIPASSI: A plot measuring one yø/ana, donated by a rích man, Punabba 
Sumiffã, at a cost of gold bricks placed edge to edge on the surface of the plot. 

() BUDDHA SIKHI: A plot measuring three gavutas, donated by richman Sirivaffa, at a 
cost of gold bars touching one another throughout the plot. 

(c) BUDDHA VESSABHU: A plot measuring half a yø/zna, donated by richman SotthTja, 
at a cost of gold-cups (gold teeth of harrow) touching one another throughout the 
surface of the plot. 

(d) BUDDHA KAKUSAN: A plot measuring one gãvwa, donated by richman Accuta, at a 
cost of gold blocks (moulded like elephants' feet) touching one another through out the 
plot. 

(đe) BUDDHA KONAGAMANA: A plot measuring half a gavua, donated by richman 
Ugga, at a cost of gold bricks pÏlaced edge to edge throughout the surface of the plot. 

Œ) BUDDHA KASSAPA: A plot measuring twenty 4ssa5a, donated by richman 
Sumangala, at a cost of gold tortoise figure placed side by throughout the plot. 
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(øs) BUDDHA GOTAMA: A plot measuring eight ø2z¡s, donated by richman Suddatha, also 
known as Anathapindika, at a cost of gold coins touching edge to edge throughout the 
plot. 

— Excerpts from Buddhavarnsa Athakatha and Vinaya Cula Vagga Athakatha — 


Although the size of the location of the monasferles differs through the passage of time, 
the locatlon of the Buddha's Scented Chamber remained the same without any change (The 
above 1s a short account of the four sacred places (4vi/ahitaffhana). 


Devas and Humans are filled with Adoration for The Fully Self-Enlightened Buddhas 


As stated before, the Venerable Sãariputta approached the Buddha after He first set His 
ripht foot at the head of the Stairway, pald homage to Him and addressed Him: “All the 
devas and lalty here are filled with adoration for You, so much that they all long for 
Buddhahood.” Whereupon the Buddha replied: “Dear Son Sãriputta, 1t 1s true that all the 
devas, humans and Brahmas love and revere the Buddhas for their being great, øracIous 
and glorious,” and then He uttered the following stanza, in preparation fo a discourse which 
He would be teaching: 


Ye jhãnappa sutã dhĩra 
nekkhammupasame rathã 
devapi tesam pihayanti 
Sambuddhanam safữmatam. 


Dear son SãrIputta.... All the Fully Self-Enliphtened Buddhas have gained 
mastery over /hãna practices In five ways and they delight in these /hãna 
absorptions. They also abide usually in phala-samapaffi that has, as 1s object, 
the Absolute Truth of Nibbana, which ¡is free from all đ„kkha. Even the 
devas and Brahmas of the celestial regions have made the remark with great 
adoration and esteem for the Buddhas, who are always abiding in full 
mindfulness: “How great would 1t be, If we who have had this rare 
Opportunity were to become Buddhas?” 


According to Dhammapada Commentary, thir(y crores of devas, humans and Brahmas 
were emancipated at the conclusion of the discourse. The five hundred disciples of the 
'Venerable Sãriputta attained arahatship as a result. 


The Buddha revealed The Attributes of Venerable Sariputta 


'Whnle still standing at the head of the Stairway, the Buddha contemplated thus: 


“People, who gathered here at this assembly, do know that the Venerable Moggallana 1s 
the greatest in the matter of (jhanic) powers; the Venerable Anuruddha 1n supernatural 
vision; the Venerable Punna 1s a celebrated Teacher in Dhamma; but no one knows the 
afttributes of the Venerable Sãriputta.” Therefore, He thought it would be proper to bring 
the knowledge and wisdom of Sãriputta to the limelight in some way or the other. He asked 
Sãriputfa questions relating to the problems of ordinary average people (0wi(hu7ana), those 
Of ariya-puggalas (sekkhas) 1m the three lower Paths and Fruition stages, and those of 
arahafs (asekkhas), In the presence of all those present at the time. The Venerable gave 
prompt answers to each and every question, stage by sfage, concerning ordinary average 
persons, arjya-øgsøafas, In the three lower Path and Fruition stages and the arahaís, the 
perfected ones, with the result that all those present came tfo realise the Venerable”s sfate of 
exaltation in wIsdom! 


Expounding of Parosahassa Jataka 


The Buddha then proceeded to propound thus: “Sãriputta has not exceeded the average 
level of Intelligence only now, but he had also excelled others in the matter of knowledge 
and wisdom, In the past existences,” making a reference to Ekata Nipatta, Litta Vagga, and 
Jataka Commentary. He then related the Parosahassa Jataka In 1fs abridged form. 


Once upon a time, there lived In a forest, at the foot of a hill, more than one thousand 
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hermits who lived on herbs, fruits and roots. Once their teacher fell sick, and the most 
semior disciple went out 1n search of medicine, leaving 1nstructions with his Juniors fo 
afttend on therr teacher with due care and diligence. 


The great teacher passed away before the return of the senior disciple. Ủpon a request 
being made by the disciples regarding /hãna-samãpaííi on the verge of his demise, the old 
saøe told them: “Wa/h¡ kiñcỉ” meaning “There Is none”, Implyinng the third /hãna, 
Ahkiñcafñfñayatana. Anyone wishing to abide in the thưd arữøa-jhana known as 
Akifñcafffayatana-jhãna termed “.Jhãna-samãpafi” must first and foremost contemplate on 
the concept of “non-existence” of the first ara-jhãna repeatedly. This In fact was what 
the great master had in his mind when he said: “Naƒfhi kinci.”) 


But the disciples had missed the point and utferly misunderstood the great master and 
looked down upon him as one who had not attained any stage of /hãna-samäpafíi and they 
dịd nothing about the burial rites concerning his remains. 


(NB. The great sage was accomplished In a&ñcaññayatana-jhãna (by which 
1ncorporeal Brahma realm 1s attainable) but when asked by his disciples he simply 
said: “Nafffhi kiñci” and passed away to be reborn in Abhasara (corporeal) Brahmã 
realm which is attainable by the second rzữ7avacara-7hãna. This 1s because the four 
Aripa Brahma realms are not befitting of the Bodhisattas, abhabba.) 


Ơn his return with suitable medicine, the semior disciple was told that the great teacher 
had passed away. He asked his Juniors 1ƒ they had asked him anything. They replied: “Aye 

. Wwe had; “Naffhi kiñcỉ” was his reply, and he must, therefore, have gone without 
attaining any /hãna whatsoever.” 


The semior disciple explained to them thus: “You have no 1dea of what the øreat masfer 
meant. Our great teacher 1s endowed with akiñcaññayafana, the thưd aripa stage 0Ÿ 
jhãna.” He thus gave them a correct Interprefation again and again to convince them. 


But his correct answer simply fell on deaf ears. When the great teacher, the Bodhisatta 
then an Abhasara Brahma, came to know about the unhappy situation, he contemplated that 
he should reveal the truth by removing the doubt entertained by those 1gnoramuses, who 
were groping in the dark. Therefore, the great sage descended from the Abhasara Brahma 
Loka to the world of humans. Poising himself high above the roof of the hermiftage with 
øreat power, and wishing to praise the senior disciples wIsdom, he uttered the stanza: 


Parosahassampi samã gafãnam 
kandeyyu te vassasatam apafñfia 
ekova seyy0 puriso Sapafffo 

yo bhãsitassa vijãnãti attham. 


Those without any knowledge may cry for a hundred years (they wIll have 
no Idea whafsoever of what their master meant to say). The only person, 
among an assemblage of over a thousand persons, capable of understanding 
whaf was meant, 1s worthy 0Ÿ praIse. 


The great teacher returned to the world of Brahmas after preaching the discourse. All the 
hermits atftained /hãna-samãpaffi as a result of his visit, and they were reborn In Brahma 
Loka after death. 


In wimding up the discourse, the Buddha revealed that Sãriputa was then the senlor 
disciple and He was the Great Brahma in the realm of Abhassara Brahma Loka. 


(This 1s an abridged form of Parosahassa Jataka; for full particulars please refer to 
Ekatanipatta Jataka Vatthu.) 
Expounding of Sãriputta Sutta 


After the Buddha had preached the preceding discourse, Venerable Sãriputta put forward 
a questionnaire concerning suitable and desirable place (abode), lawful resort (for alms), 
practice (medifation), etc. for the benefit of his disciples who were undergoing training 
unđer his personal supervision. These were presented to the Buddha in eight stanzas and 
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the Buddha gave a series of answers comprising thirteen stanzas'. 
Sãriputta Sutfa (Abridged form) 


(1) I, Sãriputta, have hitherto never seen or heard of a Great Sage of a sect, who had come 
1nto his mothers womb from the celestial abode of Tavatinsa, who speaks so pleasantly 
and 1s endowed with the power of performing miracles, with all the øreafness, øraciousness 
and glory of a Fully Self-Enlightened Buddha. 


(2) All the devas, humans and Brahmas have seen Him truly as one who has dispelled the 
darkness of delusion, as one who 1s peerless and unique enJoying the calm sfate of Jhana, 
and the serene and tranqguil state of Nibbana. All the devas, humans and Brahmas have 
looked upon Him as the possessor of Five Eyes7 


(3) Most Exalted Buddha... who 1s free from the two defilements of clinging and wrong 
view, one who 1s not to be moved or shaken by worldly vicissitudes, one who has never 
tried fo attract the attention of people by trickery through performing miracles, who has 
come fo the gate of the city of Sankassa as the Sage of a Sect.... |, Sãriputta, have come tfo 
this place with the obJect of presenting to you problems for favour of solution 1n the 
1nterest of my disciples. 


(4,5) (a) How many fearful and offensive sense objJects are there, that are harmful to a 
noble Đ//kkhu, who retires through fear and loathing of the grave dangers of birth, etc., to 
the quiet base of a tree, a cemetery, a secluded couch or a short-legged bedstead In a cave? 


(6) (b) How many kinds of danger are there to suppress, which a noble bj/kkhu may 
encounter as he speeds his way to the strange yet unattained land of Nibbana, In his lonely 
forest hermifage on the outskirts of a town or village? 


(7) (c) What are the words which a noble 5J/kk„ may speak? (d) What are the lawful 
resortfs for a noble bh/k&khu? (e) What are the practices a noble b/k&kh„ should develop with 
1ntensify as medifation? 


(8) (@) How should a noble b7/kk„ observe the precepts with síeadfastness, mature 
Judgment and clear mindfulness to discard the dust of defilement, Just as a goldsmith 
purifies øgold? 
(Thus the Venerable Sãriputta presented eight stanzas, of which the first three 
sfanzas are 1n praise of the attributes of the Buddha, 1.e. I - 3 and the remaining 
five regarding the practice which his five hundred b7ikkhw should observe.) 


(1) Dear son Sãriputta.... there are two things that a person of good birth who 1s goIng 
after Path knowledge, and who retires to a place of seclusion through fear of transient 
exIstences, ought to know: (1) the way to live in peace and tranquillity and (1) the practice 
to be cultivated. I will preach you these two things as I know them from practical 
knowledge and not by Inference. 


(2-3) Dear son Sãriputta .... a person of Intellect and mindfulness should not get frightened 
or be shaken when he comes Into contact with five kinds of dangers, such as: (1) gadfly, 
mosquo, fly, (2) snake, scorpion, centipede, mice, (3) burglars and robbers (4) 
quadrupeds, such as lions, leopards and tigers, (5Š) people outside of the Teaching without 
faith In the three Gems who cause Inconvemience by their annoying anfagonistic views and 
quesfions. One should not get alarmed or frightened by those five kinds of terrible obJects, 
Just described. 

(It wIll be noted that, mm answer fo question (a) the five kinds of dangers are 

gIiven, namely, (I) gadfly, mosquito, (2) snake scorpion, centipede, mice, (3) 

burglars and robbers, (4) quadrupeds, such as, lions, leopards, tigers, (5) those 


1. They are lengthy and exhaustive, and It is proposed to reproduce them here in condensed form 
only. For full particulars, please refer to Sutta Nipata Pali Text. 

2. Fe Eyes: () Mansa, human eye, (HI) Dibba-cakkhu, celestlal eye, (1H) Pañña Vipassana (Four 
Noble Truths), (1v) Smaza, All seeing eye, (v) Buddha-cakkhu. 
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heretics who caused inconvenience by their senseless anftagonisfic views) 
Further, a noble 2hkkhu in striving for the attainment of Nibbana by following a good 
true path should suppress the following five “internal enemies” in addition to those Just 
described. 


(4) (1) Disease, (2) hunger, (3) cold, (4) heat, and (5) when the noble b/k&k experienced 
1nconvenience through confact with any of these dangers, he must resist or put up with 
them, as such sensations and allmenfs are conducive to the arising of the ten modes of 
wrong conduc(s (by deed, word and thought). He should protect himself by means of 
Earnest Effort (sœmnappadhãna). 


(In answer to the question (b) the Buddha mentioned these 5 kinds of “internal 
enemles”, viz., (1) disease, (2) hunger, (3) cold, (4) heat and (5) a group of ten 
modes of wrong conduct arising through them. 

Having dealt with (a) and (b), the Buddha proceeded to deal with (c), (d), (e), and 
(Ð in nine sfanzas as enumerated below.) 


5) A noble 5h/kkhu must always refrain himself from stealing and lying; he must wish for 
the well being of both, 1.e., (1) those who still have taints of craving (/2sz) and (1ñ) those 
who have already eradicated craving (/havara). He must dispel all the ten modes of wrong 
deeds, in short, the group of unwholesome actfs, as they are the associates of Mara. 


(The Four modes of moral conducts as prescribed In this verse are: Avoidance of 
stealing and lying, wishing for the well being of all fellow men and abandonment 
of immoral conduct.) 


(6) A noble Đj/#kuz must not yield to anger (kođha) and unrestrained conceIt (zfmãmna). 
The root causes of these two unwholesome factors are six in number, viz., lgnorance 
(av//3), wrong attitude (manasikara), self-concelIt (asamimana), lack oŸ sense of shame 
(ahmri), lack of dread of evil consequences of misdeeds (zzoøífappa), and distraction 
(uddhacca). These root causes must be up-rooted or extirpated. In addition, sense of 
affection (Iiking) and hatred (disliking) must be overcome by a sfate of balance of the mind 
Or equanimIty. 

(By this, four practices are described, namely, anger and concelt must be 

discarded; and the six root causes of these must be removed; and obJects of 

affection and hatred must be avoided by means of equanimity) 


A noble øjjkkh„¿ 1s required to cultivate comprehension and develop the ten 
contemplation. With the force of joyful satisfactions (77), developed thereby, the 
aforesaid enemies, both Internal and external must be abandoned. 


(This 1s Buddhas exhortaton for expulsion or desfruction of internal and 
external enemies shown 1n (a) and (b) by means of contemplation of ten (asafi) 
recollections". 7 arising from medifation should be utilized as a means of 
developing forbearance. This 1s a means of overcoming those forces of enemy) 


(7) One should overcome disinterestedness In a hermitage of seclusion and development 
of meditation by such means of expediency to ensure full measure of success. Such means 
of expediency should also be adopted In defeating the four causes of crying enumerated 
below: 


Four Causes of Lamenftation 


() What kind of food shall I have to eat today (1s 1t rice, or barley cake, or dinner-role or 
fish, or meat)? (1) At what place shall I have to eat (at the palace of a king, or the house of 
a brahmimn or of a rích man)? (11) I had to sleep miserably last night (on a-plece of plank, 
Or On a cOarse mattress, or a piece of leather or a heap of grass). (iv) In what kind of 
luxurious place shall I have to sleep tomight (on an ornamented bed, or a four legged bed- 
s(ead)? These four kinds of reflections or speculaflons are known as four causes of 


3. The ten Contemplations or reflections on the Buddha, the Dhamma, the Sangha, Sï/a, Cga, 
Devatä, Marana, Kãyagatä, Anapäna, Upasamiãna. (For details, vide Visuddhimagga). 
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(8) A bhikkhu, cultivating the practilce of s72, samadhi and pañña, beinng free from 
Iimpediments (22jjbodha), such as, attachment to clan, sect, shelter and requisites, should 
abandon the worries connected with food and with matters relating to lodging. These four 
fypes of worrIes should be given up. 


(A noble Đh/kkhu 1s apt to cry under pressure of such anxIetles or worries. He Is 
therefore required to cut off all four mpediments such as attachmernt to clan or 
the donor, members of his sect, dwelling place and requisites.) 


When a 5h/kkh„ acquires food and robe lawfully at proper times, he should have the 
sense of judgment or moderafion 1n accepfting and using them with a view fo promofing 
the sense of contentment. 


(As regards the matter of Jjudgment or moderation, a 5/k&h„ should take Into 
consideration the quantity of obJects for offering, the extent of donors 1ntention, 
and the extent of ones requirement. In case where the quantity of obJects for 
aims outweighed the intention of the donor, the donee should be content with a 
limited amount of alms. When the amount of aims avallable 1s comparatively 
smaller than what the donor has in mind to offer, the donee should still receIve 
only limited amount of aims. Where the amount of alms 1s large enough to 
SafIsfy the wishes of the donor to offer large amount of aims, the donee should 
stll receive Just enough to meet his own requirements. Hence the term 
(Patigeaha mafafñfñuía) receiving Just the amount required: Utlization or 
consumptlon of the four requisites by way of retrospectlon 1s known as 
Paribhoga matafffuta). 


(9) A noble 5bhikkhu, having guarded himself against unwholesome states by observing the 
two sefs of observance 1n respect of receiving and utilization of the four requisiftes, should 
enter the towns and villages with agreeable deportment of bodily posture, and avoid the use 
of harsh words, even 1n dealing with those who have calumniated him. 


(It means that a noble bzkkh„ (1) should receive and utilize alms in accordance 
with the two modes of moderation, (1ñ) should move about with proper 
deportment 1n towns and villages, and, (1) should refrain himself from the use 
of harsh words even when one deals with those who had calumniated him.) 


(10)A noble 5b7/kkhu should keep his eyes cast downwards, should not wander here and 
there, should endeavour to attain /hãna that has not been attained, to acquire the five kinds 
of mastery over /hãna that has been attained; should sleep mindfully, only four hours a day 
and only in the middle watch of the night, (and spend the rest of the day, sitting or walking 
while observing the precepts incumbent on a Đ/kkhu). Through such activities, equanimIty 
1s developed by means of the fourth /hana. The mind being well composed, sensuous 
thouphts (kđma-vifakka), sensuous perceptlons (kđma-saññ3) and restless movement of 
hands and feet termed &kkcca are restrained. 


(11)Any imnstrucfion given by ones preceptor, “this 1s not right and proper,” should be 
noted, regarded with sincere delight and gratitude. III-will or unfriendly attiftude towards 
ones associates should not be entertained. It should be eradicated as a thorn 1s eradicated. 
Only faultless speech should be made, never talk beyond the scope of discipline (s74, 
samadhi, pañña) or beyond the limits of time. (One will be liable to be criticized and 
reproached for breach of precepts and moral conduct, for wrong view, wrong mode of 
livelihood. lí 1s, therefore, necessary to refrain from such immoral conducts, even In 
thought, not to say of physical or verbal acts.) 


(12)Dear Sãriputta..... Besides this, in this world, there are five kímmds of dust, viz., 
attachment to visible form (rữpa-raga), attachment to sound (sđđa-rãga) attachment to 
smell (ganda-rãga), attachment to taste (rasa-rãga), and attachment to touch (phofhabba- 
rãga). All such attachments should be removed by the practice of sï/a, samadh¡ and paññaã 
with mindfulness. Constant practice will enable the 5/kk”„ to overcome these five dusfs. 


(Five kinds of dust should be done away with by observance of the three training 
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precepts. Only those who observe these precepfs can overcome these five kinds 
of dust, no one else can do so.) 


(13)Once these five kinds of dust are done away with, the b7/kkhu wIll no longer take 
delight in the five objects of sensual pleasures. That Đj/kkhu, with mindfulness, 
emancipated from the grip of hindrances, contemplates at appropriate time on the 
conditioned as Impermanent, unsatisfactory and unsubstantial (non-soul) with resolute 
s(eadfastness. His mind will become composed, and will penetrate through the dark mass of 
defilements. 


The Buddha has thus answered the questions of Sãriputta with a view to pave the way 
sfaøe by sfage, that invariably leads to the Fruifion stage of arahatfaship. The five hundred 
disciples of Sãriputfa attained arahaffa-phala at the conclusion of the discourse, and thirty 
crores of devas and humans were emancipated through realizaton of the Four Noble 
Truths. 


Buddha was calumniated by A Female Wandering Ascetic named Cincamanavika 


As stated In the preceding paragraphs, the Buddha, after emancipating five hundred 
disciples of the Venerable Sãriputta and thirty crores of devas and humans through 
realization of the Four Noble Truths, proceeded to Savatthi to take up residence at the 
Jetavana monastery and to resume preaching Dhamma to rational beings who went there. 


l( was at that time, a lowly, wily, female wandering ascetic by the name of 
Cincamanavika made a malicious, slanderous charge against the Buddha. The following 1s 
an account of that calumniatory attacKk. 


The number of disciples of the Buddha increased by leaps and bounds, like a rising tide, 
during the first twenty years of His Dispensation, termed Pa/hama Bodhi or The First 
Period of Enliphtenment. And the number of devas, humans and Brahmäas who attained the 
Four Stages of Fruiton (ariya-bhữmi) also Iincreased with time; and the attributes of the 
Buddha, such as Araham, spread right up to the roof of the world; the volume of offerings 
made to the Buddha and the Sangha grew so mụch while the power of heretics waned and 
the offerings made to them dwindled to a vanishing point, Jjust like the diminishing glow of 
fire flles as the sun rises up In the morning. 


The secfarian síood at road Jjunctions and made attempts to Induce or court the people to 
make offerings to them, saying: 


“Lay devotees ... Bhikkhu Gotama 1s not the only one who has attaned 
Buddhahood; we have attained Buddhahood, as well!... Is merit gained by making 
offerings to the Recluse Gotama only? You can gain merit by making offerings to 
us as well. Therefore, you should make offerings to us also.” 


Their appeals were of no avail, and they, therefore, assembled for a secret meeting “to 
devise ways and means to calumniate Recluse Gotama, so that people might not make 
offerings to Him through lack of respect and esteem.” 


At that time, there lived In Savatthi, a wandering female ascetic by the name of 
Cincamanavika. She was so named because she was born of a moisture-laden tamarind tree; 
hence she was popularly known as “damsel who takes conception 1n a tamarind tree, 
Cincamanavika.” She 1s said to be as pretty and gracious as a celestial maiden and her body 
emitted radiation that spiralled around her body. 


As the discussion was 1n progress, a cruel, stupid sectarian put forward a plot to slander 
the Buddha and bring about His destruction by employing Cincamanavika as an Instrument 
to achieve their selfish ends. This plot was approved and accepted as an effective device 
for cutting off the flow of gifts to the Recluse Gotama. 


When the wandering ascefic woman, Cincamanavika, went to their parks and stood 
before them 1n a worshipping posture, she was totally ignored by the heretics. She was 
anxious to know what was held against her. She, therefore, addressed them: “Good Sirs,... Ï 
worship you three times, what wrong have I done to you and what 1s my offence? What 1s 
the cause of your silence?” 
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This was their censorious reply: “Sister Cincamanavika... dont you know that the Recluse 
Gotama has been going round and doing harm to us by depriving us of our g1fts?” 


'Whereupon, Cincamanavika said: “I[ know nothing about this. What can I do for you In 
this matter?” They gave her this express reply: “Cincamanavika .... 1Ý you have our welfare 
at heart, you might calumniate the Recluse Gotama by using your personal charm as an 
1nstrument to destroy His fame, honour and gifts.” She was thus charged with the task of 
performing a dirty job. 


Cincamanas Wlily Tactics 


Cincamana pledged boldly: “Very well, good Sirs,... you may rest assured that I will 
accomplish the task entrusted to me. Have no more worrles over this matter,” and she left 
the park of the heretics. She then sfarted to bring her wily tactics Into action. She dressed 
herself in a costume that was as red as the colour of a flying Insect and made her way 
towards Jetavana monastery with a bouquet in her hand, at about the time when people 
were leaving the monastery after hearing the điscourses. People casually asked her: “Where 
are you headed for?” she replied: “What would you gaimn when you know my destination?” 
arousing people's suspicion on her. She actually went her way Into the parks of heretics In 
the proximity of Jetavana monastery and spent her nights there. At the time people were 
arriving from the city of Savatthi to pay an early homage to the Buddha, she prepared 
herself to look as 1f she had spent the night at the Jetavana monastery and was making her 
way back to Savatthi. When asked as to where she had passed the nipht, she gave a similar 
answer: “What would you gain when you know where I slept last night?” to creafte 
suspicion 1n their minds. 


She went on keeping the same routine everyday. After a lapse of one and a half month 
she began her campaign of imputation by replying: “I passed the night with the Recluse 
Gotama In His Scented Chamber.” That caused the ordinary people to wonder whether she 
might be speaking the truth. Some three or four months later, she pretended pregnancy by 
tying her abdomen with rags and covering herself with red dress. And she started telling 
people that she got pregnant by the Recluse Gotama, an accusation wrongly believed by 
unthinking people. 


Foul Accusation In Front of Four Kinds of Audience 


After a lapse of eight or nine months, Cincamanavika tied a disc of wood, which was cut 
1nto the shape of half of an egg, round her body and wore a red costume fo assume the 
form of a pregnant woman. She struck her hands and feet with the Jaw bones of a cow fo 
appear like a worn out fatiguing expecfant mother. She then made her way one evening to 
where the Buddha was siting on the Throne of Dhamma and preaching to four kinds of 
audlence. She stood right in front of the Buddha and made the following maliclous 
ACCusafIOn: 


“Big Recluse,... You have been calmly preaching to the people keeping 
compressed lipsl As for me, I[ have become an expectant mother through 
assoclaton with You. You have a heart to remain wihout thinking about 
arransements for confinement or for collection of butter-oil. If You dont care to 
do such things Yourself, You should have charged King Kosala or Anathapindika 
or to Visakha, the donor of the monastery with the task to do the needful for me. 
You have remained 1rresponsible and callous towards Your own blood, but You 
know how to amuse Yourself by sensual pleasures.” 


Cincamana thus levelled a malicious accusation against the Buddha in the presence of a 
huge congregation like a stupid woman trying to destroy the moon with a lump of faeces In 
her hand! Whereupon, the Buddha suspended His preaching and, like a lion king, refuted 
her charge with a raised voIce:- 


“SIster Cincamana .... Only you and I know whether what you have Just said 1s true 
or false.” 


Cincamana was not to be daunted, she made another wave of attack by these words: 
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“Iruly enough, big Recluse .... this 1s a matter between You and [I only, this advanced stage 
Of pregnancy.” 


Sakka descended to solve The Problem 


'Whereupon, the emerald throne of Sakka began to grow warm causing him to deliberate 
as {O 1fs cause; he perceived that “Cincamana had made a malicious allegation against the 
Buddha.” Thinking: “I will go and thresh out the matter myself in the presence of the 
people,” he therefore descended, accompanied by four devas, to where the Buddha was 
preaching. These four devas transformed themselves Into four rats and bịt off the strings 
on the wooden disc, and as the wind blew off Cincamana's clothes upwards, the wooden 
disc dropped right on top of her ten toes, breaking them severely. 


Cincamana swallowed up by A Fissure appearing in The Earth 


AlI those present condemned her and spat on her; holding stones, spears and sticks, they 
dragged her out of the precinc(s of the monastery. Once she was out of sight of the 
Buddha, the earth split Imto two to claim her body. She was soon wrapped up ¡n the flaming 
tongues of Avici fires that swallowed her Into the bottom of the great Hell, Maha AvIcI. 


When the people saw the heretics In their true colours, they made lesser offerings to 
them, while the alms received by Buddha grew without limitation. 


Propounding of Maha Paduma Jãtaka 


On the following day, all the 5h7/kkh„š assembled in the Central Hall and were discussing 
the topic of the day: “Friends.... Cincamana had been ruined for her false allegations 
agaInst the most glorious Buddha, who 1s worthy of Homase that the world could make.” 
The Buddha went to their place and asked: “ØJ/k&h„s... what 1s the subJect of your 
discussion?” On being informed by the ÖĐ/k&khs that they were discussing the fate of 
Cincamana, the Buddha recounted her past story making reference to Maha Paduma Jataka 
saying: “This 1s not the first time that she had made false allegation against Me and 
suffered in consequence thereof,” and proceeded to propound the \⁄ahã Paduma .Jãtaka. 


Maha Paduma Jataka of Dvadassa Nipata 


Once upon a time, King Brahmadatta ruled the country of Baranasl, when the Bodhisatta 
took conception In the womb of the queen. When he was born, he was named Prince Maha 
Paduma, as his face resembled a newly blossomed lily of paduma species. 


When he came of age, he was sent to Takkasila to learn the arts and crafts; and on 
completion of his studies, he returned to his country and found that his mother had passed 
away and that his father had made another woman his chief queen. He was formally 
declared as the Crown Prince, the sole heIr to the throne. 


Sometfime later, the King had to go to the border areas to suppress Insurrections. He told 
the queen: “Chief Queen .... Í am goïng to the border areas fO Suppress 1nsurrecftions and 
you shall remain In this royal palace with ease and comfort.” Whereupon, the Queen said: 
“TI do not like to stay behind, I would like to accompany you to the front line.” The King 
explained to her the dangers of battlefields: “Chief Queen... you had better stay 1n the royal 
palace until my return without any feeling of melancholy through lonesomeness; I will 
leave Instructions with the Crown Prince to attend on you with due diligence.” The King 
then went to the disturbed areas, and returned after driving away the rebels, and 
rehabilitation of the effected areas, but he did not immediately enter the city on arrival 
1nstead, he sfayed In a temporary accommodation outside the City for a time. 


When the Bodhisatta, Crown Prince Maha Paduma heard of the news of his fatherˆs 
return, he made arrangements to welcome his father by decorating the city and setting the 
palace In order. Having done all this, he entered the apartment of the Chief Queen all 
alone. On seeing the amazing beauty of the Prince, the Chief Queen felt an intense 
aftraction towards him. The Prince paid his respect to the Queen and asked: “O Royal 


mother ... how can I be of help to you?” The Queen replied: “Dont you call me “mother', 
and so saying she got up and held the prince by the hands and ordered him “to get up on to 
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the bed.' “The two of us will enJoy sexual pleasure to the full before the King returns.” 
As one who treasured his morality, the Prince gave a stIff reply:- 


“O! Royal Queen mother ... you have become my mother ever since the demise of 
my mother. You are a married woman, I have never In all my life looked at a 
woman with a legal husband with concupiscence, and how would a self-restrained 
person like me commit such a hideous crime 1n collusion with you?” 


After making three or four vain attempts to make the Prince yield to her tempfations, the 
Queen resorted to threatening him, asking: “Wont you obey my order?” “Yes ..... Ï wont,” 
replied the Prince boldly and bluntly. Whereupon, she made 1t plain to him: “I wIll lodge a 
false allegation agaInst you with the King, so that he will break your head Into pieces.” 
“You may slander me as you like but I wont yield to your temptatlons,” he left her 
chamber after putting her to shame. 


The Queen, being conscious of her own guilt, made up her mind to save her own skin by 
lodging a false allegation agaInst the Prince with the King without delay, as her life was at 
síake, lest the prince might reveal her secrets before she could see the King. She got her 
body scratched all over with her own fingers and lay on her bed without taking any food, 
feigning 1llness. She instructed her attendants how they should answer the King when he 
asked them about her, in due course. 


The King entered the City after circumambulating the city and sat on the throne. When he 
could not see his Queen, he enquired about her and her attendant reported that she was not 
well. He went to her chamber and asked: “Darling Queen .... what ails you?” She pretended 
not fo hear his words for two or three times and, at last, she made this reply: “O King what 
has made you to press for an answer that I loathed to give. Please keep silent to save me 
from shame. My case 1s quite different from those of the other married women.” On 
hearing such an Insinuation, the King asked her: “Do tell me at once who has done wrong 
to you and I wIll break the head of the criminal,” 1n a severe tone. Ín response to the King, 
she asked this question: “O King .... under whose charge was this city kept when you left?” 
“It was left under the charge of my son, the Crown Prince,” replied the King. The Queen 
then sfarted to tell her fabricated story to calumniate the Crown Prince: “Your Majesty... 
the very person you had left in charge of the city, Prince Paduma, entered my room all 
alone and tried to make me yield to his temptations, and when I beseeched him meekly not 
to offend his mother, he retorted rudely: “ls there any other King than myself..... I will 
keep you in house and enJoy sexual pleasure to the full with you.` When I refused to yield 
to him, he pulled me by my harr, beat me all over my body and then throwing me down on 
the floor, he outraged me and left my chamber.” 


The King ordered The Execution of Prince Maha Paduma 


The King lost his sense of reasoning through anger, like a venomous cobra, and ordered 
the execution of the Prince. The executioners entered the residence of the Prince, beat him 
most severely, bound his hands at the back and brought him out of his house with a ring of 
red-primrose round his neck, like a prisoner given the life sentence. 


The Prince knew that the Queen was responsible for the whole affair. He followed the 
execufioners complaining: “O executors... I have done nothing against the King, I am 
innocent.” The whole city was shocked and tensed with fear, and the citizens exchanged 
views among themselves: “The King has misunderstood Prince Maha Paduma, and ordered 
his execution on the strength of his wife's false allegation.” They rallied round at the feet 
of the Prince, crying and sobbing aloud: “O Crown Prince... the kind of sentence passed 
upon you 1s not Jjust and reasonable.” They kept on weeping and crying at the top of their 
VoIces around him. 


'When the executioners had brought the Prince before him, the King, in a fit of temper, at 
once ordered the execution of the Prince, by throwing him 1nfo a steep chasm (usual place 
where robbers were usually thrown down) with his head down. In passing the order, the 
King remarked that, the Prince, though his own son, was guilty of impersonating him and 
offending the Queen. Whereupon, the Crown Prince protested: “Royal father... Ï am not 


THE GREAT CHRONICLE OF BUDDHAS 


gullty of such allegations... please do not cause my destruction on the strength of your 
wIfe s allegation.” But his appeal fell on the deaf ears of the King. 


The citizens were not alone to weep over the fate of the prince but sixteen thousand 
courtiers, also wept muttering: “Darling son .... Maha Paduma .... 1t is a great pity that such 
a punishment has been meted on you for no fault of yours.” All the princes, princesses, 
ministers, brahmins, rích men, all rank and file made Joint appeal to the King: “O Your 
Majesty .... Maha Paduma has peerless character, 1s a riphteous heir to the throne, both by 
right and by tradition, do not cause the destruction of the herr to the throne on the strength 
Of your wIfe's allegation, without 1nvestigating 1nto the matter 1n the name oŸ Jusfice, 1S Our 
prayer.” 


Their appeal was made In seven stanzas as follows:- 


l1) Nadafthä parato dosam 
anumthulani sabbasso 
ssaro panaye dandam 
samam appatiyekkhiya. 


Noble King .... a Ruler should not order the destruction of life and limbs of 
an accused without personal knowledge; without Investigaton I1nío the 
allegatlon against the accused. 


(N.B. In the time of Malta Samata (One raised to the status of a Supreme Ruler by 
the people) there was no order or penalty exacting more than one hundred pieces 
of money; no penalty demanding the destrucion of life and limbs beyond 
corporeal punishment or banishment. Punishment of more severe forms were 
adopted by cruel rulers at later times. Therefore, the ministers had made the above 
appeal with reference to the said precedence.) 


2) Yo ca appafivekkhitva 
dandam kubbati khattiyo 
sakartikam so gilaii 
jaccandhova samakkhikam. 


A noble King, who happened to cause the destruction of life and limbs of an 
accused without proper Invesftigation being made 1nto the allegation, 1s 
likened to a person born blỉnd who had swallowed a fly contaminated, 
unwholesome food with attendant troubles; such an act 1s ftantamount to 
partaking of food enmeshed with thorns. 


3) Adandhiya dandhayafi 

dandhiyafñca adandhiyaun 

andhova visamam maggam 

na JjãnãfI samasama1m 
A King who happened to punish an innocent person who does not deserve 
any punishment, and has allowed a guilty person to escape unpunished, 
through power-Intoxication, 1s considered to have taken an uneven path full 
of dangers, like a person, born blind. He has no discrimination between the 
even path of ten meriforiousness and the uneven path of demeriforiousness 
and 1s destined to be punished In the plane of misery. 


4) Yo ca cfãmi fthãnãni 
anurithulani sabaso 
sugdithamanusaseyya 
Sa ve voharitumarahati. 


A King, who examines cases according fo correct procedure, and adJudge or 
adjudicate the guilt or otherwise of cases, trivial or great, In the name of 
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Justice, 1s a ruler Invested with qualification expected of a king fit to rule 
over a domain 0Ÿ ferrItOry. 


3) Nekantamudunäa sakRã 
ekantaHkhi nena vã 
aftam mahãnte thapefum 
tasmã ubhayamacare 


Noble King ... 1t is not possible for anyone to remain forever In a posifion of 
responsIbility by always exercising extreme measures, either soft or rough. A 
ruler needs a careful balance of Judgement to discriminate between what 
requrres gentle handling and what demands stern treatmernt. 


6)_ Paribhito mudu hofi 
atitikkho ca verava 
ctafñca ubhayam ññatvã 
đaHưm"dqJ]am samacare. 


Noble King... one, who governs his people with kimdly disposition, 
consfantly 1s open to contempt and disrespect by his subjects. On the other 
hand, a ruler, who governs his subJects harshly oppressively, 1s liable to 
provoke hostility and hatred in the people he governed. A King should be 
able to discriminate between the two extremes and resort to the middle 
course 1n the inferest of peace and tranquillity. 


7) Bahomjpi ratto bhãseyya 

duthopi bhahu bhãsafi 

na ithikãranä ra 

puttlam ghãteteumarahati. 
O Noble King..... one who 1s inflamed by passion may speak in many 
different ways; one who 1s Inflamed by malice may also speak in many 
different ways. Therefore, there 1s no Justification In causing the death of the 
Crown Prince without proper consideration and mainly on the strensth of 
false accusation by a woman acting under the influence of burning passion 
and malice. 


The ministers submissions and soliciftatons failed to move the King. Prince Paduma 
himself tried several times for the revocation of the Royal order 1n different ways, but to 
no avail. The King stood firm on his judgement and ordered: “Go ye all to the chasm and 
throw down this 1gnorant blunderer forthwith.” 


8) Subbova loko ekato 
thi ca ayamekikã 
te nã ham pafipajjissam 
gacchatha pakkhipathe va tam. 


All the citlzens took sides with the man of standing, the Crown Prince, and 
my Chief Queen 1s all alone, and in the circumstances, I w1ll take side with 
the Queen. Go ye all to the chasm and get the traitor, Prince Paduma, thrown 
1nto the “Robbers' pit forthwith. 


Upon hearing this sunmary order, none of the female members of the crowd could not 
help crying. All the people raised ther arms 1n protest and shouted slogans as they 
followed the Prince with therr hair spreading over their bodies in distress. The foolish King 
was under the impression that the people would stand in the way of throwing the prince 
1nto the pif; so he went along with the weeping crowd under escort right up to the pit. He 
caused the Prince to be borne with his head down and the feet up and flung cruelly into the 
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pIt in his very presence. 
Power of Bodhisattas Mettã 


Under the influence of the Bodhisattas zmef4, the guardian detty of the mountain made 
himself visible and consoled the prince: “Prince Paduma .... dont you worry,” and he held 
him mn his arms close to his chest, so that the Prince might be comforted by the pervading 
warmth of a deity. He then descended the cliff and placed the Prince on the expanded hood 
of a dragon king who was dwelling at the foot of the mounfain. 


The dragon king took the Prince to the Kingdom of dragons and shared with him the ease 
and comfort in the country of the dragons. Having sfayed In the company of dragons for a 
whole year, the Bodhisatta Intimated his desire to leave: “[ am going to the world of 
humans.” The dragon king asked: “To which place you intend going?” “To the Himalayas,” 
was the reply. The dragon king took the Prince to the Himalayas and after providing him 
with the requisites of hermits and 5Jikkhs, he returned to his country. The Bodhisatfa as a 


recluse spent his days developing /hãna-abhifñfñãs and living on herbs, fruifts and rootfs. 


After some time, a hunter of the City of Baranasï came upon the abode of the hermit and 
recognized that he was the Crown Prince. He asked the hermit: “O noble Prince .... are you 
not Prince Maha Paduma?” “Yes, I am .... my dear man,” was the reply. The hunter paid 
homage to the Bodhisatta and stayed with him for a few days before he returned to the city 
of BaranasI: On arrival, he went to the King and reported: “O your MaJesty..... your son, 
Prince Maha Paduma 1s living in the forest of Himalayas as a hermit. [ have seen him and 
síayed with himm for a few days.” Whereupon, the King asked: “Have you seen him 
personally?” “Yes, your MaJesty .... Ï have,” was the hunter's response. 


The King proceeded to that place In the company of a great number of army personnel 
and sfayed at the edge of the forest in a temporary shed hoping to seeing his son. When he 
met face to face with the hermit siftting 1n front of his hut, like a golden Image, he paid 
respect and sat in a suitable spot. The ministers exchanged greetings with the hermit. The 
Bodhisatta presented the King with fruits and exchanged greetings in an amicable manner. 


The King began to ask, by means of a verse: “Dear son... I had caused you to be thrown 
1nfo a precIpice named Corapapata with your head down and I wonder how you managed 
to keep yourself alive?” 


9) Anekatale narake 
gambhire ca suduftare 
pãtito giriduggasmim 
kena tum tattha nãmari. 


Dear son... how did you manage fo survive after you had been thrown 
upside down 1nto a precipice with a depth of several lengths of palm-trees, 
that was dIfficult of escape? 


Then a dialogue between the father and the son ensured:- 


10) Nago jãtaphano tattha 
thamavã girisãnujo 
paccaggahi mam bhogehi 
tenaäham tattha nãmarim 


Royal father... a powerful dragon that sprang Into being on the sides of 
mountan valleys received me on 1s expanded hood from the hands of a 
guardian deity of that locality. That was the reason why I escape from the 
danger of being smashed to death after I had been thrown 1nto that precIpice 
of unfathomable depth. 

The royal father was greatly delighted by the Bodhisatta's reply and said solemnly: “I am 
a vile person to have offended a righteous son like you at the Instigaftlon of my wffe. Ï 
humbly plead for favour of your pardon for my blundering offence agaInst you,” with hIs 
head bent at the feet of the Bodhisatta. Whereupon, the Bodhisatta convinced his father: 
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“Your Majesty.... please do get up ... I forbear all your offences, and my sincere wish 1s 
that you avoid becoming such a person again, behaving blindly without consideratfion and 
1nvesfigation.” The King said in reply: “Dear son ... your acceptance of kingship with all 1s 
Ølorles over the terriforles alone will sigmfy your forbearance towards me.” 


11) Ehi tam patinessami, 
rajaputtam sakam gharam, 
rajjam kãrchi bhaddante, 
kim aranne Rarissasi. 


My Royal son, Prince Maha Paduma ... [ am taking you back as the rightful 
hetr to the throne of the Kingdom of Baranasi. May you reign with glory and 
Øreafness. Ï pray thee to accept the Kingship and sovereignty over the 
domains: how could you promote the welfare and prospertity of the cifIzens 
1n such a wilderness cut off from civilization! 


The following 1s the Prince's reply in verse:- 


12) Yatha gilnã balisam 
uddbareyya salohitam 
uddharitvã sukhT assa 
eYvam passãmi aftanam. 


O King father... Just like a man who had accidently swallowed a hook 
brought 1t out with all the blood mmediately before 1t had gone far enough 
to reach the vital heart, so that he might keep his mind and body 1n a state Of 
peace and tranquillity. So I see myself as a person who had accidenfally 
swallowed a hook but had taken 1t out in time to live in peace and 
tranquillity. 


13) Ki nu tum balisam byisi 
kim tum lyusi salohitam 
kin nụ tum ubbhafai vyusi 
tam me akkhahi pucchito 


Dear son ... what do you mean by hook? What do you mean by blood? What 
do you mean by Immediate vomiting? I beseech you to enlighten me by 
answering these quesfions for me! 


14) Kamaham balisam byNmi 
hatthiassam salohitam 
caftaham ubbhatam byumi 
evam janahi khattiya 


O Royal father... I have seen, by reason of wisdom, the five sensual 
pleasures as hook; the worldly wealth or possessions, such as elephants 
horses, chariots, etc., as blood; renunciation of the five sensual pleasures, as 
1mmediate vomiting; you may try to undersfand these things discriminately 
by contemplative knowledge. 


After he had given the above answer, he continued to give his father an instruction for 
guldance In administering Jjustice: “Noble King ...as already mentioned above, I have 
nothing to do whatsoever with the kingship of the BaranasI, and what I w1sh to commend to 
you is to rule by strict adherence to the ten codes of conductf for a ruling monarch, without 


4. Ten codes of conduct of a king: alms giving, morality, liberality, straiphtness, gentleness, self- 
Testraint, non-anger, forbearance, austerity and non-opposifIon. 
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the influence of four wrong courses of actions. 
The King returned to The Country and punished His Queen 


The King, after several vain aftempts to persuade his son fo return to his country, made 
his way back to his capital, crying and weeping all along the route. In the course of his 
Journey, he questioned his ministers: “Who 1s responsible for the severance of my son 
from me?” They all unanimously replied: “You have sustained the loss of such a worthy 
and honourable son through your Chief Queen.” Ôn his arrival at the city, he Immediately 
caused the Queen to be flung over the precipice upside down before he entered the royal 
palace. He ruled over the country and the people wisely and Justly ever after. 


The Buddha, after preaching the above discourse, proceeded to say: “B/kkhus, 1n thịs 
manner Cincamana had decried Me by abusive language 1n a previous exIstence” 


15) Cincamanavika mãta 
Deœvadatto ca me piã 
Anando pandito nãgo 
Sãripufto ca devafã 
Rjjaputto aham ãsin evam dhãetha jãtakam. 


Bhikkhus .... Clincamana was then the Queen, the stepmother, the brother-in- 
law Devadatta was then the king, Ananda was then the wise dragon, Sãriputta 
was then the guardian detty of the mountain, and I was then Maha Paduma. 
The Jataka was broupht to a close by this last verse. 


End oƒ Mahãä Paduma Jãtaka 


The Buddha proceeded to reveal the fact that, there 1s no immoral act that a liar dare not 
commit: “Bh/kkhøus ... one who has abandoned the course of telling the Truth and pursued 
the course of telling lies, has also forsaken the advanfages of attainment of Nibbana and 
rebirth in the worlds of devas and humans, and as such, there 1s no immoral act that they 
loath to perform!” 


Ekam dhammman aHtassa 
masavädissa jantuno 
vifiiiaparalokassa 
nathi pñpam akariyam. 


Bhikkhus ... one who has breached the course of not telling lies has also 
forsaken the advantages of Nibbana and rebirths in the realms of devas and 
humans, and as such, there 1s no immoral act that these people, destined for 
planes of woes, will not dare to perform. 


At the conclusion of the discourse, a large multitude of beings attained sø/ãpafíi fruition 
sfafe, efc. 


(This is an extensive exposifion oƒ Cincamana %s ƒqlse accusafion.) 
The Original Cause of Wicked Cincamana's Accusafion. 


The following 1s an exposition of the original cause that actuated wicked Cincamana to 
make the accusatIon:- 


Prior to an infinite period of four asz#khyeyyas and a hundred thousand aeons (before 
the definite prophecy of enlightenment had been made) the Bodhisatta was a person of 
distracted mind, with wrong attitudes through constant association with bad people of the 
most hopeless type. On one occasion, he chanced to slander an arzhaí named Nanda, a 
disciple of Buddha Sabbabhibhu, by accusing him of having unlawful assoclaton with a 
woman. This was a very grave offence of slandering a noble person, ariya. 


5. Wrong Courses of action: those dominated by desire, by 1ll-will, by delusion and by fear. 
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As a result of such false accusation agaInst an ariya (ariyiipavada), he had to suffer In the 
plane of misery for many a year, and, once release from 1t and reborn In the world of 
humans, he was subjected to false accusafions, existence after existence, and in the last 
existence as a Buddha, by wicked Cincamanavika im the presence of four kinds of 
audience. 


(Apadana Pali Ist. Vol., Avataphala vagga: 10-Pubbakammalotika Buddha apadan sIves 
full account on this matter as expounded by the Buddha himself.) 


An Account of Female Wandering Ascetic Sundari 


As stated above, herefics outside the Teaching, because of paucity of offering for them, 
had the wicked woman Cincamana to slander the Buddha. They made another aftempt to 
slander the Buddha by a similar ruse when they engaged a good looking secfarian woman 
named Sundar1 at a time when the Buddha was residing in Savatthi (vide Udãna Pali Text 4 
Maghiya vagøga 1: 8. Sundri Sutta Pali and Commentary) 


While the Buddha was residing at Jetavana monastery, all devas, humans and Brahmas 
paid homage to Him and the Sangha; they revered, honoured and made offerings to them. 
The four requisites of robe, food, monastery and medicine were always In ample supply 
for them. For the Buddha and the Sangha, their accumulation of meriforious deeds In the 
past Was Immense and also their practfice of the True Path in the present exIstence was also 
productive of good meri(s. The beneficial results from these two wholesome sources, 
combine together to produce an incessant flow of requisites and offerings for them, Just 
like the huge volume of water pouring forth from the confluence of two bịg rIvers. 


In sharp contrast, the heretics suffered from deficilency of four requisifes and other 
offerings. This 1s aftributed to their lack of meritorious deeds In the past and the wrong 
practice they followed In the present. 


At that time, there lived in Savatthi a young heretic maiden who was In her most 
1mpressive youth excelling others in comely appearance; hence she was named Sundarl, 
thouph her behaviour deed, word and thought were deplorable. 


The heretics gathered together to devise ways and means to slander the Buddha and the 
Sangha out of covetousness. They all took part in the discussions with that end in view: 


“Dear Sirs..... we have been ruined beyond redemption since the coming of the 
Recluse Gotama and we have suffered much from paucity of gIfts, because people 
have almost forgotten our existence. What has prompted the people to make such 
wonderful offerings to the Recluse Gotama with such profound respect and 
enthusiasm?” 


One of the heretics present at the meeting offered his opinion: “Dear sirs, the Recluse 
Gotama 1s a direct descendant of Noble Maha Sammata., through an uninterrupted Khattiya 
lineage of pure Sakya clan. That must be the reason why people have honoured him and 
made offerings so profusely.” Another heretic had this to say: “Ít 1s because a varlety of 
miraculous events took place at the time of His bírth.” Likewise many heretic leaders 
presented their individual views: “It is because, when His father, King Suddhodana made 
Him pay homage by raising His two hands in a worshipping posture towards the Devila 
hermtt, Just after His bĩrth, His feet miraculously flew aloft and rested on the matted hair 
of hermit. And when His parents placed Him under the cool shade of a rose-apple tree 
while the Ploughing Ceremony was 1n progress, while the shades of many other trees 
moved with the sun; the shade of the rose-apple tree under which the Prince reposed stood 
unchanged even after noon-tide.” “lt 1s because He 1s extraordinarily handsome,” said 
another, while yet another speculated: “lí might be because he had forsaken the Throne of 
the Universal Monarch with all its glories and renounced the world through seeing the Four 
Great Signs, that the people have been paying homage and making offering in greafter 
volumes. ” 


They went about beating the bush without finding the real cause of Immense respect 
being paid to the Buddha by the people because they were tofally 1gnorant of the Buddha's 
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1ncomparable attributes: pãramT, cñga, cariya. After exchange of fruitless điscusslons, one 
Of the flercest heretics came forward with a plot to destroy the fame and gains of Gotama 
with the aid of a woman. 


“Dear sirs .... there 1s no one in this world who 1s Immune from desires for sexual 
pleasures derived from a woman and the Recluse Gotama, being young and good 
looking like a deva, will certainly get entangled with a maiden of His age and 
appearance, If and when available. Even when He cannot be completely tempted, 
people will begin to have doubt about His moral uprightness. Come let us send 
wandering woman Sundari on a mission of bringing ruin fo the Recluse Gotama's 
repufation throughout the land.” 


Upon hearing this suggestion, all the heretics spoke In support of him: “Your plan 1s 
excellent, indeed. This will bring about the down-fall of the Recluse Gotama. He will have 
no alternafive but to run away aimlessly with His head hanging down.” They all decided to 
turn the resolution Into action and went en masse to the place of Sundar1. 


Ơn seeing the heretics, Sundari asked: “Why have you come here all in a group?” They 
all went to a corner and sat there without giving her any reply. She approached them 1n a 
submissive manner and asked them again and again: “Have I done any thing wrong and, If 
so, what 1s my offence?” 


At last, they gave this reply: “We have not given you any reply since you have neglected 
us when we have been oppressed by someone.” Sundari asked them: “Who has oppressed 
you?” Whereupon, they revealed their case: “Dont you see the Recluse Gotama wandering 
around and depriving us of offerings, to our great disadvanfage?” “Good Sirs, In this 
matter, how can I be of assistance.” They replied: “Sister, can you really work for the good 
of your own relatives like us?” trying to tie her down to a commitment. 


(They had employed the word Telatives' to win her over, though there was no 
blood relationship apart from the fact that all of them were leading a homeless life. 
The heretics are indeed terrible.) 


'Whereupon, Sundari said: “Good Sïrs... what should I do for you, there 1s nothing that I 
cannot do. [ am prepared to sacrifice my own life to do anything that would be of 
advantage to my relatives like you.” (She had thus pledged herself to fulfil their wishes and 
she could not shrink back, like a deer that had got 1tself entangled in a bush.) The heretics 
told her: “Sister, you have pledged to do anything that would be of advanfage to us. Being 
1n your most Impressive youth, at the first stage of life, do anything to the best of your 
ability that wIll ruin the Recluse Gotama by means of your own gorgeous personality.” 
Thus playing up to her vanmity, they sent her away on the mission with a hint “that she 
should pay constant visit to Jetavana monastery.” 


Foolish Sundarl, like a person who wishes to dance with a ring of flowers on the teeth of 
a saw, like one who aftempts to catch a bull elephant in musk by 1(s trunk, like one who 
extends warm welcome to the King of Death with his forehead, got herself besmeared with 
sweet scents and bedecked with flowers, wandered her way towards the Jetavana 
monastery, at the time when people were coming out of the precincts of the monastery 
after hearing the discourses. When asked, she said: “I am going to the Recluse Gotama 
with whom I usually stay together In His own Chamber.” But she dared not enter the 
monasftery and Instead, made her way to the nearby hermitage of the heretics. She returned 
by the same route to the city when people were going to the monastery. When asked, she 
told them that “she had Just come out of the chamber of the Buddha with whom she had 
sfayed the nipht, giving Him sexual gratification.” 


After a few days, the heretics, being satisfied with the part played by Sundari, bribed 
drunkards and Instigated them to kill Sundari and to conceal her body under heaps of 
decayed flowers In a dich adJacent to the Buddha's chamber. The drunkards carried out 
theIr Instructions. The heretics then spread the news of missing Sundari, and went to King 
Kosala and reported that ther female disciple, Sundaril, was missing and could not be 
found. The King asked them If there was any place of suspicion. They informed him that 
they had therr suspicion located In Jetavana monastery. The King then ordered for a search 
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to be made 1n Jetavana monasfery. 


The heretics went with their disciples to the Jetavana monasftery and pretended to look for 
the wandering woman Sundari. They found the dead body of Sundari beneath the heaps of 
decayed flowers In a ditch and brought the corpse to the Kings presence on a decorated 
bedstead. They made the King believe that “the disciples of the Buddha had slain the young 
Sundari and left her corpse beneath the heap of decayed flowers to conceal the evil deed of 
their Master, Recluse Gotama.” The thoughtless King passed a summary order without any 
formal invesfigation, to the effect that “the corpse be carried and shown around the city, 
síreet by street, to make all the ciftizens aware of the case.” 


Encouraged by the 1ll considered Jjudgement of the King, the heretics carried the corpse 
of Sundari on a decorated bedstead and went all over the city, from sfreet fo street, from 
one junction to another, announcing:- 


“Know all men and women. See for yourselves what the descendants of Sakyan 
race have done. They are shameless; they are of evil nature, they have no morals; 
they are wont fo tell lies; and they indulge 1n sexual 1ntercourse, and, yet they made 
false claims pretending to be good b#¡/kkjs, saying without shame: “We observe 
Dr€Ce€pts, we are virftuous, we are of good conduct, of morality, developing noble 
practices, speaking only what 1s true.` But for these recluses there Is no more 
precepts; noble precepts are the things of the past, How can there be any element 
Of virtue in them? How can there be noble practice? They are bereft of precepts, 
bereft of noble practices. Why has man slain a person of falr sex after ravishing 
her?” 


They also made the cifizens of Savatthi to make similar slanderous charges. When the 
citizens saw the bJ/kkhus, they made accusations against them as instigated by the heretics: 


“These ø/kkhu-princes of Sakyan race are shameless, without virtue, stupid, 
regular liars, they indulge in sexual practices, they pretend to be virtuous, 
righteous, sfralght forward, noble, truthful and moderate persons. In actual fact, 
they are without virtue, without precepts, precepts for Đ/kkh„s are no more but 
things of the past. How can there be any noble precepts or elements of virtue In 
them? They have no noble qualitles whatsoever. Why should a man slay a woman 
when he had finished enJoying sex with her?” 


The citizens had thus condemned the 5hjkks when they were seen In the cify, using 
vulgar languages and humiliated them in an aggressive manner. 


Ón their return from Savatthi, after regular rounds of alms-food, the 5h/kkh„s went to the 
Buddha and addressed Him: 


“Most Exalted Lord ... when the people of Savatthi saw the bj/kks they accused 
them in vulgar language: “these Đ;/k&kJs of Sakyan race are shameless, without 
virtue, regular liars, they indulge In sexual practices, and they pretend to be 
Virftuous, riphfeous, straight forward, noble, truthful and moderate persons. But 
they are, in fact, without virtue, without precepts, without noble practices or habits, 
the precepts for 52jikkhs are no more but things of the past. How can there be any 
precepts or noble qualiftles whatsoever? Why had man spoilt a woman when he had 
ravished her?' ” 


Thus the b7/⁄&#„s told the Buddha how they had been calumniated, reviled, abused, 
oppressed in very harsh language (not fit for the ears of noble people). The Buddha 
explained to them that these people will reap as they sow, by offending the 5hikkhu and 
said: “Bhikkhus ... such voices of slander will last only for seven days and they are bound 
to disappear after seven days. You shall refute these people who had calumniated, reviled, 
abused, oppressed you 1n very harsh language (not fit for the ears of noble people) by 
uftering the following stanza:” 


Abhiitavadi nirayam upeti 
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yo vãpi Ratva na karoni cñha 
ubhopi te pecca samäã bhavanfi 
nihmakammä mãngjã parattha 


A person who 1s in the habit of speaking falsehood by saying, I have seen 1t, 
I have heard of it, I have met with 1t, I know about it, though he has not 
personally seen 1t, heard of 1t, though he has no knowledge of 1f; and a 
person who denies commission of his own offence are equally guilty and 
both of these vile people who had done low, base deed are liable to be reborn 
1n the plane of misery after death. 


The 5h/kkh„š learnt the stanza from the Buddha and uttered it in the presence of those 
cifIzens by way of refufation. 


The Citizens began to see The Truth 


On hearing the verse of refutation uttered by the Đb/kkhus, 1t dawned on the citiZens: 
“The 5hikkhuš, belonging to the Sakyan race, had not committed the murder as charged by 
the heretics through proclamation all over the city. There 1s one thing that deserves 
consideration, that 1s, these noble persons đid not even care to take any steps whafsoever fo 
refaliate upon us for abusing them, reviling them, slandering them by using vulgar 
languages, not fit for their ears. Instead, they are seen to have put up with false allegations 
and have thus shown forbearance (khzzí?) by gently, meekly carrying on with their 
wholesome deeds (sorzcca). And, above all, they simply preached to us and explained to 
us, who have blindly and ¡inconsiderately slandered them, reviled them, the evil 
consequences of lying and denying commission of ones own offence, to prove that they 
are innocent, by way of an avowal of truth. 


The citizen had thus regained their senses and became reasonable once again. After 
hearing the stanza, 1t dawned on them: “We have not personally wiftnessed the fatal event 
and what we have heard may or may not be true. And there 1s one point that called for 
speclal consideration: these heretics are bent only on wishing 1ll to the 5j/kkh„s, their 
undoing and ruination. We should not make one sided statements believing the words of 
the heretics. We really do not know the truth about these Đh/kkhs.” They began to have 
sense of detestation and repenfance for their conduct towards the 5//kkh„s. The scandalous 
accusafions địd not last long, after seven days died away completely. 


The Murder Case of The Heretics brought to light 


King Kosala had caused a squad of secret service personnel, who were spread throughout 
the city, to bring those responsible for the death of Sundari to Justice. Ôn one occasion, the 
murderers were drunk on the liquor which they bought with the money they received from 
the heretics for slaying Sundari. Two murderers quarrelled with one another and started 
mud slinging and one of them shouted at the other: “So you are enJoying drinks with the 
money you got from the heretics for killing Sundari and keeping her dead body under the 
heaps of decayed flowers.” (Drunkenness led a thief to expose his own criminal act of 
s(ealing an ox, as the saying goesl). The secret police arrested them and brought them to 
King Pasenadi Kosala. 


The King asked: “Did you kill Sundari?” They admitted: “Yes we did ... your Majesty.” 
The King went on to ask: “Who had instigated you to commit the crime?” They replied: 
“At the Instigation of those heretics, from outside the Teaching.” The heretics were sent for 
and a formal Invesfigation was made. All the heretics admifted their guilt. And the King 
passed the judgment, ordering the heretic to go round the city and proclaim: 

“ “We had engaged the murderers to kill Sundari with the sole purpose oŸ bringing 
about the ruination of the Recluse Gotama. Recluse Gotama 1s absolutely Innocent; 
His disciples are also absolutely faultless. We are solely responsible for the killing 
of Sundari.` You, heretics, must go all over the city and get this message publicly 
announced by word of mouth.” 


In obedience to the order of the King, the heretics did as they were bịd. The citlzens lost 
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respect for them and were disgusted with them. The heretics had to undergo punishment 
for the charge of murder. The citizens honoured, revered and esteemed the Buddha and His 
Sangha more than ever before. They made offerings to the Buddha and the Sangha with 
greater devotional faith. 


Buddha's Utterance of Joy 


Then a great number of 5//k&h„s approached the Buddha and sat In a suitable place after 
paying obeisance to Him. They then addressed Him: “Most Exalted Bhagava.... 1t 1s, 
indeed, an unprecedented event deserving of praise by the snapping of the fingers. Most 
Exalted Buddha.... your prophecy: “Bjkkh„s..... those voices would not last long; they 
would last only for seven days and they would disappear after a period of seven days" has 
proved to be true, the volces are no more.” 


The Buddha was well aware of the fact that there never Is a case where a wise virfUIous 
person could not tolerate even the most heinous accusation by lowly, stupid persons. This 
feeling of supreme confidence led to repeated development of Joy of satisfaction so much 
so that 1t reached the point of bursting forth an utferance of a verse of Joy („đãna): 


Tudanfi vãcãya janã asañfñatä 
sarehi safñgamagatanya kufñcaram 
suivãna vãkyan phrusam udiritam 
adhivãsaye bhikkhu aduftha citto 


Bhikkhus..... a bhikkhu, who has renounced the world for fear of the evil 
consequences of transient existence, should overcome evil forces by 
toleration, like a war elephant that could resist and repulse the arrows from 
the side of 1s foe 1n a batfle field, when attacked by those lowly, stupid 
persons without any restrained conduct in deed, word and thought, stupid 
abusing, slandering and accusing, as 1Ÿ affacking you with a double edged 
sword. 


Past Misdeed as Cause of Accusation by Sundari 


Here a question might arise as to “Why the Buddha had not revealed the fact that the 
heretics were at the bottom of the whole affair, though he had full knowledge of this case 
of conspiracy?” The answer 1s as follows:- There 1s no point ím telling this fo ariya 
puggalas. The noble individuals have, from the outset, complete faith in the nobility of the 
Buddha and the Sangha. And there might be certain persons amongst the ordinary 
worldlings who would not accept the words of the Buddha when He was revealing the facts 
Of the case. Disbelief In the Buddha mounts to be an unwholesome act in thought, which 
may cause them untold harm and suffering for a long time to come. Hence the Buddha's 
reficence at the time. 


In other words, 1t was not the regular practice of Buddhas (Dhammafã acinna) to foretell 
the events and their related sequences. They are not wonf to poinf out a particular person as 
a culprit in a criminal case. They dealt with such matters only in an obJective way (vide the 
verse for refufation mentioned above). They were not 1n a position to deter the misfortune 
that was destined to befall upon them either. They had, therefore, taken up an Indifferent 
aftifude towards accusations by the people and of Sundar†'s assassination, which formed the 
cause of those accusafions. 


And, there 1s yet another question that may be asked as to the origin of this unwholesome 
fate of being accused 1n this most disgraceful manner, when there was tremendous amount 
of merif to the credit of the Buddha for incalculable wholesome acts done throughout forty 
crores and one lakh of world-systems! This 1s the answer:- 


The Buddha was a habitual drunkard, named Murali, in a previous existence, at the earlier 
sfage of life as a Bodhisatta. He moved about in the company of Iimmoral, wicked persons 
and eventually acqured unwholesome mental attitude. (One day, he noticed a 
Paccekabuddha, known as SurabhI, in the act of rearranging his robes, preparing to entering 
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the town for alms-round. Incidentally, a woman was seen to have gone past the 
Paccekabuddha. Murali, with a habitual wrong frame of mind happened to make a casual 
remark: “This 5h¿k&h„ has the habit of indulging In sexual enJoyment.” 


He had suffered in the realms of woes for several lakhs of years for that offence; and He 
had to pay for remnant of His past misdeed by being maliciously accused by the people of 
having Iindulged in sexual inftercourse with heretic Sundarl, even after affainment to the 
Most Exalted State of an Enliphtened Buddha. (There are twelve modes of similar 
retibutons which the Buddha had to make up for His past misdeeds, in previous 
exIs(ences. These are laid down In serial order in Apadana PAli Text) 
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THE BUDDHA'S EIGHTH VASSA AT THE TOWN OF SUSUMARAGIRA 


.Ệ stated before, the Buddha observed the seventh vassa on the emerald stone slab at 
Tavatinsa and preached the Abhidhamma throughout the vøssđ. At the conclusion of 
that yassa, the Buddha descended to the world of men by triple starways and preached the 
Sãriputfa Sutfa, efc., at the base of the stairways, near the gate of the City of Sankassa, for 
the benefit of devas, humans and Brahmas present. The Buddha then observed the eighth 
yassa 1n the forest of Bhesakala near the town of Susumaragira in Bagga province. 


(The country of Bagga, where the Buddha observed the eighth vassz, was one of 
the sixteen historic countries in the Majjhima desa. Susumaragira was named after 
a big crocodile that raIsed 1s voice from the river at the moment of laying the 
foundation-stone of the town. The forest where the Buddha observed the eighth 
yassa was named after the location of what was once the abode of an ogre by the 
name of Bhesakala. The forest was a sanctuary.) 


Nakulapitu and His WIfe attained Sofãpatti 


At a time, when the Buddha was taking up residence In the company of Đjjkkhs in the 
forest of Bhesakala, near Susumaragrra, wealthy man Nakulapitu and wife Nakulamatu 
came along with the pilgrims of the town to pay homage to the Buddha and to hear the 
discourses. Ôn seeing the Buddha for the first time, the couple “recognized him to be thelr 
own son.” They approached the Buddha and addressed: “Beloved son .... where have you 
been roaming about for such a long time after leaving us, your parenfs, behind?” (as though 
they had been recounting the events of the same exiIstence, with a mingled feeling of Joy 
and reproach, to theIr own son.) 


(N.B. Nakulapitu was either the Buddha's father, paternal younger uncle or elder 
uncle or elder maternal uncle in each of the past five hundred existences. Likewise, 
his wife was either the Buddha”s own mother, maternal elder aunt, younger aunt 
and paternal elder aunt In each of the past five hundred existences. (Their paternal 
and maternal affecHion for the Buddha, that remained latent for so long, had 
produced the perception of Him being their long separated son.) 


The Buddha waited till the couple regained therr mental equilibrium and then preached 
them the Dhamma which established them In the Fruition stage of sø/ãpaf/¡ (vide Añguttara 
Commentary). 


(The account of the wealthy man Nakulapitu and his wife will be mentioned again 
1n the chapter on the Jewel of the Sangha.) 


The Story of Prince Bodhi 


(The story of Prince Bodhi 1s given here In consultaion with two treafises, namely, 
MaJjima Paññas Commentary on Bodhi Raja Kumara Sutta and Dhammapada Commentary, 
Second Vol. 12 Atta vagga on Bodhi RajJa Kumara.) 


Prince Bodhi was the son of King Udena. He learnt the art of managing elephants and 
wielding gore (ron hook) from his royal father. As such, he became an expert in elephant 
taming. (lt is proposed to deal with his account here in abridged form. For full particulars, 
please refer to Dhammapada Commentary translaton by the Venerable Canda Joti 
Mahathera.) 


During the relgn of King Parantapa, In the country of Kosambi, the Queen was one day 
taking sun bath with the king In an open space. She was at an advanced stage of pregnancy 
and was wearing a red blanket. Suddenly a big monster bird came sweeping down and 
snatched away the Queen, mistaking her for a piece of meat. The Queen made no attempt 
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to voice for help lest 1t might drop her at the cost of her life. 


The bird dropped her at the fork of a tree, 1fs usual place of feasting. When the Queen 
shouted at the top of her voice, clapping her hands at the same time, with the result that the 
huge bird flew away from fripht. The Queen gave birth to a child at the fork of the same 
tree. She continued to clad herself in the red blanket due to constant shower of ram all 
nipht. 


There was a hermit living in the vicinity of the tree. The hermit went to the base of the 
tree at dawn, as he had heard the voice of the Queen the night before and asked her about 
her race and birth. Once he knew all about 1t, he made a ladder for her to come down, and 
took her to his hermitage. The boy baby was named “Udena” as he was born in a molst 
atmosphere of rains and mounftainous reg1on. 


One day, as she received the hermit on his return from the forest, she tempted him to 
yield to her feminine charms as she was anxious about her own future. Às a result, both 
lived together as man and wife. Years rolled by and King Parantapa of Kosambi passed 
away. The ex-hermit discovered the Kingˆs death by means of his astrological knowledge 
and Iintimated the matter to the ex-Queen: “Your King had passed away. Do you want your 
son fo stay on 1n this forest or to return to Kosambi and claim the throne of his father and 
remain there as a ruler?” The ex-Queen acquainted her son with the true aspect of his life 
to ascertain his attitude. When she learnt of her sons desire to become a king, she confided 
to the ex-hermit. 


The hermit was well versed 1n Incantation that had the power of wielding influence upon 
elephants. He learnt 1t from Sakka: Once Sakka came and asked the hermit: “Is there 
anything that caused you to feel worried?” The hermit replied: “Yes ... we have been faced 
with the danger of annoying elephants.” Whereupon, Sakka taught him Incanfations and 
gave him a harp, to overcome his trouble. His Instructions were that, when the hermit 
wanted the elephants to go away, he should tune the harp in a certain way and recife a 
cerfain verse and when he wanted the elephant to come to him, he should tune the harp in a 
different way and reciIte a different verse. The ex-hermit taught the prince how to make use 
of the harp and to utter the Incantation In case of emergency. The prince climbed up a 
banyan tree to see for himself how the incanftation worked. When he saw the elephants 
coming towards him, he struck the right chord of the harp and utfered the appropriate 
1ncanfation and, truly enough, the elephants ran away through fright. 


Ơn the following day, he caused the elephants to come, by playing the harp and uftering 
the Incanfation as Insfructed. The elephants came running to hím ¡in response to his 
command. The elephant king lowered 1ts shoulder for the prince to step on 1t. Riding the 
elephant king, the prince selected young, stout and strong elephants capable of engagement 
1n a bafile field. He requested for the red blanket of his mother and her ring to serve as 
evidence of his lineage. Then paying homage to his parents, he left the forest. He stopped 
at every village In his attempt to build up an army by announcing: “[ am the legal son of 
the late King Parantapa; anyone wishing wealth and prosperify may Join me.” Surrounding 
the city with his army, he laid claim to his fathers throne: “I am the legal son of the late 
King Parantapa. Hand over the throne to a rightful successor.” To support his claim, he 
showed the red blanket and the ring of his mother to those who seemed to have doubt 
about his claim. In this manner, he was able to ascend the throne without let or hindrance. 
Udena was very much fond of capturing elephants. He would go without hesifation to any 
place to capture elephants on being told about the presence of fine elephants. 


King Candhapaljota, a rival of Udena, was desirous of learning the art of managing 
elephants from King Udena. He caused the construction of a wooden elephant and kept 
trained soldliers Iinside of the sham elephant which served as a trap to catch Udena as and 
when he came out to catch elephants. His plan succeeded and Udena was taken prisoner. 
King Candhapojjota sent his daughter, Vasuladatta, to King Udena to learn the art of 
elephant management and the two eventually fell in love with each other. King Ủdena 
eloped with the Princess Vasuladatta and lived In the town of Susumaragira in the province 
of Bagga. Princess Vasudatta gave birth to Prince Bodhi, who learnt from his father, King 
Udena, the art of elephant management and became an expert In 1t. 
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Prince Bodhi caused The Construction of A Palace known as Kokanda 


Price Bodhi caused the construcion of a palace with a turreted roof known as 
Kokanada. The turret was of peculiar and unprecedented design and won the admiration of 
the people. The Prince asked the master builder: “Have you constructed a turret of a similar 
design elsewhere or was 1t the first of 1fs kind ever consfructed by you?” He replied: “Your 
Majesty .... this 1s the first of 1s kind I have ever consfructed.” Whereupon, Prince Bodhi 
was worrled with the thought: “Should the carpenter build a similar turreted mansion for 
someone else, my palace would no longer be the objJect of praise and wonder by the 
people.” An evil, cruel thought entered his head to plot the destruction of the architect and 
deprive others of having a similar palace bulilt for themselves. He was thinking of doïng 
away with the builder either by killing hím, or by cutting off his hand and feet or 
extracting his eye-balls. 


Prince Bodhi happened to confide his brutal plot against the carpenter to one of his close 
boyhood friend, named Sanjikaputta, who was of kindly dispostion and considerate. 
Sanjikaputta felt certain Prince Bodhi meant what he said, but he was quife against the idea 
of destroying an Innocent man of arts and crafts of great prominence. He made up his mind 
to avert the Imminent danger and so he went to the carpenter and asked: “Have you 
finished with the work of consfructing the turreted palace for prince Bodhi or 1s there 
anything still left to be done?” When the carpenter said: “All complete,” he confided, 
“Prince Bodhi wishes to do away with you, please be careful about your own security.” 


The master carpenter said words of gratitude: “O dear Lord .... you have, indeed, done 
very well by such words of kindness,” and he told him: “I will do everything as demanded 
by the circumstances.” When Prince Bodhi asked him: “Big master carpenter .... 1s there 
anything yet to be done In connection with the turret?” “Your MaJesty, not completed yet, 
there 1s a lot to be done,” was the reply. Whereupon, the Prince asked: “What kind of Job 
was left to be done?” The carpenter said In reply: “Your Majesty..... detaills will be given 
later, Just provide me with necessary timber Iimmediately.” The prince demanded: “What 
kind of timber do you want me to supply?” “Your MaJesty.... Just light wood, such as 
Yamane.. those light and dry wood,” was the reply. The Prince, not suspecting anything, 
supplied him with light and dry wood as demanded. 


The master carpenter subsequently asked the prince: “Your MaJesty .... please do not visit 
my place of work forthwith, as the kind of job I am about to handle 1s very delicate, so 
much so that Ï wIll have no leIsure to enfer into conversatlon with anybody, excepting my 
wife charged with the task of conveying food.” The prince gave his consent, saying: “Very 
well.” 


The master carpenfer stayed in a work cabin and cut the soft wood to measurement and 
built a “Flying Vehicle” in the form of a Garuda bird. Ôn completion of the Job, he asked 
his wife to turn their assets (household property) Into hard cash and Jewellery and to have 
the family kept In a state of readiness. Prince Bodhi posted security forces around the pÏace 
where the turret was supposed to be under construction. When everything was ready, the 
master carpenter had his family gathered together at the workshop and after taking theIr 
morning meal, went aboard the flying vehicle and flew away. Even as the guards were 
reporting the matter to the Prince: “Your Royal Highness... the master carpenfer 1s gone..” 
the carpenter and his family had descended in a region of the Himalayas and settled there 
permanently. The new setflement developed 1nfo a city and he ruled the region as 1fs king. 
He was known as King Katha Vahana. 


The Inauguration of Prince Bodhi°s Turreted Palace 


Prince Bodhi had in mind to invite the Buddha and His Sangha to the inauguration of his 
palace Therefore, he caused 1t to be decorated and smeared profusely with sweet scents. 
Then he had a white carpet laid from the lowest rung of the ladder. (The prince had no off- 
springs. He thought that there was the chance of getting a son or a daughter should the 
Buddha care to tread on the white carpet; 1Ÿ not otherwise. That was the idea behind the 
laying of the white carpet.) 
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When the Buddha arrived at the palace door, the Prince paid homage to Him 1m a 
traditional manner and received His bowl with his hands, saying: “Exalted Buddha.... please 
enter.” But the Buddha would not enter the palace. The Prince requested the Buddha for 
three times 1n succession. At the third time, the Buddha turned round and looked at the 
Venerable Ananda who at once realized that the Buddha would not tread upon the white 
carpet. He therefore, turned to the Prince and asked him to remove the white carpet since 
the Buddha would not tread upon 1t. 


(Facts relating to Prince Bodhis obJect of laying the white carpet and the Buddhaˆs 
refusal to tread upon 1t are fully explained in Majjhima Nikaya Commentary. Here 
1s an abridged form of the exposItion: 


The Princes objecf: Prince Bodhi had no off-spring. He had heard that any 
handsome offerings made to the Buddha usually bring about fitting rewards. He, 
therefore, made the resolution that he would get an off-spring should the Buddha 
care fo tread on the white carpet; 1Ý not, otherwise. 


Prince Bodhis ƒormer kamma: The Prince was an mnhabitant of a small island In 
one of his previous existences. He had a wife who had a similar frame of mind. 
They killed and ate helpless small birds by mutual consent. The Prince stood the 
chance of getting children had he married a woman other than his previous wIfe 
Just described. Since he and his wife were jointly responsible for the destruction of 
the young birds in the past, they were equally guilty of taking the life of the infant 
birds. The Buddha was well aware of all this and hence His refusal to tread upon 
the white carpet that was purposely laid on that occasion. 


There are still some other poinfs to ponder here: 


(1l) The Prince was predestined not to get any off-spring due to deterrent acts, and nothing 
could mnterfere with the course of cause and effect, even though the Buddha treaded 
upon the carpet laid by the Prince with an erroneous idea. He mipht, through 
1genorance, make an additional mistake by forming an idea that nothing could be gained 
by making offerings to a Buddha, notwithstanding the adage that “every offering made 
to a Buddha brings about fitting rewards.” He might be led to form such mistaken 
1deas on this aspect. 


(2) Such a practice mipht be a cause for complaint by members of other sects: '“ “Those 
bhikkhus are wandering around hither and thither and treading on the white carpefts and 
there 1s nothing that they dare not do.” 


(3) Amongst those 5jjk&;„s who might have occaslons to tread on the white carpets 
during the life time of the Buddha, there are b7ikkh„s replete with supernormal 
faculties that enabled them to know the mind of the people. Such 5//k&h„s would tread 
on carpets as and when they should be tread upon! They would refuse to do so, when 
circumstance did not allow. Once the Buddha had passed away, the chances of 
atfamning the Path and Fruition endowed with the knowledge of the future would be 
rare for sentlent beings, 1ƒ not remote. Their faculty of reasoning will deteriorafte and 
they will not be able to decide whether the white carpets could be treaded with 
advantage and vice versa. lí would be well 1f they had enough foreseeing power to 
decide as necessary. If not, the lay devotees might naturally form the idea that: 
“During the life time of the Buddha, offerings made to the Sangha 1nvariably fulfil 
ther wish, whereas nothing accrued from the offering made to the bikkhus of our 
time. Perhaps they are not devoted to practise of the path nowadays.” Such thought 
might make them unhappy. 


lt was for these reasons that the Buddha had not treaded on the white carpet, and the 
Venerable Ananda had also stated: “The Buddha did not tread on the white carpet in 
consideration of the facts stated above and because of concern for the Đj/kkhus of the 
øenerafions to come,” with emphasis being placed on (3) above.) 


The Prince had the white carpet to be removed and conducted the Buddha to the mansion 
and offered Him gruel, soft food and sweet meats. When the feasting ceremony was OVer, 
the Prince addressed the Buddha: “Most Exalted Buddha.... it occurred to me that, the state 
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Of peace and tranquillity can only be atfained by strenuous effort.” Whereupon, the Buddha 
replied: “Prince .... Ï was also of the same Idea when I was a Bodhisatta,” and explained to 
him the part of His lie from the time of taking up austere pracfices to the time of 
preaching the Anatfa Sutfa to the FIive Vaggis, who consequently atfained the fruition stage 
Of arahatship. 


Prince Bodhi took Refuge in The Three Gems 
When the Buddha had preached the discourse dealing with the establishment of the five 
VagsIs in arahatship, Prince Bodhi asked Him: 


“Most Exalted Buddha, for one who has a leader (teacher) in the person of You, 
how long has he to work for the atftainment of Fruition stage of arahatship and, 
enJoy peace and tranquillity?” The Buddha replied: “Prince, In this connection Ï 
would ask you a question and you may answer as you deem fit and proper: “Arent 
you skilful in managing elephants and wlelding of the goad?' ” The Prince replied: 
“Yes Lord, I am skilful in elephant management and wielding of the goad.” 


The Buddha went on to ask the Prince: 


“Prince ....supposing a person, knowing that you are skilful in the art of elephant 
management and wielding of the goad, come to learn the art of elephant 
management under you and he has these defects: - 


(I) Lacking in confidence: He has not enough confidence to attain the desired 
sfandard or goal. 


(2) Disease: He 1s suffering from a disease bad enough to prevent him from 
atfaining the desired goal. 


(3) Pretension: He makes false pretension or puts on vain and boastful airs, that 
deters him from atftaining the desired goal. 


(4) Lacking in effort: He 1s lacking In earnest effort to attain the desired goal. 
(5)  Lacking In Intelligence: He 1s not intelligent enouph to atfain the desired goal. 


'Would that person he able to learn the art of elephant management and wielding of 
the goad from you?” 


The Prince replied: “Most Exalted Buddha... it will not be possible to train a person 
with any one of the five defects to attain the desired goal, leave alone the question 
Of training one with all those five defects.” 


Again, the Buddha put a set of alternative quesfions: 


“Prince supposing, the person who comes to you to learn the art of elephant 
management and wielding of the goad has the following qualifications: 


()_ Confidence: He has enough confidence that enables him to reach the desired 
obJective. 


(2)  Disease: He 1s free from any disease, or one with sound health to enable him 
to reach the desired obJective. 


(3) Pretension: He does not make false pretensions, or he 1s one with an honest 
mind that enables him to attain the desired obJective. 


(4 Effort: He ¡is one with earnest effort that enables him to reach the desired 
obJective. 


(Š) Intelligence: He 1s a man of intelligence capable of attaining the obJecfive. 


WIII 1t be possible for you tfo train a person with such qualifications to achieve the 
desired obJective?” 


Prince Bodhi replied: "Most Exalted Buddha... it will be quite possible for me to 
tram a person to achieve the desired objective even when he has only one out of 
the five qualifications, the more so 1f he 1s one with all the five qualities.” 


Eive Elements of Effort (Padhaniyañzga) required of Those who practise Meditation. 
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“Prince 1n a similar mamner, there are five qualitles to be striven after by one who 
pracfises medifation:- 


(1) In this sãsana, a bhikkhus has complete confidence in the 4rahaffa-magsga 
Năãna and Ommisclence of the Buddha, with the understanding that the Fully 
Self-Enlightened Buddha 1s replete with the nine atffributes (of Araham, being 
worthy of the highest veneration; of Samma Sambuddha, being Perfectly Self- 
Enlightened; etc.; of Bhagava, being endowed with the six great qualitles of 
ølory). 

(2) He 1s free from disease, and possesses an equable frame of mind and body, 
and 1s endowed with a gastrointestinal system (pacaka-tejo) which can digest 
food easily, conducive to pracfice of meditation. 


(3) He 1s free from pretensions and deceptions, presenting himself as he 1s to the 
Buddha or to his assOciates. 


(4_ He 1s diligent in the work of doïing away with what 1s bad and striving after 
what 1s good. He 1s energetic and steadfast In his effort. He possesses 
unrelenting zeal to perform deeds of mertt, free from fault. 


() He Is possessed of wisdom and 1s one with penetrative knowledge (Path- 
1nsight into the state of “rising and falling” of the conditioned, (udayabbaya- 
ñana), that eradicates the suffering of the round of rebirths). 


Prince_...., as already stated, a person who has these five qualiies (termed 
'Padhãniyañga: faith, freedom from 1llness, honesty, diligence, and knowledge of 
rising and falling of the conditioned, termed, “Uđayabbaya) 1s capable of realizIing 
arahatfa-phala withimn seven years under the guidance of a leader (teacher) In the 
person of the Buddha and can live happlly. 


Prince..., 1Ý a period of seven years 1s considered to be too long, a person who has 
these five qualifies can realize arahaffa-phala within six, five, four, three, two, one 
year under the guidance of a leader (teacher) in the person of the Buddha and can 
live happlly. 

Prince..., should a period of one year 1s considered too long, one possessed of these 
five qualiles can reallze arahaffa-phala stage within seven months under the 
guidance of a leader (teacher) in the person of the Buddha and can live happlly. 


Prince..., should a period of seven months 1s considered to be too long, one 
endowed with these five qualitles can reallze arahaffa-phala within six, five, four, 
three, two, one month, half a month (15 days) under the guidance of a leader 
(teacher) in the person of the Buddha and can live happlly. 


Prince..., should a period of I5 days 1s considered to be too long, one endowed 
with these five qualities can reallze arahaffa-phala within seven days, six days, 
five, four, three, two, one day under the guidance of a leader in the person of the 
Buddha and live happlly. 


Prince..., should a period of one day 1s considered to be too long, one endowed 
with these five qualitles can realize arahaffa-phala within half a day that is, one 
endowed with these five qualiies and Instructed by the Buddha in the evening 
reallze Arahaffa-phala In the morning, when Insfructed In the morning will realize 
the arahaffa-phala in the evening. 


This was the answer g1ven In response to the question by Prince Bodhi. 


Here are some points connected with the flve Pađhãmiyañga Factors from a verse written 
by Ledi Sayadaw to be learnt by heart: 


Faith, health, honesty, 


Diligence, Insight info state of flux, 
Qualities to be striven after, 
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For attainment of Arahatta-magsgal 


Of these five mundane factors, confidence or faith (szddh2) may be divided into Four 
classes:- 


() Agama saddha: Faith of Bodhisattas that has remained unshaken since the time of 
making the resolution to become a Buddha. 


(2) Adhigama saddhãa: Fatth of the ariya-puggalas that remains unshaken since the time of 
realization of „agsa-fñãna. 


(3) Okappana saddhã: Faith in the Buddha as one who 1s perfectly Self-Enlightened; in the 
Dhamma which has been well-taught; in the Sangha for 1s uprightness. 


(4) Pasada saddhäã: Simple adoration through respect for the moral virtues of the Buddha, 
the Dhamma and the Sangha. 


Of these four modes of saddhas, @kappana saddhaä should be considered as the Faith 
factor forming a constituent of the Padhãniyañgsa. 


When Prince Bodhi had heard of the practical and personal knowledge of the Dhamma 
preached by the Buddha, he said these words of adoration and praise: “One who practIses 
as taueht by the Buddha in the evening 1s able to attain Path and Fruition in the morning; 
one who pracfises as taught by the Buddha In the morning 1s able to attainn Path and 
Fruition In the evening. The Buddha 1s wonderful, the Dhamma 1s wonderful; the way of 
preaching the Dhamma, which 1s good In the beginning, good 1n the middle and good 1n the 
end, 1s wonderful, indeed.” Thus the Prince said In praise of the way in which the Buddha 
had preached the Dhamma. 


When the youth, Sanjikaputta, heard of Prince Bodhis address of appreciatlon of the 
discourse, he spoke against the Prince: “This Prince Bodhi has said that Buddha 1s 
wonderful, the Dhamma 1s wonderful for being good In the beginning, good 1n the middle 
and good in the end, and he also praised the way in which the Dhamma was preached. With 
all that, the Prince does not seem to have taken refuge in the Buddha, the Dhamma and the 
Sangha.” 


'Whereupon, the Prince explained to him 1n detail: 


"My dear man .... Sañjikaputta... please do not say so; please do not say so my dear man 
Sañjikaputfa, please take note of certain facts which I am about to tell you now, that I had 
heard from my mother 1n the past: 


When the Buddha was taking up residence at Ghositarama monastery In the country of 
Kosambi, my mother respectfully approached the Buddha and made a solemn request: 
“Most Exalted Buddha.... please be so kind as to do honour to my coming chỉ Ïd, a son or 
a daughter, whom I am bearing now, and who takes refuge 1n the Buddha, the Dhamma 
and the Sangha by accepting him/her as a lay devotee (asakã or upasikã, as the case 
may be) from the time of his/her birth to the time of death.” 


My dear man, Sañjikaputta ...... when the Buddha was taking up residence 1n this very 
sanctuary of Bhesakala forest In the province of Bagga, my governess approached the 
Buddha carrying me 1n her arms and made a request: “Most Exalted Buddha... this Prince 
Bodhi takes refuge In the Buddha, the Dhamma and the Sangha, please be so kind as to 
regard this Prince as a lay devotee from today till he breathes his last. 


My dear man, Sañjikaputta .... in addition to the fwo requesfs made by my mother and my 
øoverness, I do hereby for the third time take refuge in the Buddha, the Dhamma and the 
Sangha. The Most Exalted Buddha, may you regard me as a devout lay devotee from 
today for the rest of my life! 

(A question might arise as to the effectiveness or otherwise of the requests made by his 
mother and the guardian on his behalf. Strictly speaking, they were not effective due to 
lack of volition (cefanã) on the part of the person concerned. There 1s no such thing as 
taking refuge In the three Gems without volition 


Does 1t mean that the two previous requests became null and void? As a matter of fact, 
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they were not absolutely valueless, they served as a stepping stone to devotional faith and 
placed the Prince in good stead. He became aware of the affributes of the three Gems 
when his parents acquainted him with what they had done for him ïn anticipatlon of his 
bìrth. He virtually became a confirmed lay devotee the moment he was aware of the 
aftfributes of the Triple Gems and placed his confidence 1n them.) 


(Facts connected with Prince Bodhi are taken from Majjima-panasa Bodhi Rajakumara 
Sutta Pali, Atthakata and Tika.) 


Prince Bodhi attained Sofäpatti 


After that, Prince Bodhi sat at a place free from six faulís and addressed the Buddha: 
“Most Exalted Buddha.... Ï am one of your devotees: my mother had requested for the first 
time for favour of your accepting me as a lay devotee before I was born and my gøoverness 
had repeated a similar request for the second time holding me in her arms when Ï was a 
baby. I have also renewed the request for the third time when I came of age. With all that 
you have refused to tread on the white carpet laid by a devotee like me, may I be 
enlightened as to the cause of all this!” 


'Whereupon the Buddha asked him: “Prince .... what was your obJect of laying that white 
carpef?” “Exalted Buddha.... I had done 1t with the thought and wish that 1f I would be 
bestowed with a son or a daughter, You would decide to tread on 1t,” was his admission. 


The Buddha said In response: “hat was the reason why I dịd not tread upon 1t.” The 
Prince again asked: “Glorious Buddha.... am I destined to go without any off-spring, a son 
or a daughter?” “Aye ... prince,” replied the Buddha. 


The Prince asked: “What was the cause of 1t?” The Buddha gave him a himt: “This 1s 
because you had been forgetful and had ¡indulged In the five sensual pleasures In 
assoclation with your wIfe, as a partner, in a past existence!” The Prince requested the 
Buddha to enlighten him as to when and in what existence had he been forgetful and 
1ndulgent In the five sensual pleasures. The following 1s the Buddhaˆs reply to his request: 


“Once upon a time, hundreds of people went across the ocean by means of a big 
boat. The boat was wrecked In the middle of the Journey and all the travellers 
perished with the exception of a couple who managed to land on an 1sland by 
means of a plank. 


The 1sland was inhabited by quite a large number of birds, and the couple, being 
pressed by hunger, managed to satisfy their hunger by baking the eggs of the birds 
for their meals. When they found that eggs alone would not do, they killed young 
birds for their meals, throughout their first, second, and third stages of the1r lives. 
They did not realize at all that ther indulgence 1n pursuit of luxurious living 
consfifuted a wrong deed.” 
Having revealed their past immoral deeds, the Buddha proceeded to evaluate ther guilt 

SayIng:- 
“Prince... Had you and your wife realized your wrong deeds at a certain stage of 
life, you might stand a chance of getting offspring at a corresponding stage of your 
presenf exIstence. 
Had etther of you realized the wrong deed, there 1s a chance of getting off-springs 
on that score. 
Prince..... one, who holds oneself dear, will virtually become aware of the 
advantages of moral acts 1n all stages of life, failing which, he might guard himself 
against wrong deeds at one or the other stage of his life.” 


The Buddha then went on to preach:- 


Atitanafñce pụam jafññã, 
rakkheya nam surakkitam 
tinnamn afñfñataram yaãman 
pa[ijaggeyya pandiio. 
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Rajakumar_.... a wise person, who knows to hold himself dear, guards 
himself from any shortcomings, In his own interests for the present and 
future existence. One should see to 1t that he cleans himself from the dust of 
ten wrong deeds, 1n his own 1nterests In one or the other of the three stages 
of life. 


(The passage: “A wise person who knows to hold himself dear, guards himself” 
should be understood clearly: In the case of a lay devotee (an ordinary person), he 
should not consider himself to be well protected by simply shutting himself in the 
topmost chamber of a mansion with 1ts doors and windows securely fastened and 
security guards well posted on the outside. In a similar manner, a Đ//k&h„ should 
not consider himself safe in a cave with 1ts doors and windows securely fastened. 


As a matter of fact, a lay devotee guards himself well only by giving alms and 
observe the precepts as far as possible. A 5hikkhu guards himself by performing 
his routine duties towards his associates and elderly 5Ù/k&„s, and striving to learn 
the Teaching and practise meditation 1n the interests of theiIr progress and seCurIty. 


The passage that reads: “One should see to 1t that he cleans himself in one or the 
other of the three stages of life” means; 1t 1s mmperative that a bhikkhu or a lay 
person should strive to gain merit by observance of preceptfs of his own prescribed 
sfandard in all stages of life or fatling which, at one of the stages of life. 


When one cannot perform merIforious deeds at playful young age, he should do 1t 
at the second stage of life. Failing which, due to the burden of a household life, he 
should do 1t at the last stage of life without fail. Such a person 1s considered to 
have worked out for his self-purification. One, who fails to work out for his own 
pur1fication, 1s considered to be one who does not “hold himself dear` and to be 
paving his own way to the plane of misery. 


In case where a Đhikkhu falls to observe Đh/kkh precepts and practise meditation 
at the first stage due fo pressure of work and studies, he should do so at the second 
stase. When he could not find time to observe Ö/k&kh¿ precepts and practise 
meditation due to heavy burden of advanced studies at the second stage, he should, 
on no account, fail to do 1t at the third and final stage of life. Only then could he be 
considered to be a person who works out his own purification, one who holds 
oneself dear and would be free of bitter regret. This 1s the correct Interpretation of 
these lines under reference.) 


At the conclusion of the discourse, Prince Bodhi attained the fruition stage of sofãpafii, 
and the discourse proved to be beneficial to those present on that occasion. 


(Thịs is the story oƒ Prince Bodhi) 
Mara entered The Belly of Venerable Mogøgallana 


Once upon a time, Maha Moggallana was taking up residence at a monastery 1n the 
Bhesakala forest sanctuary, near the town of Susumaragira 1n the province of Bagga. While 
he was taking a walk In an open space, Maãra, the Evil One, chanced to enter his belly and 
sat on top of the larger Intestine. Maha Moggallana felt that his belly weighed heavy like a 
mass of stone. The belly was tight and weighty as though 1t was full of cooked gram or a 
bag full of damp and watery gram. He considered that should the heaviness In his stomach 
be due to Iindigestion, 1t would not be proper to keep on walking in the open. He eventually 
refired to the chamber and sat on a reserved seat. 


The Venerable kept on deliberating as to the cause of the trouble In a normal way. Had 
he made any attempt to rub his stomach after contemplating on the purity of his s7/z and 
making a will to do away all the pain caused by indigestion or disturbances of 1nternal 
system, the stupid Maãra would have been torn Into particles. But he dịd not make any 
aftempt to allay his paIn In that mamner, Instead, he simply kept on deliberating 1ts cause 1n 
a normal way. 


After thus scrutinizing the cause of his stomach pain, when he noticed the evil Mara was 
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sifing on top of his larger Intestine, he said: “Evil Mãra... get out; Evil Mara... get out.. 
dont you try to give frouble to the Tathagatal Dont you try to bring trouble upon yourself 
and suffer the consequences for a long time.” (The Venerable had said this because, any 
attempt to give frouble to the children means giving trouble to the parents. In a like 
manner, to gøive trouble to the disciples amounts to giving trouble to the master. That was 
what the Venerable meant when he says "Dont you give trouble to the Buddha ".) 


Mara was thinking that “this 5h/kkhu has been saying: “Evil Mara.. get out, don you g1ve 
trouble to the Tathagatal Dont you try to give trouble to the disciple of the Tathagata. 
Dont you try to bring trouble upon yourself and suffer the consequences for a long time,” 
without seeing me at all.” He was also of the Impression that even the Buddha would not 
have the power to notlce him, leave alone His disciple. Whereupon, Maha Moggallana 
made 1t plain to Mara: “Evil Mara, I know you and I know what has been going on In your 
mind .... dont you think that I have no power to know about your thought. You are Evil 
Mara, you have been presently thinking I know nothing about you, when I said: “Get out 
Evil Mãra... dont try to give trouble to the Tathagata. Dont you try to bring trouble to the 
disciple of the Tathagatal Dont you try to give trouble to the disciple of the Tathãgata. 
Dont you try to bring trouble upon yourself and suffer the consequences for a long time.” 
You have been thinking that even the Tathagata would not have the power fo nofice you, 
leave alone a disciple like me. Isnt that what was goIng on In your mind?” 


Mara came to realize that the Thera had actually noticed him and knew his thought, 
otherwise he would not have said: “Get out Evil Mara .... dont you try to give trouble to 
the Tathãagata.... dont you try to give trouble to His disciple..... dont you try to Đring 
trouble on yourself and suffer the consequences for a long time,” and so he came out of the 
Venerable”s stomach and got himself hidden on the oufside of the door. 


When the Venerable noticed hìim sfanding outside of the door, he said to him: “Evil 
Mara, I see where you are at present. Dont you think I cant see you. Ï see you standing on 
the oufer-side of the door.” Then 1t occurred to the Venerable:- 


“Odour emitted from the human body can cause Inconvenience fo celestial beings 
one hundred yøj/anas away In the region of atmosphere (air) (see Di: 2:260) Mãra 
belongs to the realm of Paranimmmita Vasavatti which 1s inhabited by powerful 
devas who are noted for their puriy and delicate body. But, since Mara had 
accommodated himself on top of the filthy Intestine, 1t may be assumed that he 1s 
out to do me harm and cause my destruction. For a being with such a frame of 
mind, there should not be any Immoral act that he 1s loathe to dol 


He does not seem to have any sense of shame and dread of consequences of evil 
acts. lí would, therefore, be wise, In the circumsftances, to let him know that we 
were relaftves by blood and to make him meek and sober before he can be 
persuaded to leave.” 


Wtth this end In view, Maha Moggallana acquainted Mara with the fact that he was his 
nephew by revealing the course of his own unwholesome lIfe In a previous existence. 


Maha Moggallana's Unwholesome Life of The Past 


“Evil Mara... there was an event of Interest that occurred in the time of Buddha 
Kakusandha. IÏ was a Mara by the name of Dusi and my sister was Kali and you 
were then the son of my sister. Thus you were my nephew then.” 


(n this connexion, Maha Moggallaäna recounted a succession of paternal and maternal 
relatives from knowledge handed down from generafion to generafion. In the case of 
human beings, a son ascended the throne of his father by Inheritance, but this 1s not the 
case with beings of the celestial world. A celestial being springs Into life to take the place 
of another celestial being as and when his predecessor dies, according to his merits. The 
present Vasavatti Mara, was a nephew of Dusi Mara. After passing away from that 
existence, he performed good deeds and consequently became Vasavatti Mara, according fo 
his merifs. It was not that Dusi Maras nephew was still remaining in existence 1n that 
realm.) 
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Having acquainted Mara of how they were related by blood In a previous existence, 
Maha Moggallana went on to reveal the fact that he, in the capacity of Dusi Mara, had 
committed a heinous act, and he had to suffer 1n the plane of miserles for a long time (vide 
Pitaka Burmese translation of Mũlapannäsa Pali Text). 


“Evil Mara..... I was Dusi Mara during the time of Buddha Kakusandha, whose 
chief disciples were Vidhura and Sanjrva. The chief disciple, Vidhura, excelled the 
rest in matters concerning the Law (Dhamma); hence he was named Vidira, 
meaning a wise íhera. Sanjiva Thera would abide In modha-sưmapdaffi with ease 
wherever he might be, either in a forest, at the base of a tree, or at a secluded 
place. Once It so happened that cowherds, farmers and passer-by mistook him for a 
dead Đhikkhu 1n a sitting posture, while he was In the middle of enJjoying øérodha- 
samãpafíi. They all collected fire-wood, dried grass and cow-dung and placed them 
on his body, got them alight as an act of cremation and departed.” 


(Anagamins and arahaís wishing to enjoy mirodha-samapaffi perform four preliminary 
functions of willing (1) that such possessilons of his as are not on his person, may not be 
destroyed by the five enemies, such as fire, etc.; (2) that he may wake up even before the 
messenger arrives and be ready when his services are required by the Order; (3) that he 
may wake up even before the messenger arrives and be ready when called or sent for by 
the Buddha; (4) that he will not pass away while he 1s still absorbed 1n szmãpafii, (this 15 
achieved by preliminary ascertaining of the time of expiry of his life-confinuum). Ït 1s not 
necessary fo wIll for the safety of what he 1s wearing, efc., as not a single thread of his 
robe would be affected by the fire caused by the cowherds and others.) 


“Evil Mara..... on the following morning, Sanjiva emerged from szãpaíi, and 
came out treading on the burning red hot cinders of the colour of agati flower, 
shaking off dust from the robe, and entered the village for a round of receiving 
food. Cow-boys, farmers and passer-by who had cremated him the day before, 
were struck with wonder when they noticed the mzhãíhera on his round of 
receiving alms. They told among themselves: “This 1s a sort of miracle which had 
never occurred before; the Đj/kkwu was seen to have died ¡n siting posture the 
other day, and he 1s miraculously back to life again.” Evil Mara... all those people 
had therefore called the mahãthera by the name of Sanjiva for his being back to 
life again; Sanjiva.” 


Mara Dusi's Heinous Acts 


“Evil Mara... Dusi Mãra hit upon a plan to creafe a situation that would agifate the 
minds of the good natured Đ//&khs by cruel means. He thought to himself: “I have 
no knowledge of whence those virtuous, righteous 5jjk&„s come from and where 
they are bound for; [ wIll incite the brahmin householders to decry those Đh/kkJus 
who are reputed to be virtuous and righteous, to speak evil of those Đ7/kkhus 
among themselves, using abusive language, despising, condemning, decrying, and 
deriding the 5j/k&h„s. Such behaviour on the part of the brahmin householders 
would disturb and derange them, thereby creating a chance for me to cause harm fo 
them.' ” 


Evil Mara...that Dusi Maãra went ahead to Incite the brahmin householders to act 
according to his Instructions by calumniating and humiliating the 5//k&kh„s, with the 
result that brahmimm householders sfarted to speak Ill of the b7ikkhus through 
misunderstanding: 


“Those Đ/kkhus with foul means of livelihood, those shavelings of dirty, low 
castes, born of the arched upper part of a Brahmas foot, siting down lazlly, 
gloomily pretending to be enjoying /hana, with bent necks and faces drooping 
down. 

They may be likened to an owl lying In walt for rafs 1n the foliage of a free, a fox 


looking slyly for fish along the bank of a river, like a cat lying in walt for 1fS prey 
at the mouth of a drainage pIpe or at a garbage confaIner, like an ass, with a hole in 
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1s back, moping near a garbage dump at a corner of a fencing; those ĐhikkJus 
shavelings of dirty, low castes, born of the arched upper part of a Brahmas foot, 
sitting down lazily, gloomily pretending to be enjoying /hãna, with bent necks and 
faces drooping down. 


They thus abused the Ö7ik&k#›„s, by using abusive and harsh words, they 
calumniated the jk&#„s according to the msfruction of Dusi Mara, through 
misunderstanding. 


Most of those people were reborn in the planes of woes, such as øzaya or hell, the 
worlds of animals, pe/as, and asuras, according to the sum oÝ guilt. 


(We should consider the following points with reference to the passage: “Most of those 
people were reborn 1n the four planes of woes” in order fO arrIve at a correct view of the 
Case. 


If those people were possessed by Dusi Mara and were made to abuse the 5hjkkhws as his 
“agents”, they were not guilty of such an offence because of lack of mntent or volition on 
therr part in doïng so. Dusi Mãra was solely responsible for this immoral act and 1t follows 
that those people were not liable to be reborn in the planes of misery on that scorel 


What actually happened was this: Dusi Mãra dịd not aftempt to possess them and use them 
as his agents, but he created a situation that compelled them to turn against the Đh/kkhius 
through misunderstanding. He created scenes that showed the presence of women ¡n the 
vicImty of the b7ikkh„s; scenes that showed the presence of men ¡in the vicinity of 
bhikkhunis; bhikkhus 1n the act of fishing with traps and nets, of catching birds with traps, 
of hunting with hordes of hounds in the forest, enJoying drinks in the company of women 
at the liquor shops, dancing and singing; women lingering in the vicinty of bÖikkhus and 
young men 1n the vicinity of the residence of the bjikkhunïs at dusk.. (These were the 
tactics adopted by Dusi Mara). 


People noticed such Iincompatible, discordant scenes whenever they went to the foresfs, to 
the parks and to the monasterles, so much so that they were thoroughly disgusted with the 
bhikkhus and agreed among themselves not to make any further offerings to them saying: 
“These Đb7/kkhws 1ndulge im acts Immappropriate for them. How should we gain merit by 
making offerings to such base persons?” 


They reviled the Đ//k&„s whenever they saw them and they were thus reborn in the planes 
of misery for therr unwholesome deeds toward bhikkhus.) 


“Evil Mara .... when Buddha Kakusandha came to know that His b/kkhus had been 
oufraged by the people under the undue influence of Dusi Mara, He urged His 
disciples to cultivate the four sublime abodes (vihara): (1) Metíä: Loving kindness, 
(2) Karunaä: Compassion, (3) Äuđ/£ã: Altruistic Joy, (4) Upekkha: Equanimity. The 
bhikkhus cultivated the four Factors of /hana, the Brahma Vihara, with due 
dilipgence as 1nstructed by the Buddha. 


When Dusi Mãra found out that such a tactic could not influence the minds of the 
bhikkhus, whose past existences and future destinations were beyond his range of 
intelligence, he decided, once again, to reverse the mode of his tactics by 
1nfluencing the people to pay homage and make offerinsgs, with uÌterior motive fo 
disturb and derange the 5//k&kh„s, thus giving hiìm opportunity to harm them. (His 
tactic w1ll be dealt with later on). 


Evil Mara .... those brahmins dịd as they were bịd, paying homage and offering 
alms to Đhikkhus. 


Evil Mara .... most of those people were reborn 1n the celestial planes of happiness 
for such acfs of merIf.” 


(Some points of Interest with regard to the attainment by the people to the planes of 
happIness:- 


Just as Dusi Mãra created unpleasant scenes on the previous occasion, so he created 
pleasant and agreeable scenes to promote devotional faith of the people 1n the Đh/kkhus: 


650 


Chapter 26 


He created scenes depicting the 5//k&J„s in different postures; some were flying in the 
sky, some standing or sitting with crossed-legs, some stitching robes, others preaching or 
learmng canonical literatures, and spreading robes over their bodies for warmth in the 
sky as well as young novices plucking flowers in the sky. (This 1s another tactic of Dusi 
Mara). 

When the people noticed the 5//k&„s engaged in such activites wherever they went, In 
the forests, in the gardens or 1n the monasferles, they told the people 1n the town their 
own experlence saying, “These Đ/k&kJs, even young novices are of great glory and 
powers and worthy of offering. lí 1s greatly beneficial to make offerings to such glorlous, 
worthy Đhikkhus.” 


People made offerings to the b7ikkh+„s in the form of robes, food, monasteries and 
medicine and earned great merit; they were reborn 1n the celestial pÏlanes of happiness 
after death for such actfs of merit!) 


“Evil Mara .... it was how Dusi Mara used his undue influence on the people to pay 
homage and make offerings to the 5h/k&khš once again. ” 


After revealing this part of that fateful event to Mara, Buddha Kakusandha turned to the 
bhikkhus and urged them to practice mediation: “Come bjjkkhws, abide practising 
meditation by repeated contemplation on the unpleasantness of the physical body (asubha); 
repulsiveness of materiaal food (øahare pafikuia), unpleasant, undelighffuUlness, 
unsatisfactory nature of the world (znabjirafi), Insubstantiality and Impermanent nature of 
the conditioned phenomena (2#cca).” 


“Evil Mara .... in obedience to the exhortation of Buddha Kakusandha, all the 
bhikkhus meditated on asubha, ahare patikula, anabhirati, anicca 1n the Ÿorests or 
secluded corners and at the base of the trees, with the result that they attained 
arahatship 1n due course.” 


(N.B. Buddha Kakusandha visited all the residential places of the Đ/¿kkh+„s in the world, 
regardless of the number of 5hjkkh„s at one place, and urged them to take up mediftation. 
The Đh/kkhus practise these four kinds of meditation as foundation of their spiritual work 
and went on fo cultivafe Insight meditation, ultimately gaining arahatship.) 


“Evil Mara .... sometime afterwards, Buddha Kakusandha went on alms round, 
attended by the Right-hand chief disciple, Mahathera Vidhura, when Dusi Mara, 
failing to achieve an opportunty to harm Đjjkkh by instigating the householders 
to revile them or also to honour them, made his last biịd to destroy the Sangha by 
himself. He took possession of a youngster and threw a handful of stones at Maha 
Thera Vidhura. The stones hit the Mahatheras head cutting the skin and touching 
the skull, as the result of his assault. 


Evil Mara .... the Mahathera Vidhura followed Buddha Kakusandha with streams of 
blood running down his head, unmoved or unshaken by the Iincidence. Thereupon, 
Buddha Kakusandha turned around bodily to look at him, with the look of an 
elephant and condemned the offender: “This foolish Dusi Mara does not know his 
own limits,” and at that very moment Dusi Mara passed away from the world of 
devas. He was reborn 1n the plane of misery.” 


(Herein, the passage "with the look of an elephant" should be understood that, when an 
elephant turns to look at an obJect, 1t does not turn 1s head only, 1t actually makes a right- 
about-turn. 


The bones of ordinary people are Joined together with their edges touching one another; In 
the case of Paccekabuddhas bones are Jjoined together by hooks at the end of each Joint, In 
the case of Buddhas bones are Joined together by rings on either side of the JoInts. Ít 1s for 
this reason that Buddha Kakusandha had to make complete turn of the body before He 
could look at the obJect behind His back, like a golden figure turning round by mechanism. 
Buddha Kakusandha thus turned round and made that remark: “This Dusi Mara does not 
know his own limits. He has done an extremely, heinous act.” 


In connexion with the passage: “At this moment Dusi Mara passed away from the world of 
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devas and was reborn 1n the planes of misery” 1t should be understood that, devas of the 
celestial planes usually die in their respective planes at the expiry of their terms of life. lt 
should not be taken, therefore, that Dusi Mara died In the world of human. It should be 
understood that he went back to the celestial plane and passed away from there to be 
reborn In the plane of misery. 


lt should be borne 1n mind that, although Dusi Mara died the moment Buddha Kakusandha 
turned round to look at the scene of crime, 1t does not mean that he lost his life on that 
score. As a matter of fact, his lie term was cut off as If by a huge axe because of his 
afrocious offence agaInst a Buddha's chief disciple who was possessed of great virtues and 
Vast attrIbutes.) 


“Evil Mara .... Dusi Mara had to serve his term of punishment in the three planes 
of misery, namely, Chaphassayatanika, Sañkusamahafa and Paccatavedaniya.” 


(N.B. The denizens in this type of hell, had their sense-organs (eye, ear, nose, fongue, 
body, chest (heart) pierced by tapered iron-rods, and, as a result, they were constantly 
subJected to excessIve pains at the site of each sense organs termed “pains through contact”; 
and that plane of misery 1s accordingly known as “Chaphassayaftanika plane of miseryˆ. The 
same hell 1s also known as “Sañkusamahãfa plane of misery” because 1t has abundant supply 
of tapered iron-rods to punish the denizens. Another name for 1t Is Paccatavedaniya, 
because of 1fs nature of self-infliction even without anyone to Impose the suffering.) 


“Evil Mara ....warders of this hell used to come at regular intervals, and told me 
that when two javelins had come together at my chest 1í would mark the 
completion of a thousand years.” 


(N.B. The passage: “When the two Javelins have come together” needs to be explained. The 
denizens of this type of hell measure three gawías 1n size. The execufloners, In fWwo 
Øroups, sfarted to punish them by piercing and lacerating his body with Javelins (tapered 
1ron-rods) from the chest, saying: “This 1s the spot where your thoughts had arisen to do 
evil.” 


Each javelin was of the size of a palm tree In diameter; each party of execufloners 
comprised fIfty in number. One øroup went from the chest towards the head causing severe 
pains by lacerating with Javelins all their way. The other group made their way towards the 
feet from the chest In like manner. Each party took 500 years to reach the head or to the 
feet, or one thousand years to make a complete round trip when the tfwo øroups come 
together again at the chest.) 


“Evil Mara .... I had to suffer tormentation in that Great Hell for hundreds of 
thousands of years, and on being released, I had to pass through a sub-sectlon of 
that hell, named ssada, where I was subJected to punishment more severe than In 
the Great Hell, for ten thousand years before the final release. 


Evil Mara .... [ had the body of human beinss and the head of fish throughout the 
term of tormenftation 1n that Hell (The head of man 1s round and on 1t the Javelins 
are liable to slip off whereas the head of fish 1s long and flat and serves as a good 
target.” 
After recounting the evenífs of the past, Venerable Maha Mogsallana proceeded to preach 
the Mãra in twenty one stanzas to make him repent his own follies: 

(a) “The hell where Dusi Mara was punished for offending the Arahat Vidhira, the 
disciple of the Buddha, as well as the Buddha Himself has the nature of being 
tormented by piercing with I1ron JjJavelins; these jJavelins will give punishment 
automatically, even without executioners. 

Evill Mara..... You are liable to be tormented in such a hell for offending the 
disciple of the Buddha, who has understood the cause and effect of any deed. 

(b) There are certain abodes situated in the middle of the ocean. They have the 
pleasant appearance of gems with brilliant colours. A great number of celestial 
maidens can be seen singing and dancing 1n those abodes. 


Evil Mara .... you have offended the chief disciple of the Buddha, who 1s fully 
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(c) 


(d) 


@®) 


(g) 


(N.BIn dealing with the Maãra, the Venerable Maha Moggallana was referring to himself as 
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aware of these abodes, pleasures enjoyed by those celestial maids, and causal 
condifions of those pleasures. 


That bhikkhu had caused the Pubbayon monastery, donated by Visakha, mother of 
the rích man Migara, to be shaken, even while being watched by the company of 
Sangha at the instance of the Buddha. 


Evil Mara .... you will have to suffer the consequences of your offence against the 
bhikkhu accomplished In abhiñña and pañññã. 

That bhikkhu had caused the Sakkas VeJayanta palace to be shaken with his big 
toe, with the aid of his supernormal power, thereby frightening all the devas. 


Evil Mara .... you will have to suffer the consequences of your offence against the 
bhikkhu accomplished In abhiñña and pañññã. 

That Bhikkhu had gone to the VeJayanta palace of Sakka and asked him this 
question: “Sakka.. do you know the fact of emancIpation that 1s void of all forms 
of desires?” Sakka, on being asked thus gave the right answer. 


Stupid Mara .... you will have to suffer the consequences of your offence against a 
disciple of the Buddha, who 1s accomplished In ø5h¡ññã and pañña which enabled 
him to ask such a questfion. 


That bikkhu had asked the Brahma a questlon near the Sudhamma Dhamma Hai]: 
“Dear lay devotee... are you still of the erroneous view that there 1s no powerful 
bhikkhu or recluse capable of coming to the realms of the Brahmas? Have you 
ever seen the overwhelming rays of the Buddha that excel those of the 
1lluminations of the Brahmas, of theIr mansions and of their costumes?ˆ 


The Brahma answered: “I no longer hold the old erroneous views. Ï see the rays of 
the Buddha that surpass the 1lluminations of the Brahmas and of their mansions 
and of their costumes. Why should I Insist anymore that Ï am permaneint, or an 
1mmortal being?" 


Evil Mara .....you wI1ll have to suffer the consequence of the offence against the 
disciple of the Buddha, who 1s accomplished in ø5h/ññã and pañña which enabled 
him to ask such questions. 


That 5hikkhu had contacted, through a5h¡ññã based on vimokkha-jhãna, the summit 
of the Maha Meru and the four islands continents, East, West, South and North, at 
the time of suppressing the dragon King, Nandopananda: (the Venerable Maha 
Mogsallana had covered the Maha Meru and the four I1slands continents through 
the agency of a created dragon at that time). 

Evil Mara .... you will have to suffer the consequences of your offence against the 


disciple of the Buddha, who 1s accomplished In z5h¡ññã and pañña which enabled 
him to ask such questions.” 


1f he was another Đj/kk, and such a mode of preaching 1s termed 41#=2pađesa method. 


The Venerable Maha Moggallana managed to subdue Mara by exhibiion of his 
supernormal power (ø5h¿ññ3) 1n seven ways from (a) to (g): 
(a) with reference to ÄM#ãraf4jjaniya Sufía of Mũlapannasa Pali Text; 
(b) with reference to his supernormal power to øo on tours of preaching as in Vimana 
Vatthu and Peta Vatthu. 
(c) with reference to expositlon of Míahaä Moggallana Sufa in Maha Vagga Sarnyutta 
Pali Text. 


(d) & (e) with reference to Culafanhãsañkhaya Sufía of Mũlapannasa Pali Text. 


@) 


(g) with reference to Visuddhi Magga Commentary, Second Vol., on the suppression of 


with reference to 4ñØñafara Brahma Suffa of Sagätha Vaggsa Sarnyutta. 


the dragon King, Nandopananda. 
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(h) Eire does not make any effort to burn the foolish person. lí 1s the foolish person who 
gets himself burnt by touching the fire. Just as the foolish person gets himself burnt 
by touching the fire, so will you be causing to be burnt yourself by offending the 
Buddha. 


() _ Maãra .... you have done sinful act by offending the Chief Disciple of the Buddha. Do 
you fancy that your sinful act will not produce any fitting result? 


@)  Evil Mara.... The amount of unwholesome acfs standing against you Increases with 
the progress of time. Evil Mara .... have you not got tired of doïng harm to the 
Buddha? (you should have taken lesson from the evil acts of your uncle Dusi Mara 
who had to suffer in realms of misery. You should at once cease your acts of harm 
to the disciples of the Buddha. 


The Venerable Maha Moggallana thus exhorted the Mara, citing examples, so as to repent 
his follies and dread the consequences for a long period, in the forest sanctuary of 
Bhesakala, with the result that Mara, with a heavy heart, disappeared on the spot. 


An Account of The Lay Devotee Brahmin Pancagga 


After observing the eighth vass and emancipating sentient beings, who were worthy of 
emancipation, by teaching Bodhi Raja Kumar Sutta and other discourses 1n the Bhesakala 
forest sanctuary, near the town of Susumaragira, the Buddha left for Savatthi to take up 
residence 1n the Jetavana Monastery. 


There was a brahmin lay devotee by the name of Pancagga Dayaka. He was so named 
because of his habit of offering five kinds of stuff that came first and foremost In the 
process of production: (1) first ears of grains from his fields; (2) the first harvested grain; 
(3) the grain stored first In a granary (4) the cooked meal from the first pot (5) the first 
stuff laid on the breakfast table. (PaØca - five earliest products or stuff, and đãyakã - 
donor, hence Pañcagga-dayaka). The following 1s an 1llustration:- 


1) He used to offer the first ears of corns, barley or oats from his fields to the Buddha 
and His Sangha in the form of gruel prepared with mIlk, in the belief that offering 
the first products will yield early benefits. Thịs 1s the offering made of the first crop 
from the field. 


1) When the grain was mature and ripened, he had the grains put in a heap after 
threshing and winnowing and prepared them into meals and offered them first to the 
Buddha and His Sangha. This 1s the offering made of the grains from the first heap 
Of the harvest. 


11) After storing the harvested crops in many granarles, when the Íirst granary wWas 
opened, he had some grains from the first lot taken out and prepared them as meals 
for offering to the Buddha and His Sangha. This 1s the offering made of the grains 
from the first granary. 


1v) The cooked food collected from each and every cooking pot was first offered to the 
bhikkhus. Until sụch an offering had been made to the Sangha, no one was permitted 
to partake of the food from the pots. This 1s the first offering made from the cooking 
pofs. 


v)ạ He never take his breakfast before collecting certain amount for offering to the 
Buddha and His Sangha in the morning, and in the afternoon he collected certain 
amount from his dining table for offering to beggars, in whose absence, the collected 
food stuff was given to dogs. Thịis 1s the offering made before he ever took his 
meals. 

Thus he came to be known as Pafñcagga-däyakä, one who made offerings on five kinds 

Of firsf occasions. 

One early morning, the Buddha looked into the world by means oŸ asayanwsaya-fñãna and 
indriya-propriya-fñãna and perceived the previous supporting conditions of øañcagga- 
dãyakã and his wIfe to be established In the so/ãpaffi-magga, and so He had Himself tidied 
up and remained 1n His own chamber, on that particular morning. 


654 


Chapter 26 


(AI the 5h/kkh„s in the monastery used to assemble at the Chamber of the Buddha 
at the time of going for alms-round every morning. They always went for 
receiving alms in the town with the Buddha leading. But the Buddha used to remain 
1n the Chamber behind closed doors whenever He wanted to go all alone. Ôn such 
Occasions, bhikkhs went on alms-round all by themselves after circumambulating 
the Scented Chamber with tacit understanding that the Buddha would not go with 
them for reason known to Himself.) 


Ơn that day the Buddha remained In His Chamber, behind closed doors, at the time of 
going for receiving food. He came out only when 1t was time for 2añcagga-dãyakã to have 
his meal. 


He entered the city of Savatthi all by Himself, and the citizens knew that someone would 
be blessed by Him that day. They did not come out as usual to mnvie Him for alms- 
offering. 


The Buddha went along the route from door to door, and stopped at the door of 
Pafñcagga-dayakä at the time when the Brahmin was holding a bowl of food to be eaten 
and his wIfe was in a state of preparedness to fan her husband while enjJoying the food. His 
wlfe was the first person to notice the Buddha standing In front of their house. She tried to 
keep the Buddha out of sight of her husband by keeping the fan in between the Buddha and 
her husband. She knew that If her husband saw the Buddha, he would offer all the food In 
his bowl to the Buddha, thereby requiring her to make fresh preparation of food for her 
husband. At the same time, she was assailed with confusion and 1rreverence. The Buddha 
knew all about 1t and directed the rays from His body towards the couple. When the 
husband saw the golden coloured rays, he asked her: “Whafs all this?” and he looked 
around and eventually saw the Buddha standing at the door of the house. Whereupon, the 
wife dropped the fan and hastened to the Buddha and paid homage and worshipped Him, In 
accordance with the time honoured traditional way. The Buddha uttered a stanza In pralse 
of her while she was In the act of standing up, as warranted by the favourable 
circumsftance: 


Sabbaso Nãmaripasamim 
Yassa na{thi mamayitam 
asafã ca na socdfi 

sa ve bhikkhiti vuccati. 


One who has cut off clinging to mental and corporeal elements (ø0na- 
riñpa)without holding the erroneous views of “Ï” or “my own” and “he” or 
“she” 1s free from sorrow and lamenftation. Because of cessation of ømua and 
ripa, he has penetrated the dark mass of defilements and deserves to be 
regarded as a holy, noble bhikkhu. 


The wife of the Brahmin was established in the Frultion sfage of søfãpanna at the 
conclusion of this discourse. 


The Buddha was Invited by the Brahmin into his house and offered a seat. He then 
offered Him his share of the food, pouring water as a token of dedicating food to the 
Blessed One, saying: “Most Exalted Buddha, you are the most Homage-worthy personage 
1n the world with devas and humans. May you receive my offer of food by the alms bowl.” 
The Blessed One fulfilled his request by receiving the food offered in His bowl and 
partaking 1t. The Blessed One then uttered the following stanza after His meal, noting that 
the time was apprOpFrIafe. 


Yadaggato majihato sesafo vã 
pimdam labhetha paradathepajTvĩ 
nalam thuÌum no be nipaccvadi 
tam vãpi mira muni vedayanfu 


A bhikkhu lives on food enthusiastically offered by donors, either from the 
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first portion or the middle portion or the last portion of the pot, as a normal 
means of livelihood. A 5jikkhu gratefully does accept the food regardless of 
which part of the pot that morsel of food comes from. He 1s not over pleased 
to receive the first portlon of food nor 1s he disturbed by being offered the 
leftovers. He has abandoned the likes and dislike. Such a person, who 1s 
regarded only by wise people as one who has eradicated the savas, 1S 
1ndifferent to the world and worldly incidents. 


Pañcagga-dayakã attained the Fruition stape of sø/ãpaffi at the conclusion of the 
điscourse. 


(These are excerpts from Sutta NÑipata Commentary, exposion on Muni Suta, 
which 1s not in apreement with exposition in Dhammapada Commentary). 


Buddha's First Visit to Sihala Island 


(An account of the Buddha three visits to the Island of Sihala (Sri Lanka), im 
abridged form, as mentfioned In ⁄4ahãvamsa, Vol. Ì.) 


The Buddha observed the first vassz after atfainment of Buddhahood in Isipatana, 
Migadaya, near Baranasl From thence, he proceeded to the forest of Uruvela to 
emancipate the hermit Uruvelä by exhibition of miracles. At that time, the citizens of Anga 
and Magadha were going to pay their annual homage to the hermit with gifts. The hermit 
dịd not wish the Buddha to come to the great festival of offering. His thoughts were known 
to the Blessed One. So on that very day the Buddha went to Utfaraguru Island to receIve 
offering of food, and from thence He returned to the Anotatta lake to have His meal, and at 
niphf-fall (ninth month of Enlightenment) He went on to Sihala 1sland. 


His visit coincided with the conference of ogres held at a spot, which 1s the locatlon of 
the garden of Mahanagavana of today, measuring three yø/a7as 1n length by one yøjana 1n 
breadth In the central part of the 1sland, along the shore of a river. The Buddha went to the 
place where the ogres were holding conference and while standing directly above thetr 
heads, on the spot where the MahTyañgana Ceti stood today, caused heavy rain to fall and 
strong winds to blow and darkness to descend to frighten them. 


Ogres were very much friphtened and they beseeched the Buddha to grant them a place 
Of refuge, free from danger. The Buddha consoled them by telling them that He would 
relieve them of their anxieties and troubles, if He was offered a place on the island to stay. 
'Whereupon, they replied: “Lord of peace and tranquillity... we hereby offer You this very 
spot and we beseech You to g1ve refuge to all our race on this island.” 


The Buddha restored peace and calmed the fears of the ogres by causing the rain, storm 
and black-out to cease and descended to the earth and spreading a leather rug, sat on 1t. 
When the Buddha spread the leather-rug over the place, ogres ran away to escape from the 
unbearable heat emanating from the blazing carpet and took refuge 1n remote areas of the 
1sland. The Buddha caused the island of Giridipa to come close to Sihala to accommodate 
the restless ogres. Once all the ogres had setiled there, He caused the island to move back 
f{O 1†s Original site. 


The blazing leather-rug was removed as soon as the Sihala Island was rid of all ogres. 
Then all the good devas assembled on the 1sland and held a conference among themselves. 
The Blessed One preached them the Dhamma with the result that crores of being realized 
the Four Noble Truths and countless number of devas took refuge 1n the Three Gems with 
strong faith. 


Buddha gave a Handful of Harr to Maha Sumana Deva at His Request 


Maha Sumana Deva, a resident of the Sumanakuta Mountain, attained sø/ãpazffi by hearing 
the Dhamma at the conference, Just mentioned above. He requested the Buddha for some 
memorable obJect of worship. The Buddha rubbed His head with His fingers to get a 
handful of hair and gave 1t to Maha Sumana Deva. After that, the Buddha returned to 
Uruvela forest. 


Maha Sumana Deva brought the handful of harr In a gold casket and kept 1t at a spot that 
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was strewn with varlefles of Jewelleries; 1t was where MahTyañsana CetI 1s standing today. 
The gold casket containing the handful of ha was enshrined 1n a small stupa bullt of 
amethyst. 


In due course of time, the Venerable Sãriputta s disciple, named Venerable Sarabhu, 
brought the neck-bone of the Buddha from a pile of sandal-wood fuel by his 
supernormal power to this place. He sanctifled 1t by enshrining 1t in the original 
stupa of smaller dimension and raIsed 1ts height to twelve cubits, assisted by a 
company of bj/kkhus. The Venerable Sarabhu then returned after reconstruction of 
the stupa. 


Years rolled by and Prince Uddha Culabhaya, younger brother of King 
Devanapiyatissa rebuilt the old stupa to a height of thirty cubits, enveloping the 
smaller cef. Later, King Duthagamani again reconstructed that stupa making 1t 
eighty cubits hiph. Thus, Mahiyangana Ceti grew to a greater height by successIive 
modification throuph the years. 

This was Buddha s first visit to the lsland Sihala. 


Buddha's Visit to Nãgadipa Island 


At a time when the Buddha was residing at Jetavana monastery 1n Savatthi, during the 
period of the fifth vassa, there was a battle being fought, involving huge armies for the 
pOssession of an emerald throne between Mahodara dragon king and his nephew, Culodara 
dragon prince. When the Buddha perceived this unhappy sfate of affatrs, He woke up early 
and taking His robe and alms-bowl, He went to the theatre of war, which was the 1sland of 
Nagadipa, to save the gas from desfrucftion. 


Mahodara dragon king was a powerful king who claimed sovereilgnty over the øga 
country, with an area of five hundred yø7anas 1n that part of the ocean. 


Mahodara dragon king gave away his sister, Kanha, In marriage with another dragon king 
who was ruling over the Vattamana mounfain region. In due time, they produced a son 
named Culodara. 


Culodaras maternal grand mother gave her emerald throne to Culodaras mother before 
her death. Consequently a war broke out over the possession of the throne between King 
Mahodara and his nephew Culodara. These inhabitants of the mounfain region were also 
powerful rulers in their own region with their own big army. 


There was a dryad, named Samiddhi Sumana Detty, living in a Linlun tree (Buchanania 
lati folia), near the arched entrance to Jetavana monastery. He accompanied the Blessed 
One all along the way to Nagadipa Island, carrying the Linlun tree as an umbrella, to 
protect the Blessed One from weather, with the permission of the Blessed One. 


Thịs wIll be further clarified: Samiddhi Sumana Detty was a human being living in 
Nagadipa Island in his previous existence. Once, he noticed a Paccekabuddha 
having His meal at the spot where RaJjayatana Ceti (popularly known as Linlun 
cefi) 1s standing today. He offered the Paccekabuddha, out of reverence, a bunch of 
branches for use in washing and cleaning the bowl after His meal. 


For this deed of merit, he became a dryad of the Linlun tree near the arched 
entrance to the garden of Jetavana, owned by Prince Jeta. The Linlun tree stood 
outside the monasfery since the time 0 1†s consfrucfion. 


The Buddha had brought Sumiddhi Sumana Detty together with the Linlun tree was 
for his own benefit and 1n the interest of the Island. 


The Buddha, on arrival at the Island, sat in the middle of the site of war In the sky and 
caused complete darkness in the area to friphten the combatants in the battle. Then He 
caused the area to become bright and clear again to relieve the dragons of fear and anxIety. 
The dragons, on seeing Him, felt happy and rallied around Him and worshipped at His feet 
with profound respect. 


When the Buddha preached them the Dhamma in the Interest of peace and tranquillity, 
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the two rival dragon kings were very mụuch delighted and Interested in the preaching, so 
much so that they made an offerinng of the emerald throne to Him by ther mutual 
agreemert. 


Then the Buddha came down and sat on the throne and partook of the deliclous food 
offered by the zøãgas and preached to them the Dhamma again, with the result that eighty 
crores of gas, both of land and water, took refuge on the Three Gems with great faith. 


Buddhaˆs Second Visit to Sihala Island 
(A Request by Dragon King, Maniakkhika) 


Maniakkhika, the dragon king of Kalayam region, a maternal uncle of Mahodara, also 
had arrived at Nagadipa Naga King Island to take part in the raging war. He had already 
taken refuge In the Three Gems at the time of the Buddha”s first visit to the Sihala Island. 
He made a solemn request to the Buddha: “Exalted Lord... you have, indeed, done a great 
deed of kindness to us by your exhortatlons. Had you not come to this place, we would 
have, by now, been reduced to ashes. Our ardent wIsh 1s that, out of compassion, you do an 
honour to the place of my dwelling, Kalayam, by your visit when you come to the Island of 
Sihala on the next occasion.” 


The Buddha kept silent to sigmfy His accepfance of the Invifation. 

Then the Blessed One urged them to build RãJayatana Ceti on that spot as a memorial to 
the happy occasion. He presented the Linlun tree and returned the emerald throne with 
1nstructions to hold them as sacred obJects of veneration. 


“Dragon lords.. these two obJects should be held in hiph reverence as relics of my 
utensils, (Paribhoga Cefi) In your own Interest and for your continued prosper1ty.” 


The Buddha, after leaving those Instrucfions, returned to Jetavana monastery of Savatthi. 
These events marked the second visit to the Island of Sihala by the Buddha. 


Buddha's Third Visit to Sihala Island 


Three years later, Maniakkhika, the dragon king, went to Savatthi to Invite the Buddha 
cordially to Sihala Island, while He was taking up residence at Jetavana monasfery. 


lt was on a full moon day of Kasson (Vesakha), during the eighth year of Buddhas 
attainment to Buddhahood (and one day after Maniakkhika's arrival). The Buddha, on being 
1nformed of time for meal, put on His robe and went across to Sihala, together with five 
hundred bhikkhus. 


Dragon King Maniakkhika, accompanied by his dragons, conducted the Buddha and His 
bhikkhus to a Jewelled pandal near the site where Kalayani ceti 1s now situated and offered 
delicious food of the celestial world to Him and His 5j/kkh„s with profound respect. 


After preaching to Maniakkhika and all the dragons, the Buddha travelled through the sky 
to the Sumana hill and left an impression of His foot, in order that future generations mipht 
hold 1t as a sacred place (PZđa cefi). He went to the base of the hill in the company of 
bhikkhus to spend the day and proceeded to DighavapI. 


During His sojourn at Dighavapi, He and His 5hikkh„s enjoyed phala-samapaffi on the 
spot where Dighavapa Ceti 1s standing today. This 1s one of the sacred places held in hiph 
reverence by the people from the days of yore. From here, the Buddha proceeded to the 
Garden of Maha Meghavana. 


On arrival at Meghavana garden, together with His five hundred Đ//k&hs, the Buddha sat 
and enJoyed øhala-samãpafíi together with His bhikkh„š. On the spot where the Buddha sat, 
a sapling of original Mahabodhi tree was planted. 


From there, they proceeded to the location of Mahaceti and together they enJoyed phala- 
samaäpafrfi. Rising from this samäpafifi, they proceeded to the present location of Thupayon 
Ceti and enjoyed phala-samäpafíi together again. 


Rising from this øhala-sưmãpœííi, they went to Kyauk Ceti (Stone stupa), which still 


658 


Chapter 26 
sfands today, and preached the Dhamma to all the devas who happened to be gathered there 
at that time. After which, together with His five hundred Đ//k&J„s, the Buddha returned to 


Jetavana monastery. 
These events marked the Buddha's third visit to Sihala Island. This 1s the account of 


Buddha's three visits to Sihala Island. 
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Chapter 27 
AN ACCOUNT OF RICH MAN GHOSAKA OE KOSAMBI COUNTRY. 


(This short account of the rich man of Kosambi country has been compiled in the 
light of Dhammapada Atthakatha, Vol. I[ and Ankuttara Atthakatha, Vol. I, where 
full accounts are g1ven.) 


P.° to the appearance of the Fully Self-Enlightened Buddha, a deadly infectious disease 
(ahivafaka) broke out In the country of Allakappa, and the toll of this plague ranged 
anything from ten to twenty 1n a family at a time. Those who evacuated to the other 
counfrles escaped death. One of the ciizens left Allakappa together with his wife and a 
baby son. But they suffered from shortage of food in the middle of crossing a barren land 
and were In a sfate of exhaustion. The parenfs took turns to carry the baby for some time. 


The husband was of the idea that crossing the desert would not be possible with an extra 
load of the baby on their shoulder. So he kept himself a bít behind the wife by slowing 
down his speed as though pressed by the call of nature. He placed the child on the ground 
1n a sifting posture and resumed his Jjourney. When the wife did not see her son in his 
hands, she enquired about the child, asking: “My lord... where 1s my kiddy?” The husband 
replied: “What good could he do for us under such a condition of stress and strain. We 
could produce many children so long as we are alivel” The wife screamed in anger: “Such 
a brute you are .... I will not go along with a cruel person like you.” The husband confessed 
his inconsiderate act and apologized to her: “Please pardon me for my fault.” They 
confinued thetr Journey agaIn after picking up the child. 


The fatigued couple, with the load of a baby, managed to cross the sandy plain with great 
difficulty. By evening, they reached the hut of cowherds; who had cooked rice with pure 
milk for ther own enjoyment. When they saw the couple and the child, they at once 
realized that the strangers were hunger-stricken, and offered them a bịg pot full of rích 
milk gruel. The wIfe was moderate 1n eating and so she ate Just the ripght measure of food 
while the greedy husband ate very mụuch, beyond his limit, so mụuch so, that he died of 
1ndigestion the next morning. ÀAs he was very much attached to the people 1n the cowherds 
hut before his death, he took conception 1n the womb of a biích. 


The bịtch gave bírth to a lovely puppy 1n due time. It was well looked after by the 
cowherd as though 1t was his own child. The two were very mụuch attached to each other 
and the puppy followed the cowherd wherever he went. 


One morning, a Paccekabuddha stopped at the door of the cowherd to receive alms-food. 
The cowherd paid respect and offered food and requested the Paccekabuddha to stay and 
he (cowherd) would provide Him the requisites. The Paccekabuddha took up residence In a 
gørove not far from his dwelling. The cowherd used to take the puppy along with him 
whenever he went to visit the Paccekabuddha. He used to strike the boulders and dry 
stumps with a sfout staff, en route to the dwelling of the Paccekabuddha, to frighten away 
the beasts of prey. The puppy took careful note of his masfer's actIvIfIes. 


On one occasion, the cowherd made 1t plain to the Paccekabuddha that he might not 
attend on Him personally everyday for one reason or other. He assured the Paccekabuddha 
that the litle dog would come to His dwelling to accompany Him to and from his hut, on 
his behalf, in case of his faiure to do 1t himself. 


One day, the cowherd sent his litle dog to accompany the Paccekabuddha from the forest 
to his hut. The little dog went there, and, on arrival, lied with 1ts belly stretched at the feet 
of the Paccekabuddha. The Paccekabuddha realized that the little dog was sent to fetch 
him. Hence, He took His robe and alms bowl. Being desirous of testing the intelligence of 
the dog, He deliberately went in a wrong direction. Whereupon, the litle dog went in front 
of Him and blocked His way. It gave way only when the Paccekabuddha resumed the right 
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direction. He barked aloud at the same spots where his master used to sfrike the boulders 
and dried stumps with a stout staff to frighten away the beasts of prey. 


The Paccekabuddha used to give 1t a big lump of food out of His own bowl every day. 
The dog was very much attached to the Paccekabuddha for showing such kindness to him. 


At the end of the vassa, the cowherd offered a piece of cloth to the Paccekabuddha for 
making robes and said: “Reverend S1... the vzssđ has come to a close and I would leave 1t 
to You to stay on at the same place or go to any place of Your own choice, as please You.” 
As the Paccekabuddha appeared to have a desire to leave for another place, the cowherd 
accompanmied Him to a certain distance and returned to his hut. When the Hitle dog 
điscovered that the Paccekabuddha had left for good, it died of broken hearted and was 
reborn In the deva realm of 'Tãvatimnsa. 


He was endowed with a voice that excelled that of the other devas of the celestial world, 
as a reward for barking aloud and frightening the beasts of prey as he passed through 
forest in the company of the Paccekabuddha in his previous existence. It was therefore 
known as Ghosaka Deva for having a voice that covered the whole of deva realm. 


'While Ghosaka Deva was enJoying the luxurious life of a deva in Tãvatinsa, Udena was 
the King of Kosambi country, In the world of humans. (Life of Udena has been dealt with 
elsewhere In this treafise). 


Then Ghosaka Deva died and was conceived In the womb of a courtesan in KosambiI, 
during the reign of Udena. When the courtesan came to know that she had given brrth to a 
son, she had the newly born babe cast on the garbage dump. 


One of the supervisors of workmen, in the employment of the rích man of Kosambi, 
noficed the child in the middle of a flock of crows, on his way to his masters house. He 
was Iimpressed by the look of the lovely child and thought there was a bright future for the 
child. Therefore, he picked up the baby and sent him to his house, under the care of one of 
his workmen while he continued his way to his master's house. 


Ơn that morning, the rich man of Kosambĩ met a wise man on his way to the palace of 
the King Udena. The rích man asked the wise men: “Master... have you studied the 
astrological signs of the stars and therr trend?” The astrologer examined the movements 
and behaviour of the planets on the spot and replied: “Anyone born today 1s destined to 
become the rich man of Kosambi, as he 1s born in conJunction with such and such sfars and 
planets.” 


Ơn hearing the predictions of the astrologer, the rích man of Kosambi turned to his 
aftendants and gave Instructions: “My dear men .... the predictions of this wIse man are 
always axIomaftic and determinate. My wife 1s an expectant mother, and, you better go to 
my house and find out 1f she has given birth to a child.” The attendants rushed to his house 
and hurried back to tell him that his wife has not yet given birth to a chỉd. He sent his men 
out again to find 1f there 1s any child born In the city on this day. 


The attendants went all over the town to find out 1f there was any child born on that day. 
They discovered that there was a newly born babe ímm the house of his own labour 
supervisor. When this was brought to his notice, the rịch man sent for the supervisor, and 
on his arrival, asked a few quesfions. 


Rich man:  Is it true that there 1s a baby In your house who 1s born today? 
SUperVISOT: Yes... masfer. 

Rich man:  Give me that child. 

SupervIsor: Ï cant g1ve... master. 


Rich man: Take one thousand pieces of money 1n exchange for the baby! 
The labour supervisor tried to speculate mentally: “This baby may or may not live long, 
the questlon of life and death 1s beyond my power of decision.” In view of this matter of 
uncerfainty, he decided to accept the money 1n exchange for the baby. 


The rich man conceived an idea: “Should my wife give birth to a girl, he would be treated 
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as my own son; should she give birth to a boy, he would be killed.” After a few days, the 
wife of the rich man gave brrth to a boy. 


Brutal Acts of The Rích Man of Kosambi 


() He thought of placing the adopted son (Ghosaka, son of a courtesan) 1n the 
cow-shed to be killed by the treading of oxen. He accordingly asked his 
servants to place the kid at the gate of the cowshed. The boy was placed at the 
exIt of the cow-shed, as Instructed by the rịch man. 


A bịg bull, the chief of the herd was the first to come out of the compound and finding 
the baby lying helplessly on the ground, it shielded hìm, by standing over him with 1ts four 
legs placed around him like a fence, from the imminent danger of being trodden by other 
oxen. Ôn seeing Ghosaka, the cowherds expressed their opinion among themselves: “Phis 
child must be a favoured child of fortune, even animals seem to know his attributes” and so 
they took him to their house to be looked after by them with mutual consent. 


(2) The rich man enquired as to the fate of the baby and was told that he was safe, 
unđer the care of the cowherds. He regained possession of baby by giving the 
cowherds one thousand pieces of money 1n exchange for him. He then 
commanded his men to throw away the baby at the cemeftery. 


The baby was abandoned In the cemetery at a time when the rich mans goat-herd was 
tending a herd of goats there. A milking she-goat caught sight of the baby, she left the herd 
and kept herself in such a posture as to afford an opportunity for the baby to suck her mIÌk. 
She left the baby only after feeding him in the manner just described. Ôn departure from 
the pasfure 1n the evening, she went again to feed the baby again, in the same manner. The 
goat-herds attention was drawn by the strange movemenfs of that she-goat on that day, and 
saw for himself that the she-goat was feeding the baby as 1f it was her own kid. The goat- 
herd thought to himself: ““This baby must be a favoured child of fortune, even animals 
seem to know his attributes,” and so he brought the baby to be looked after In his own 
house. 


(3) On the next morning, the rich man sent his men to find out what had happened 
to the baby. When he was told that the baby was safe under the care of a goaf- 
herd, he sent his men to redeem the baby in exchange for one thousand pleces 
of money and commanded them to place the baby on the cart-track, in the 
busy part of the town, so that he might be killed by being trodden by the carts 
of a trader on the following day. 


His servants dịd as they were told. A train of carts came Into the town as expected but the 
oxen that drew the first cart saw the baby In ther track, so they stood still with their legs 
fixed like four pillars. The leader of the trade band saw the strange spectacle and was 
øreatly moved by 1t, so mụuch so that he picked up the baby to be looked after by himself, 
as the baby appeared to be a favoured child of fortune with a bright future. 


(4) The rich man sent out his men to find out If the baby had been killed, by being 
trodden by the carts of the trader, and when told that the boy was safe under 
the care of the leader of the trade band. He again asked them to redeem the 
child in exchange for one thousand pieces of money and to throw the baby 
down a sfeep cHhff at a distance from the town. 


The baby was thrown upside down by the servanfs, but the child fell right on top oŸ a 
work-shop of those who manufactured mats from reeds. The mats made of reeds proved to 
be as soft as cotton that had been ginned a thousand times due to his deeds of merifs in the 
past. The leading workman opined that the baby was a favoured child of fortune with a 
bright future, and so he broughit the child to hịs house for adoption. 


(5) The rích man sent out his men again to enquire In(o the state of the child. 
When he came to know all about the baby, he asked his servanfs to recover the 
baby in exchange for one thousand pleces of money, and to bring him to his 
house. 


In due course of time, the rịch mans own son and Ghosaka came of age. The rich man 
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again made a plot to kill the lad in conspiracy with his trusted potter. He therefore went to 
the potter and confided to him that there was a stupid son in his house whom he wanted to 
do away with secretly by hook or by crook, The potter said: “O rịch man... you shouldn't 
have uttered such a speech, a speech full of sin.” 


The rich man thought that the potter would not do anything for nothing, and so he paid 
him one thousand pIeces of money to make him yield to his persuasions. He was successful 
because there 1s no one who will not be corrupted by bribery. The potter accepted the 
money and told the rịch man: “I wIll arrange for the pot-kilns to be kept ready on such a 
such a day, and you might send the boy to me on that date of appointment.” 


The rich man kept on marking time and on the day of appointment, he asked the youth 
Ghosaka: “My đear son, I require many pots and I have arranged with our potfer to supply 
them by cerfain date, you might go now fo the poffer and ask him to do as he was bid by 
me, without any delay.'” Ghosaka replied: “Very well,” and left the house. 


One's Own Malice brings about One's Own Ruin 


Ớn seeing Ghosaka on the road, the ríich mans own son came running to him and asked 
for help: “Elder brother .... [ve lost many marbles while playing a game with my play- 
mates. [ do pray that you try to recover the loss [ve sustained.” Whereupon, Ghosaka said: 
*JI cant do 1t now, because our father has sent me on an errand.” The rich mans own son 
made another request: “If so, Just play for me and recover the lost balls. I will go on the 
errand on your behalf.” Whereupon, Ghosaka said: “In that case, you might go to the 
potters place and convey the message of your father to the potter in minute detail while I 
play with the boys to recover the marbles you lost to them.” 


The rích mans son went and conveyed his fathers message to the potter, on behalf of 
Ghosaka as agreed. The potter said he would carry out his father's orders. He took the boy 
1nto his house and hacked him i1nto pieces with an axe and put the pieces of the dead boy s 
body into a mud pot which was later kept along with unbaked mud-pots In the kiln. 


Ghosaka lad had won quite a lot of marbles and watted for the return of his younger 
brother for a time. When the younger boy failed to turn up, he went to the neighbourhood 
of the potters place to look for him and returned home when no trace of his younger 
brother could be found. 


The rich man was astonished to see the return of Ghosaka at a distance and was at a loss 
to know what had happened. He got up before Ghosaka could even take a seat to explain 
the matter. “Dear son... địd you not go to the potters place?” The youth replied: “No, 
father, I đidnt go.” He asked him again: “Why did you not go?” The youth explained the 
reason why he did not go and why the younger brother went there on his behalf, in detail. 


The rịch man felt as 1ƒ he was reeling under the weight of the great earth and scolded 
him: “My dear son, .... what do you mean by that?” and so saying he hurried to the place of 
the potter with a greatly agitated mind. When he got to the house of the potter, he could not 
breathe out full facts of the tragedy and so he simply uftered: “Look .. my man, look my 
man.” But the potter gave him a stiff reply: “Rich man ... what do you mean by that... when 
1t 1s too late!” 'The rich man had to return home without any further ado. He was reduced to 
a mental wreck from that time. 


(6Ø The rich man of Kosambi dịd not take meal together with Ghosaka from that 
time onwards, and deliberated as to how to do away with his sons rival. He 
wrofe a note and asked Ghosaka to deliver 1t to one of his labour superVisors 
at a cerfaimn village and to tell him verbally that the contents of the note must 
be translated into action at once. He also instructed the lad to contact one of 
his boyhood friend, a rịch man of Gamaka, and stop at his home for the meals 
en roufte to his destination. Ghosaka lad had come of age by that time. 


Ghosaka paid respect to the rịch man. Ôn arrival at the village of Gamaka, he found his 
way to the rich man's house and stood worshipping 1n front of him. The local rích man was 
shaving his beard by the side of a window. When he noticed the lad, he asked: “Young man 
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from where have you come?” He replied with due respect: “Father .... Ï am the son of rich 
man of Kosambi.” The Gamaka rich man was delighted to see the son of his boyhood 
friend. 


By that time, one of the maids of the daughter of the rích man was on her way to the 
market to fetch some flowers for her mistress. She was stopped by the rích man who asked 
her: “Maid... tarry a litle, you might wash and brush the feet of this Ghosaka lad and 
arrange for the provision of bed for him.” The maid dịd as she was bịd and then went to 
the market to fetch some flowers as usual. 


Ơn seeing the maid with a collection of flowers, the daughter of the rich man scolded 
her: “You have loitered on the road today...What on earth had made you take such a long 
time 1n fetching the flowers?” Whereupon, the servant girl replied: 


“Ahem, Mistress, [ve never seen such a beautiful youth before. He 1s said to be the 
son of your fathers boyhood friend. It is beyond my power fo express his 
handsomeness and graciousness. Your father had asked me to wash his feet and 
provide a bed in the middle of my way to the market to fetch flowers for you, 
hence the delay.” 


(The daughter of the rích man of Gamaka happened to be the wife of the lad Ghosaka 
four existences ago. On hearing about the youth, she was assailed by uncontrollable 
affection for him.) 


The daughter of Gamaka rich man, accompanmied by her maid, went to the bed-room and 
found Ghosaka sound asleep. She noticed a nofe tied to the edge of his waisf-cloth and, out 
Of curlosity, detached 1t quietly and read 1t. She discovered that the youth had brought a 
nofe that would cause his own life. She had 1t torn Into pieces and wrote another one In 
substfitution for the original one, before the lad woke up: 


Dear Labour Supervisor... Ï am sending my son to you. My boyhood friend, 
Gamaka, the rich man, has a daughter who has attained the age of puberty. I 
want you fo collect all the yields accrued from our own esfafes and regroup 
them mmto lots of one hundred each kind for presenfation at the matrimonial 
ceremony between the daughter of Gamaka rich man and my own son, and I 
wish you fo act as my duly accredited representative on that happy occasion. 


lI also wish you to give me an account of the matrimmomial ceremony with a 
sfatement of expenditure incurred 1n comnection with the marriage, in due 
COUTSe€. 


Kosambi Rich man 
Kosambï Country 


She had the fresh note nicely stamped with a fabricated seal and tied 1t to the edge of the 
walst-cloth of the lad as though nothing untoward had happened to 1t during his sound 
sleep. 


Ghosaka lad spent for a day in that house and resumed his Journey after taking leave 
from the rich man. Ôn arrival at the place of the labour supervisor, he promptly handed 
over the note with the Information that the contents of the note should be translated into 
action at once. The labour supervisor, after reading the note, summoned all the villagers 
and addressed the gathering: “My dear men .... although you do not seem to care much 
about me, my own masfer, the rích man of Kosambi, has entrusted me with the 
responsibility of arranging, on his behalf, a matrimmonial ceremony for his son, Ghosaka, 
and the daughter of Gamaka rich man. It connoted that, all the productfs 1ssued from this 
area should be collected and grouped Imto lots of one hundred each kind for presenfation to 
the couple as his gIfts. 


When everything was set, he arranged for the matrimomial ceremony to be performed In a 
traditional manner and sent a report to the rich man of Kosambi, to the effect that the 
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matrmomiaal ceremony had been conducted and that everythng had been done in 
compliance with his instrucfions, with a detailed statement of accounts attached thereto. 


On hearing the news, the rích man of Kosambiï felt like one suffering from burns and 
uttered: “Alas! I have been ruined beyond redemption.” He suffered both from physical 
and mental agony and was eventually attacked with acute dysentery, and, yet he had not 
øIven up the idea of denying the esfate to Ghosaka lad by hook or by crook. He, therefore, 
wrofe a note with ulterior motive and sent 1t to the lad. The note reads: “Why have you, my 
son, stayed there long after your marriage. [ want you to come back home urgently.” 


Upon recelpt of the letter, simple minded Ghosaka made preparatlons for the return 
Journey. The daughter of Ghamaka rich man perceived that the sinpleton Ghosaka never 
knew that 1t was she who was responsible for his present luxurious life. So, she tried to 
detain him by her own clever tactics. She convinced him by saying: “My dear man... dont 
be so hasty. One should make necessary arrangemenfs before one goes to the place of one's 
relatives.” She had thus delayed his early departure for good reasons. 


The rich man of Kosambi, with an undaunted will, sent another note sfating that he had 
broken down 1n health through acute attack of deadly dysentery and that he 1s In a state Of 
hopelessness and the situatlon warranted his Iimmediate return. 


The daughter of Ghamaka rịich man could not help revealing, by that time, the true 
aspecfs connected with their union and other things at stake. 


“My dear man .... rích man of Kosambiï 1s not your own father, though you have all 
along regarded him as your father. He had sent you to his labour supervisor with a 
nofe confaining express Instructions to kill you right away. I personally destroyed 
that fateful note and got 1t substituted by a fresh one of my own đdesign that 
brought about our union. He did not call you for nothing but to expose that you are 
not his successor. You should wait until his death." 


Soon afterwards rumour that “Kosambi rích man had died” was afloat and the couple 
made preparations to go there with attendants. The intelligent wife warned her husband to 
enter the building with great caufion and to post escorfs around the house before hand. She 
accompamied her husband as he entered the house, raising her hands and crying as 1f 
lamenting. She found her way to the rích man who was lying In a dark corner and struck 
his chest with her head, as 1Ÿ in great sorrow sending the dying man already weak with 
ailment to an early death. 


After the cremation of the corporeal relics (sarTra/äpana) oŸ the rịch man of Kosambi, 
Ghosaka induced, by generous bribing, the Intimate servants of the deceased to tell 
oufsiders that he was the son of the late old man. 


Title of Rich Man of Kosambi. 


Seven đays after the death of the rích man of Kosambi, King Udena considered that he 
had to find a person to succeed him, one with desirable qualifications to earn the tifle “The 
Rich Man of Kosambïr”. He ordered his royal servants to find out 1f the late rich man had a 
son or not. All the intimate servants of the late rích man unanimously reported that he had 
a son by the name of Ghosaka, who was worthy of succeeding his father. 


King Udena conferred the tifle of “The Rich Man of Kosambi” on Ghosaka complete 
with Insignia of office. 


'When Ghosaka became the rich man of Kosambi, his wise and ¡intelligent wife said: “My 
dear lord.... although we were of lowly origins, we have become great and glorious by 
Virtue Of our meriforious deeds of the past, and let us, therefore, try and keep 1t up by 
performing meriforious deeds with redoubled zeal and enthusilasm.” Her husband readily 
accepted her good proposals, and the couple mutually agreed to spend one thousand pIeces 
of money every day in humamitarian acts (0i5addha-đãna), without any breach or breakage 
throughout ther lives. 

— Anguttara Commentary Vol. Ï—— 
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THE BUDDHA”S NINTH VASSA AT KOSAMBI 


There were three distinguished rịch men in Kosambi country before the time of the Eully 
Self-Enlightened Buddha. They were Ghosaka, Kukkudha, and Pavarika who were boyhood 
friends. They looked upon five hundred hermits as their teachers (in the absence of a 
Buddha) and looked after them well. AlI the hermifs used to take up residence at Kosambi 
during the raining season, which lasted for four months, and retreated to the forests of 
Himalayas in sumnmer and winter seasons, lasting eight months. 


'Years rolled by, and one day, the hermits felt exhausted after crossing a vast barren land 
without water on their way from the Himalayas to Kosambi. They eventually came upon a 
huge banyan tree and naturally entertained the hope that “from the look of the banyan tree, 
there should be a guardian deity powerful enough to provide them with water.” 


The guardian detty of the banyan tree thought 1t would be well to fulfil the need of the 
hermifs, and he caused a stream of water, about six 1nches 1n volume, to flow from the fork 
of his tree. When the hermits saw the silvery water, they received 1t with their cups and 
quenched thetr thirst. After quenching therr thirst, they began to think that it would be a 
good thing 1f the guardian deify could also provide them with food, since they happened to 
be In the thick of a forest far away from the villages. Whereupon, the guardian detty 
offered them celestial gruel which was suitable for the hermits. 


The hermits thought, since the guardian deity had provided them with food and water, 
they now had a desire to see him 1n person. The hermits asked him: “O deva ... you are 
enjJoying such pleasure; therefore, we wonder what kind of deeds of merit you had done In 
your previous existence?” The detty replied: “I had observed the Eight Precepts for half a 
day in my previous exiIstence. ” 


This wIll be further explained: Thịs guardian detty of the banyan free was one of 
the servants of Anathapindika in his previous life. lí was customary amongst the 
Occupanfs of the house of Anathapindika that everyone should observe the precepts 
on every holy day. One early morning (of a holy day) a workman was required to 
go to the place of work to perform his duties. When Anathapindika took a list of 
the recipients of food for that day, he discovered that the work man was the only 
one who had gone to the forest for work that day. So he allowed the cook to draw 
food for the evening, Just enough for that workman. The cooking woman drew the 
allotted ration and kept 1t ready prepared for him. Ôn his return, the cook gave him 
his share of food which was reserved for him. 


When the workman found that the whole house was unusually qulet that day, he 
enquired about the unusual silence and the empty messing room from the cook. 
“AlI the occupants of the house are observing precepts, 1t being a holy day” was 
her reply. He asked her again: “Is 1t true .... mother?” She nodded her head, saying: 
“Yes, 1t 1s.” “Dear mother .... please enquire from the rich man 1f one could keep 
precepts for the remaining part of the day.” 


The cook obliged him by putting his question to the rích man, who replied: “li 
tantamount to keeping observance of precepts for half a day but not for a full day ” 


On hearing the words of the rich man, the work man washed his mouth and made 
formal vow to observe precepts and went to his place and kept the precept till he 
fell asleep. He died of exhaustion on the following morning and was reborn as a 
guardian deity of a huge banyan tree on the fringe of a forest. 


Ơn hearing the full account of his previous existence, the hermits asked the deity: “You 
have said about the Buddha, the Dhamma and the Sangha .... which we have never heard 
before. Is 1t true that a fully Self-Enliphtened Buddha has appeared?” When the delity 
answered In the affirmative, the hermits asked: “Where 1s that Buddha residing at presenf?” 
The deity said: “The Tathagata has been residing at the Jetavana monastery In the Savatthi 
country.” 


The hermits left, saying: “Dear deity of the banyan tree... we are going to pay homage to 
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the Buddha,” and they arrived at Kosambi en route to Savatthi. The three rích men 
extended cordial reception to the hermits and Invited them to receive food on the following 
morning. There was a feasting festival on a grand scale on that day. 


As soon as they had taken meal, the hermifs said as a token of courtesy: “We are going 
... SUTPTISed by such words, the rích men asked: “Revered Sirs .... If 1s quite unusual that 
you uffered such words when you have stayed only for a day on this occasion, though you 
usually stayed for one, two, three or four months on the previous occasilons; we pray that 
you enlighten us the reason why you đdepart so early in the day?” Whereupon, the hermits 
replied: “Rich men... you have, indeed, said the truth: The Fully Self-Enlightened Buddha 
has appeared already, and death 1s a matter of certainty, though we know not how and 
when? Therefore, we are In great haste to the Buddha.” The rich men asked for permission 
to go along with the them. 


The hermits said a few words of encourasement In response to their requesf: “You might 
say behind and come afterwards as you all are saddled with worldly affalrs that restrict 
your movements. We will go ahead of you.” They left Kosambiï and found their way to 
Savatthi without stopping too long on the way. Ôn their arrival at Savatthi, they went 
1mmedIiately to the Buddha who fed them with sweet Elixir of Dhamma. The hermits 
atfained arahattaship through Path-knowledge acquired by hearing the preaching of the 
Buddha. 


Three Rich Men attained Sofapanna 


The three rich men left Kosambi, each with five hundred carts fully loaded with gifts of 
all sorts for offering, and arrived at Savatthi eventually. They stayed at a spot in the 
vicinity of Jetavana monastery and erected temporary charity booths before they went to 
pay homage to the Buddha. Ôn therr arrival at the feet of the Buddha, they sat at suitable 
places. The Buddha then preached discourses in harmony with therr dispositions, with the 
result that the three of them attained sofãpanna. They made offerings of gIfts on a large 
scale for fifteen days in succession. They cordially requested the Buddha to do them 
honour by His visit to Kosambi. The Buddha said in response: “Buddhas naturally prefer 
places of seclusion!” 


They enthusiastically replied: “This 1s understood... Exalted Lord!” and added: “Kindly 
honour us by Your visif, on recelpt of our formal 1nvifation in due time,” and after making 
three rounds by the right side of the Buddha, they went ther way home, building resting 
cenfres at every one yø/ands distance between Savatthi and Kosambi. Ôn arrival at 
Kosambi, they publicised the appearance of the Fully Self-Enlightened Buddha, far and 
wide. Each rich man constructed big monasterles in their own garden lands at great cosfs, 
1n anticipation of the arrival of the Buddha. 


Three monasteries were named after their donors, viz., one donated by Ghosaka as 
“Ghositarama”, one by Kukkudha as “Kukkudharama', one by Pavarika In his mango 
garden as “Pavarikambavana'. 


When everything was ready, the three rích men despatched a cordial address of 1nvifation 
to the Buddha, through a special messenger. 


Brahmin Magandhi and His Wife attained Emancipation 


The Buddha, on his way to Kosambi, in the company of many Đh¡k&kh„s, perceived that 
Brahmm Magandhi and his wife were predestined to attain arahatship. He, therefore, 
diverted His route from the main road towards the direction of the markef-town of 
Kammasadamma In Kuru country. 


Brahmin Magandhi returned early after spending almost all night outside the village 1n 
offering lights, according to their custom. On his way to the village to receive food in the 
morning, the Buddha noticed Magandhi coming from the opposite direction at a distance. 
He grasped the opportunifty of making His presence known to the old Brahmin. Ôn seeing 
Him, Magandhi thought to himself: “I have all along been looking for my daughter a 
suitable bridegroom, who 1s as charming as she 1s, and assuming the form of a recluse. 
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This recluse 1s charming and good looking, He 1s a match to my daughter.” With this idea, 
he went back straight to his house. 


(There was a link in the chain of Magandhi's births, being a recluse In one of his 
existences. Therefore he had a natural Inclination towards a recluse.) 


Old Magandhi told his wife: “Dear one, [ve never seen such a recluse before. The one 
whom I've seen has golden colour. He has the appearance of the Great Brahma. He 1s really 
a match to my daughter (Magandhi). Get my daughter Magandhi dressed up hurriedly.” As 
they were busy with dressing up their daughter, the Buddha had left a pair of footf-prints 
(Pada ceñi) at the spot where He had first seen the old Brahmin, and entered the town to 
receive alms-food. 


(N.B. The Impression of foot-prints of the Buddha stands on the spot of His own 
choice but not on any other place. At the same time, His foof-prints are visible only 
by the privileged persons and nothing could stand In their way of seeing them: no 
bull elephant, no torrential rain, no violent desfructive storm could destroy these 
foot prInts) 

— Dhammapada Commentary — 


The old Brahmnn, his wife and daughter went to the place where he had caught sight of 
the Buddha, but they could not see Him as He had gone Into the village by that time. Old 
Brahmm grumbled at the way in which his wife had taken so long 1n dressing their 
daughter that the recluse had gone away. The wife asked the Brahmin: “Let Him be gone, 
but do tell me to which direction has He gone?” The old Brahmin retorted: “He's gone that 
way,” and eventually they found the foot-prints of the Buddha. The old man said: “Here are 
His foot-prints, He must have gone towards that direction.” 


Ơn seeing the foof-prints, the old Brahmins wife thought: “This brahmin 1s really 
1gnorant. He 1s not intelligent enough to know the Intricacies of the treatise of Veda,” and 
to ridicule her husband, she made this caustic remark: “O Brahmin, you are such a fool as 
to have said that you would give away our daughter to this person whose foot-prInts are 
quite different from those of worldlings who have sfains of passion (zãgø), malice (đosa) 
and delusion (wmoha). Brahmin, look at His foot-prints which characterize those of a Fully 
Self-Enlightened Buddha, who had broken open the enveloping dome of defilements; Just 
look at those foot-prints with care:”” 


Raftassa hì ukkufikam padam bhave 
duthassa hoti avakaddhitan padam 
mũtassa hoti sahasamupilitan 
vivafaccha dassa imTdisan padan 


- the foof-print of one with strong lust does not touch the ground in the 
middle; 


- the foof-print of one with great amount of anger 1s more marked at the 
heels; 


- the foot-primt of one with great amount of delusion 1s marked by 
1mpression of 1fs toes and heels 


The foot print, we are seeing, 1s free from all these and it 1s therefore evident 
that 1t belongs to the Omniscient One who had done away with all forms of 
defilements. 


The old Brahmin felt uneasy In his mind by his wIfe's caustic remarks and complained: 
“O woman, you are rude and agsressive.” While they were thus engaged In arguments, the 
Buddha had taken the meal in the company of bhikkh„s and He made His appearance at a 
place where the Brahmin could easily see Him. 


When Brahmin Magandhi saw the Buddha coming from a distance, he scolded his wife 
and said: “The person whom I spoke of is He,” and so saying he approached the Buddha 
and made things plain to Hmm: 
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“O recluse! I have been looking for You all over the places since the earller part of 
the day. There 1s no one In the whole world who 1s as prefty as my daughter, and 
there Is no one In the world as beautiful as Yourself. I wish to give You my 
daughter to attend upon You as a housewIfe.” 


The old Brahmin spoke directly and simply. Whereupon, the Buddha said, in response to 
his offer: 


“O bịg Brahmin, I had no desire whatsoever for the three charming daughters of 
Mara of the celestial plane of Vasavatti, who stood by my sides and wooed and 
tempted Me by love-making talks full of sweet charms and (you might imagine) 
how could I have any desire for your daughter, Magandhi!” and He recited the 
following verse: 


Disvana Tanham Araim Ragafñca 
nãhosi chando api methuna samim 
kimevidam muttakarIsa punnam 

pãdãpi nam sanphusitum na icche 


Although the three charming daughters of King Mara, namely, Tanhã, AratI, 
and Raga approached Me under the banyan tree, “27/z?zl2” with firm 
determination to tempt Me to enJoy filthy sensual pleasure by mutual co- 
operation with them, I had not the least desire to yield to their wishes nor 
there was the slightest taint of sensual passion in Me. In the same way, I have 
not the slighftest taint of sensual desire on seeing this young Magandhi whose 
physical body 1s full of filth such as excrefa, urine, etc. I have not the 
slightest desire to touch her even with My feet. 


The Buddha uttered this stanza as though He was communicating not with the Brahmin 
but with a different person. 


Young Magandhi harboured Resentment 


Magandhi, the daughter of Brahmin Magandhi, haboured resentment towards the Buddha 
for insulting her by comparing her physical body with a collection of fifth such as ordure, 
urine and what not. “He should have reJected me In a simple manner that does not affect 
my dignity. Ï vow fo revense this Insult, as and when opportunity occurs, hereafter.” Thus 
Magandhi had sowed the seed of enmity against the Buddha. 


Brahmin Magandhi and His Wife attained Arahatship 


The Buddha dịd not give any heed to the resentment harboured by the young lady, 
Magandhi, and proceeded to preach the Dhamma to the old Brahmin, Magandhi, In 
harmony with his disposition [for full particulars, please refer to Suttanipatta Pali Text 
(Burmese translation), Magandiya Sutta]. Magandhi and his wife attained aãgãmĩ ariyaship 
at the conclusion of the discourse. In due time, the couple considered that no useful 
purpose will be served to continue on living the household life (after attainment to the 
exalted state of anãgm) for any length of time, and they entrusted their young daughiter, 
Magandhi, to her paternal uncle, Magandhi, before they received ordination. They fully 
attained arahatship free from sayas by virtue of observance of precept for Đhikkhus. 


Buddha accepted the Offering of Three Monasteries 


After emancipating Magandhi and his wife, the Buddha resumed His journey to the 
country of Kosambi and arrived there eventually. 


When the three rich men heard of the arrival of the Buddha In the company of bhikkhus, 
they arranged for His reception on a grand scale and conducted Him to the monasteries. Ôn 
arrival at the monasteries, they sat at appropriate places and after paying their respects, 
addressed the Buddha: “Most Exalted Buddha... the three monasteries which have been 
built, are intended to be offered to all the members of the Noble Order. We humbly requestf 
for favour of Your acceptance of the three monasfterles for use by Your Sangha arriving 
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from four quarters of the compass.” The Buddha was pleased to accept them, as requested 
by the donors. The three rich men then Invited the Buddha for the performance of feasting 
ceremonies the next day and then they made their departure. 


(As a mafter of course, facfs connected with slave gi Khujjuttara, Queen 
SamavafI, and Queen Magandhi need to be included here to complete the picture. 
But facts connected with KhuJjatara and Samavati will be given when we come to 
the “Jewel of Sangha' later. Full account of Magandhi may be referred to 
Dhammapada Commentary (Burmese translation). Ït is proposed to deal here only 
with certain pertinent facts that warranted 1nclusion 1n these chapters) 


The Buddha stayed in the monasterles donated by the three rích men and observed the 
ninth wassđ 1n the country of Kosambi. 


Magandhis Evil Acts 


At the time the Buddha was observing the nĩinth vassđ in Kosambi, the young woman 
Magandhi had become the Chief Queen of King Udena. Thịs will be clarifiled: Magandhi 
was left by her parents, to the care of her paternal uncle, Cula Magandhi, before they 
received ordination. King Udena made her his queen after consultation with her uncle Cula 
Magandhi. A separate chamber with five hundred maids of honour was allotted to her by 
the King. Magandhi had thus been a Queen of King Udena by the time. The Buddha kept 
the ninth vassz at Kosambil 


Having come to understand that the Buddha had arrived at Kosambi, she caused all the 
wrecked, reckless, starving drunkards to be summoned, and she bribed and instigated them 
to call the Buddha by several names as taught by her. When the Buddha entered the city on 
the following day, In response to the 1nvifaton of the three rích men to a feasting 
ceremony, the wrecked, reckless drunkards reviled the Buddha by calling Him several ill 
names as taught by Magandhi. 


The Venerable Ananda implored the Buddha to leave the place: "Most Exalted Buddha... 
let us not confinue our stay at a town where we have been abused. Let us go to another 
town!” Whereupon, the Buddha replied: “Dear Ananda ... Buddhas are totally indifferent to 
the eight worldly vicissitudes and all those boisterous and abusive noises are bound to die 
off within a period of seven days and no more. The abusers will be liable to pay for their 
own demerit. You need not fret and bother yourself by such short-comings!” 


(This 1s an abridged form of exposition in Añgutftara Commentary. Dhammapada 
Commentary, 2:23 Naga Vagga, preface to 4a đdanđa vafthu g1ves more detailed 
©Xposition). 


Extraordinary Volitional Efforts of The Three Rich Men of Kosambi 


The three rich men 1nvited the Buddha into the city and made offerings of all kinds on a 
large scale. The Buddha took residence at ther monasteries 1n rotation and received 
offerings in the same mamner. In other words, when the Buddha occupied Gositayama 
monastery on a certainn day, He would receive alms-food from Ghositas house on the 
following day. In the same manner the Buddha received alms-food from Kukkudha and 
Pavarika, In order of succession. 

— Dhammapada Commentary — 


After a lapse of one month, 1t dawned on the three rich men:- 


“Buddhas have appeared for the purpose of safe guarding sentient beings and 
promoting their well being; we should see to 1t that all the citizens should also take 
shares In meriforious deeds.” 
They accordingly afforded opportunmfy to all the citizens fO parfIcIpate 1n merIfOrIous 
deeds, with the result that all the citizens made offerings 1n their respecfive streets, quarfers 
or by formation of charitable socletles from that time. 


Eruption of A Great Dispu(e within The Sangha 


When the Buddha was residing in the Ghositarama monastery, there arose a dispute 
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between a bj/kkh¿ who was versed In the Codes of Conduct (ƒ7naya), and another bhikkhu 
who was versed in Discourses (54s), both were living In the same monastery. One day, 
the one versed 1n s/s entered the privy and came out, leaving certain amount oŸ wafer In 
the cup which was usually kept in the privy for common use. The ÖĐ/k&h„ versed In 
Vinaya, on entering the privy after him, saw the amount of water that was left in the cup, 
he came out and asked the one versed 1n Š/as: “Friend... địd you leave some amount of 
water remaining 1m this cụp?” The one versed in Šas replied: “Friend ... yes, I have,” 
with all sincerity. The one versed in ƒ7maya complained: “Well, friend... dont you know 
that such an act 1s tantamount to commission of a guilt (ãpa//)?” The one versed In Sw/as 
replied: “No... I dont, my friend.” Then the one versed In ƒïzaya explained: “Friend, to 
leave any amount of water 1n the cup 1s an offence (appaffi).” 


The 5h/kkhu versed in 5/as said: “If Ï am guilty of an offence, Ï am prepared to remove 
the offences by confessing.” Whereupon, the 5jjkkh„ versed In ƒ7naya explained: “Friend, 
1F such an act was commifted through forgetfulness and without any volition there lies no 
fault.” On hearing this, the 5/k&;„ versed in SŠ⁄4s formed the Idea that he had not 
committed the offence of leaving behind some water in the cup. 


(Herein, the Đ/kkh„ versed In ƒ7naya had thought that “such an offence (leaving 
remaining amount of water in the cup) does not amount to a guilt (4pa/i) by reason 
of absence of mind, devoid of volition.” As a matter of fact, such an offence 1s 
tantamount to a gullt, (Dukkafa-ãpaffi) no matter whether such an act was 
committed through forgetfulness or without volition). 


The bh/kkhu versed In ƒinaya told his disciples that the b5ikkhu versed In S/as dịd not 
know when he was guilty of an offence, to decry the one versed 1n Š⁄//as. And when the 
disciples of the ĐJ/kkhu versed in ƒ7maya met the disciples of the one versed In Š⁄as, the 
former told the latter that their teacher had no knowledge of the guilt he had committed. 
When his disciples brought this news to his knowledge, the 5//k&h„ versed In Suttas said: 
“That bhikkhu versed In Vinmaya himself told me that Ï was not guilty of that offence, and 
now, he had changed his words and accused me of being guilty of that offence. He has told 
a he.” 


The disciples of the bj/kkhw versed In Š/as went and told the disciples of the b7ikkhu 
versed in ƒ7maya: “Your teacher 1s a liar.” The quarrel thus began! The 5/k&hw versed In 
Vinmaya managed to obtain the support of his own associates and charged the Đhikkhu 
versed in %⁄øs with the offense of not seeing the fault as fault (ãpafiyã adassane 
ukkhepaniyakam) and suspended him with a formal resolution. 


The Đj/kkhu, who was thus suspended, being well informed and of social standing, 
approached his friends and associates and said: “As a matter of fact, that was a case where 
there was no fault, not a case where there was fault. I am unfallen, I have not fallen. I am 
unsuspended, I am not suspended. (although they have suspended me) I am not guilty, I 
was suspended by a formal act which was not legally valid. I would beseech you to stand 
by me as my partisans on account of the rule, on account of discipline, Dhaœmma-Winaya. 
He thus gained many friends, supporters, and associates. A messenger was also sent to 
bhikkhus 1n the villages and country to explain the situation. Thus the 5jjkkh„š in the 
country who were his associates also became his partisans. 


The disciples of the suspended 5jikkh„s versed In Š/as went to those who suspended 
them and complained by way of refutation: “Friends... that 1s a non-guiÏty case, 1† 1s not a 
case entailing any guilt (42aíf?). Wherefore, the bh/kkhu versed In S/as was not gullty Of 
any offence. He 1s unsuspended though he has been suspended by a formal act which was 
not legally valid.” 


The Đ//k&hus 1nvolved in suspending, ín turn, told the suspended 5j/kkh„s that, I{ Was a 
case oŸ gullt (ãpa), 1Ý was not a non-aøøííi case, the bj/kkhu versed In S⁄ffas Was, 
therefore, guilty of an offence; 1t was not that he was not guilty; therefore he deserved to 
be suspended by a formal act of suspension which was legally valid: “Friends.. do not 
pursue his course, do not aftend upon him any more.” But their appeals fell on the deaf ears 
Of the 5h¿kkh„šs versed In 4s; they continued on attending upon the suspended 5jikkhu, 
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following him wherever he went. 
Buddha exhorted Partisan Bhikkhus of The Rival Groups. 


An unknown 5h/k&h approached the Buddha and reported with due respect all that had 
happened. Whereupon, the Buddha uttered: “The Order of Bhikkhus 1s divided, the Order 
of Bhikkhus is divided” twice in succession and went to the Đ//k&z„s who had suspended 
the bhikkh„ versed in Suttas and addressed them from a reserved seat: 


(Bhikkhus had, by then, not actually been divided, but the Buddha had said It in 
anfticipation of the imminent danger of division in due course of time. For Instance, 
one might have said “the rice grains have ripened” (matured) when one noticed the 
break of rains ushering 1n the season for harvesting, hence the ufterance!) 


The Buddha addressed them: 


“BhiRkhus..... you should not, through pride and vanity, think of suspending or 
expelling a 5jikkhu on account of a simple ordinary matter. Let us suppose that a 
certain bh/kkhu might be guilty of an offence (ãpz//) though he did not think that 1t 
was an offence, on one hand. Ôn the other hand, there mipht be Đ//kkhs who held 
1t to be an offence (đpafíi). Bhikkhus, 1f those bhikkhu„š know concerning that 
bhikkhu: “This Venerable one is well-informed and well versed in Dhamưna-inaya 
and Pãafimokkha, Intelligent and wise, experienced, conscientious, scrupulous and 
desirous of three training practices; (I) If we expel this bJ/kkhu for not seeing the 
offence, If we do not carry out the Observance together with this 5/kkhu, and 
carry out the Observance without this 52jkkhu, by doing so, there will be dispute, 
strife, brawls, there wIll be schism ¡mm the order, there will be altercation in the 
order, dissension In the order, differences In the order.” Bj/k#js, knowing thĩs, 
bhikkhus should not suspend or expel such a Đj/kkhu for not seeing an offence to 
ward off schism and promote unty. 


Bhikkhus .... you should not, through pride and vamty, think of suspending or 
expelling a 5hikkhu on account of a simple ordinary matter. Let us suppose that a 
certain bh/kkhu might be guilty of an offence (ãpz//) though he did not think that 1t 
was an offence, on one hand. Ôn the other hand, there might be Đ//kkhs who held 
1t to be an offence (đpafíi). Bhikkhus, 1f those bhikkhu„š know concerning that 
bhikkhu: “This Venerable one is well-informed and well versed in Dhamưna-inaya 
and Pãafimokkha, Intelligent and wise, experienced, conscienftious, scrupulous and 
desirous of three training practices; (2) If we expel this 5hjkkhw for not seeing the 
offence, and do not perform Pavãrana ceremony (mnviting one another to pardon) 
together with this 5h/kkhu, 1ƒ we perform Pavarana without this Đhikkhu; (3) 1F we 
do not carry out a formal act of the order (Sưngha kammma) together with this 
bhikkhu, 1Ÿ we wIll carry out a formal act of the order without this Đh/kkh„; (4) 1f 
we do not sit on a seat together with this Đj/k&ku, 1Ÿ we sit on a seat without this 
bhikkhu; (5) 1ƒ we do not sit to drink gruel together with this b5/kkhu, 1Ÿ Wwe SIE fO 
drink gruel without this b5/kkhø; (6) 1Ÿ we do not sit In a refectory together with 
this b7/kkhu, 1Ÿ we sit in a refectory without this Đú/kkh„; (7) 1ƒ we do not dwell 
under the same roof with this 5h/k&h„, 1Ý we dwell under one roof without him; (8) 
1ƒ we do not pay respect according to senIority, øreet or worship with Joined palms, 
together with this bhikkhu, 1Ý we wIll pay respect according fO senIorIty, øreet Or 
worship with Jjoined palms without this 5J/kkh„; by doïng so, there will be dispute, 
strife, brawls, there wIll be schism mm the order, there will be altercation 1n the 
order, dissension In the order, differences In the order.” Bj/k#&jš, knowing thĩs, 
bhikkhus should not suspend or expel such a bj/kkhu for not seeing an offence to 
ward off schism and promote unity. ” 


After preaching the above discourse for unity of Sangha to the b7/kkh„s who had 
suspended the b#¡/⁄khu, the Buddha went over to the disciples of the suspended bhikkhu 
(who was well-versed in 51s) and delivered a điscourse:- 

“BhiRkhus .... When you have committed an offence, you should not deem 1t that 
amends should not be made for the offence, thinking: “We have not committed an 
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offence.” 


Bhikkhus..... supposing a certain bhikkhu might be guilty of an offence (804i), 
though he dịd not think 1t was an offence, on one hand; and on the other hand, 
there might be 5//k&h„s who held 1t to be an offence (a4). 


Bhikkhus, 1Ÿ that bhikkhu, who thinks he has not committed an offence, knows 
concerning those Đ//kk#›„s: “I[hese Venerable Ones are well informed and well 
versed In Djhamma-Vinaya and Pafimokkha, Intelligent and wIse, conscienfIous, 
scrupulous and desirous of three training practices. Either because of me or 
because of anyone else, these Đ//k&#„s should not take a wrong action through 
selfish desire, 1lI-will, through 1gnorance, through fear. 


If these 5hikkh„s suspend me for not seeing an offence and (1) 1f they do not carry 
out the Observance together with me, If they carry out the Observance without me; 
(2) 1Í these Đñ/kkhus do not perform Payarana ceremony together with me, If they 
perform Pavarana ceremony without me; (3) If they do not carry out a formal act 
of the order (Sangha-kamma) together with me, If they will carry out a formal act 
of the order without me; (4) 1f they do not sit on a seat together with me, 1f they sit 
on a seat without me; (5) 1f they do not sit to drink gruel together with me, 1f they 
sIf to drink gruel without me; (6) 1f they do not sit in a refectory together with me, 
1f they sit In a refectory without me; (7) 1f they do not dwell under the same roof 
with me, If they dwell under one roof without me; (8) 1f they do not pay respect 
according to senmiority, øreet or worship with joined palms, together with me, 1ƒ 
they will pay respect according to seniorify, øreet or worship with Joined palms 
without me; by doïng so, there will be dispute, strife, brawls, there will be schism 
in the order, there will be altercaton 1n the order, dissension im the order, 
differences In the order. 87kkh+s, knowing this, the b¿kk›, should confess the 
gullt even out of faith in the Sangha to ward off schism and promote unity.” 


After delivering this điscourse for unity of Sangha, the Buddha rose from the seat and 
departed. 


(N.B. The 5jjkkhu versed In S/as had honestly expressed his desire “to confess 
and to ask for pardon” If he had committed an offence when the Đ//k& versed In 
Vinaya made a complaint at first. When he was told subsequently that “any offence 
commifted through thoughilessness and without voliion does not amount to 
offence or sinful acf” he sincerely thought he was free from guilt.) 


Had the Buddha decided to blame those (versed In ƒïnaya) for suspending the 
bhikkhus versed In Suífas on such grounds, they would have accused Him of taking 
sides with their opponents, thus exposing themselves to the rIsk of commitfing an 
offence against Him, a demerit that could direct them to realms of woes. 


Again, the bhikkhu versed In S/as had knowingly left certain amount of water In 
the cuụp and as such, he was guilty of Infringement of a light offence (đukkafa- 
ãppaffi). His đisciples had expressed their opinion that such a Judgment was legally 
1nvalid, through attachment to their teacher. 


Had the Buddha decided to approve the Judgment of those versed in ƒ?naya on 
such grounds, the disciples of the b7/kk„, who was versed im 5s, would 
naturally accuse Hím of taking sides with their opponents thus exposing themselves 
to the risk of committing an offence against Him, a demerit that could direct them 
to realms of woes. 

(It should be borne in mind therefore, that the Buddha had thus refrained from 
putting blame on any of the rival groups 1n the Iinterest of peace and tranquillity 
and after delivering discourses for unity of the Sangha, He made His departure 
from that place.) 


Expounding on Two Ñãna Sarnväsa and Two Samanã Sarhvasa 
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Now at that time, Đ;/k&khs who had been suspended carried out the Observance and 
performed the formal Szngha-kamma In the Sữma (within the boundary) of the same 
monasftery, whereas those Sangha, who had expelled the former, carried out the Observance 
and performed the formal Sangha-kamma by having gone out-side the boundary of the 
mOnasfery. 


One of the Đh/k&hs of the latter group approached the Buddha with profound respect and 
addressed Him: 


“Most Exalted Buddha, .. those Đ//⁄kh„s who had been suspended carried out the 
Observance and performed the formal act of Sangha-kamma, In the Sima (within 
the boundary) of the same monastery whereas those Sangha who had expelled the 
former carried out the Observance and performed the formal Sangha-kamma by 
having gone outside the boundary of the monastery.” 


'Whereupon the Buddha gave the following answer to that 5hikkhus:. 


Dear Dhikkhu.. 1n case where those suspended bj/⁄k„s carrled out the 
Observance and performed other Sangha-kamma 1n accordance with the procedure 
for a motion and proclamation (ñaffi kammavac8), laid down by Me, in the Sữma of 
the monastery, their performances must be held to be quite In order, legally valid. 


Dear Đbhikkhu..... in the same way, 1Ý you, the suspending 5/k&»h„š, who have 
suspended the former, carried out the Observance and performed other Szngha- 
kamma 1n accordance with the procedure for a motion and proclamatlon (4i 
kammavac8), laid down by Me, in the Sma of the monasftery, your performances 
also must be held to be quite In orđer, legally valid. 


Dear bhikkhu .... What 1s the reason for this? The suspended 5hjkkh„s belong to a 
đifferent communion from yours (not associated with you) and you belong to a 
đifferent communion from theirs (not assoclafting with them). 


Two Kinds of Ñãna Sarnväsa. 


Dear bhikkhu... There are two grounds for belonging to a different communion 
(Nãna-samvasa): (1) ones own effort; one makes oneself belong to a different 
communion, (2) being suspended by the Sangha for not seeing own offence 
(apafifi), for not making amends, for not abandoning wrong view. Thus there are 
these two grounds for belonging to a different communion. 


Two Kinds of Sarnana Sarnvasa 


Dear Dhikkhu... there are two grounds for belonging to the same communion 
(Samana-samvãsa): (Ï) ones own effort, one makes oneself belong to the same 
commumion, (2) the whole Sangha lifts the Suspension and restore (saramiva 
Kamma) the bhikkhu who was suspended (Ukkhepaniya Kamma). 


Thus there are two grounds for Năna-samvãsa and two grounds for Szmãnã-samvasa, 
exhorted the Buddha. 


(N.B. There are two groups or two types of b7/kkhus, namely, (1) lawful bJhikkhus 
(dhammavaaï) who suspended the gullty bikkhus (2) Unlawful bhikkhus who are 
suspended for being guilty of one or the other offence (ađhœmmavaaï). Should a 
bhikkhu, residing with one group or the other, decide, after scrutinizing the views 
of both groups of 5jjkkhu, that the Đhikkh„s, who are suspended are unlawful 
bhikkhu, and the bhikkhu, who suspended them are lawful ones, he himself has 
made himself of different communion with the suspended 5jjkkh„s and of the 
same communion with the suspending 5h/kkhus.) 


Conduct of Bhikkhus in Dispute 


Now, at that time, Đj/kkh„š fell mo dispute, quarrelling and causing strife at the 
refectory 1n the villages. They behaved unsuitably towards one another in physical action 
and in speech. They came to blows. People looked down upon them, crificized them. Well- 
conducted and modest b;/kkhws reported this unhappy state of affairs to the Buddha who 
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sent for the disputng Đ//k&kh„s. Having made enquiries and having rebuked them, the 
Buddha gave an appropriate talk and addressed them: 


*®BhiRkhus, when the Sangha 1s divided, and 1f 1t 1s not behaving according to rules, 
1f there 1s discord, you should sit down separately, thinking: “We camnot, at least, 
behave unsuitably towards one another In physical action and in speech. We cannot 
come to blows. 


Bhikkhus, when the Sangha 1s divided, but 1f 1t 1s behaving according to rule and If 
there 1s friendliness, you may sit down next to one another. ” 


These are the guide-lines given to the rival Đhikkhus for observance, whenever there 1s 
dissension amongst the Sangha. 


Discourse on The Story of Dighavu 


The two rival groups of Đh/k&h„ went on quarrelling, making strife falling Imto disputes, 
1n the midst of the Sangha wounding one another with the weapon of the tongue. The 
Sangha was unable to quell the dispute. 


Then a certain bhikkhu approached the Buddha, having paid obeisance to Him, he stood at 
a suitable place and reported the matter and requesting Him to approach the quarrelling 
bhikkhus. 


Whereupon, the Buddha went to the 5/k&h„s and exhorted them: 


*BhiRkhus... 1t 1S not at all ripht and proper for you to be quarrelling, fighting and 
opposing one another. Enoughl no disputes, no quarrelling, no contenfions. ” 


Whereupon, a Đ/k&kh of the suspended group, who had the welfare of the Buddha at 
heart, addressed: “Most Exalted Buddha, .... Let the Lord of the law walit, let the Bhagava 
remain unconcerned, Intent on abiding 1n peace for the present. We will be responsible for 
these disputes, quarrels and strife.” This was his appeal to the Buddha. 


The Buddha exhorted them twice in the same sfrain, and the Đ/k&kh of the suspended 
8roup repeated his appeal for two times In succession. 


(N.B. The suspended 5/kkh„ was a well-wisher of the Buddha. He took paIns to 
appeal to Him not to trouble Himself about the matfer at a time when the flame of 
anger was at 1fs peak. 


But the Buddha perceived that the two rival groups would be back to their senses 
once the anger was removed, and so out of compassion for these Đ/kkh„š, He 
delivered a discourse on the life story of Dighavu with that obJective 1n view. 


The Story of Dighavu 


Once, there was a King of Benares by the name of King Kasi, who had great amount of 
wealth, a big army war chariots, elephants, horses, Infantry, a vast expansion of land, a 
bịg treasury, and fully stocked granaries. The King of Kosala, by the name of DighiI, 
was poor having only a small amount of wealth, a small army, limited number of war 
chariots, elephants, horses and Infantry, a small treasury and granarles. Bhikkhus..... 
King Brahmadatta alias Kasi King prepared for war agaInst King Dighiti, and marched 
towards Kosala with a great army comprising war charlots, elephants, horses, Infantry. 


The Weak succumbed to The Strong 


On hearing the alarming news, King Dighii of Kosala weighed In his mìínd: “King 
Brahmadatta of Kasi 1s rich, he owns enormous amount of wealth, has a great army, 
comprising war chariots, elephants, horses, Infantry, a big freasury, a vast expansion of 
land and granarles, whereas, Ï am comparatively poor, having a small amount of wealth, 
a small army and I am sure to be defeated by the first attack launched by that King. As 
such, it would be wiser to evacuate than to get defeated.”” Therefore, taking his queen, he 
fled from his city long before the enemy reached 1t. 


Bhikkhus ... King Brahmadatfa took possession of King DighitI troops, char1ots, terrItOTY, 
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treasurles and granaries, and reigned over his newly conquered land. Dighiti, the ex- 
King and his queen arrived at Benares 1n due course, and took refuge at a potfer's house, 
on the fringe of the City, in the guise of wandering ascetICs. 


The Queen conceived A Child 


Bhikkhus ... after some time, the Queen of King Dighiti became pregnant and developed 
a strong desire for certain particular thing, such as to see at sunrise a fourfold army, 
fully arrayed, fully equipped standing on level ground and to drink the water used in 
washings of swords. 


The Queen made 1t known to her husband, King Dighiti of Kosala, that she had 
conceived a child and that she had a strong desire to see fully equipped army at sun-rise, 
and to drink water used in washing sword. Whereupon, the King of Kosala said: “Dear 
Queen ... how will 1t be possible for us to see a fully equipped army and to get wafer 
used for washing swords, when we are in a humble condition!” The Queen replied: 
“Your MaJesty, I will die 1Ý my wishes are not fulfilled.” 


A Far-Sigh(ed Philosopher and Friend. 


At that time, King Dighiis boyhood friend was the Brahmin priest of Brahmadatta, 
King of Kasl. 8hikkhus, ... Dighitul, King of Kosala went to see his boyhood friend, the 
brahmin priest and told him: “My dear friend ... your friend, my Queen 1s in a family 
way, and she has a strong desire to see a fully equipped army standing 1n a vast and 
level plain, and to drink water used in washing swords.” Whereupon, the Brahmin said: 
“Your MaJesty... in that case, [ should like to see the Queen.” 


Bhikkhus, .... the Queen went to see the Brahmin prlest. When the Brahmin noticed the 
Queen coming from a distance, he got up and arranging his upper garment over one 
shoulder and with his hands clasped announced Jjoyously: “Indeed, a King of Kosala 1s In 
your womb,' for three fImes In succession. And he assured the Queen: “Be happy, good 
Queen, you will get a chance at sun rise to see the fully equipped fourfold army arrayed 
on a level ground and drink the washings of the swords. 


Bhikkhus, .... the Brahmin priest went to King Brahmadatta of Kasi and addressed: “Your 
Majesty... the signs which I can see are such that a fully equipped army must appear on a 
vast plain at sun-rise and the royal swords are to be washed then.' The King ordered his 
COurfiers to carry out the 1nstructions given by the Brahmin priest. 


The Queen of King Dighiti had her strong desires fulfilled (as arranged by the Brahmnn); 
she had seen a fully equipped army sfanding on a vast plain and drunk the water used in 
washing the swords. 8//k&khs, she gave birth to a baby son im due time and was named 
Dighavu. 


Bhikkhus, .... when primnce Dighavu had grown to an age of discretion, it occurred to 
King Dighiti: “The King Brahmadatta of Kasi had hitherto done much harm to us; he had 
seized our army, war char1Iots, elephants, horses, and territories including small villages; 
deprived us of our treasuries and granaries. He would do away with three of us once he 
found out our whereabouts; 1t would be safe for our son, Dighavu, to sfay outside the 
city. He accordingly arranged for Dighavu to stay aloof from them at a place outside the 
boundarles of the city. Ø8h/kkhs,... Prince Dighavu learnt varlous arfs and science of the 
time during the period of his self-exiled life. 


A Disloyal Court Barber 


Bhihkkhus,..... a barber of King Dighiti of Kosala had free access to the palace of the 
King of Kasl. 8hik&hus,.... when the barber saw the King and Queen of Kosala taking 
refuge In an old hut of the potter under the guise of ascetics on the outskirts of the cIty, 
he went to King Brahmadatta of Kasi and reported: “Your Malesty .... King Dighiti and 
his Queen have been taking refuge 1n a hut of a potter under the guise of ascetics on the 
outskirts of the city.” Bhikkhus, ... King Brahmadatta ordered his attendants to bring the 
King and Queen of Kosala to him. The attendanfs did as they were bịd. 


Bhikkhus,.... King Brahamadatta of Kasi gave orders to his servants: “Courtlers ....fasten 
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the hands of King Dighiti and his Queen at their backs tightly, shave their heads bald 
with razor, beat a drum that produces harsh and broken sound, take them from sfreet to 
sfreet, from cross road to cross road, beating them all along the way, and finally get 
them out of the city by the southern gate to be cut up Into four pieces. Their remains 
must be discarded to the four quarters. The executioners did as they were ordered by the 
King. 


King Kosala's Doctrine of Peace 


At that time, Prince Dighavu had a longing to see his parents. He thought to hiìmself: “lt 
1s quite a long time that I have not seen my parents, [ had better go and see them now." 
He, therefore, entered the town and came face to face with his ill-fated parents, with 
hands fastened tight at their backs, theiIr heads shaved bald, being (beaten up) paraded 
from sfreet fo sfreet, from cross road to cross road to the unbearable sounds of a drum. 
He was greatly shocked and choked with a deep sense of sorrow, but he managed to go 
near his parents with strained emotIons. 


Bhikkhus, .... when King Dighiti saw his son, Dighavu coming from a distance, he 
uffered words of advice meant for his son: 


“My dear son .... Dighavu .... do not look far and do not look close either; 
My dear son, Dighavu .... revenge does not promote peace; 
My dear son, Dighavu .... Only non-resenfment ø1ves peace. ` 


When King Dighiti uttered such words of advice, the courtlers misunderstood him and 
said: 
“This King Dighiti of Kosala had lost hs head; where 1s his son, Dighavu? 
Whom 1s he addressing as “My son, Dighavu .... do not look far, and do not 
look close, either. My dear son, Dighavu, revenge does not promote peace; 
My dear son, Dighavu, .... only non resentment g1ves peace.” ” 


When King Dighiti heard of their remarks, he retorted: “My dear men... Ï am not voicing 
through loss of head, in fact, wIse men will understand the meaning of what Ï meart.` 


King Dighiti uttered the same words of advice for three times and the executioners made 
the same comments for three times. King Dighiti gave the same explanation to them, to 
show that he was mentally sound and that it was meant for wise men who would 
undersfand, meaning his son. 


Bhikkhus, .... the executoners went on punishing the royal couple all along the route and 
finally took them out of the city via the south gate, as Iinstructed by therr King. King 
Dighiti and his Queen were cut 1nto fours and thetr severed limbs discarded to the four 
quarters. The executioners went back into the city after posting guards at the place of 
execution 


Prince Dighavus Clever Arrangement 


Bhikkhus,..... Dighavu went Into the city and came out with some liquor for presentation 
to the guards, who soon got drunk and fell into deep slumber. Dighavu collected a pile 
of fire-wood and placed the remains of his royal parenfs on top of the pile and cremated 
them 1n a traditional way. Raising his clasped hands in a respectful manner he made 
three right-hand rounds about the pile of bon-fire. 


King Brahmadatta was greatly shaken 


At that time, King Brahmadatta was In the upper chamber of his palace. He caught sight 
of Dighavu, through the window, in the act of circumambulating the funeral pyre three 
times with his palms Joined and raised toward 1t. Ït at once occurred to him: “That man 
must be one of the nearest relatives or kinsmen of Dighiti, and the one who would 
certainly do something against one.` He was greatly annoyed that no one was thoughtful 
enouph to bring such a case to his notice. 


Prince Dighavu served as An Elephant Keeper 
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Bhikkhus,.... Prince Dighavu went into the Jungle and mourned over the loss of his royal 
parents, weeping to his hearfs content for a while and re-entered the city. He went to the 
elephant stable near the palace and requested the royal elephant master to employ him as 
a trainee. His request was readily granted. 


Bhikkhus .... Prince Dighavu used to get up early and sing sweet songs and play harp 
harmoniously at the elephant shed every morning. Ôn hearing the singing and playing of 
the harp, King Brahamadatta asked his courlers as to who was the singer and player of 
the hasp early in the morning every day. The courtiers gave the King full description of 
the singer and player of the harp. 


The King then ordered his men to bring the singing lad who played the harp so well. 
Prince Dighavu was appointed as An Inmate of The Palace. 


'When the courlers brought Dighavu before the King, he was asked: 


“Youthful lad .... 1s that you who sing sweet songs and play the harp so well at the 
elephant stable early in the morninss every day?” The Prince gave his answer In the 
affirmative. Then the King ordered him to sing and to play his harp 1n his presence. 


Bhikkhus,.... Prince Dighavu sang songs sweetly in harmony with the tuning of the harp, 
in compliance with the royal orders. The King was greafly delipghted with his 
performance and ordered the boy to serve him as one of the attendants. The Prince 
unđertook to serve as an attendant to the King. In due course, he was upgraded to a 
confidential posiftion of trust in consideration of the five qualifles that he possessed (1) 
getfing up earlier than the King, (2) going to bed after the King, (3) always being alert 
and willing to serve, (4) doing all that would please the King, (5) habit of speaking well 
and affectionately. 


Prince Dighavu honoured His Fathers Words 


Bhikkhus, .... one day, King Brahmadatta of Kasi ordered Prince Dighavu to harness the 
royal charlot: “Dear lad .... harness the charlot, we will go Into the forest of deers.` The 
Prince replied: “Very well.. your MaJesty,` and when everything was set, he reported the 
matter to the King: “Your Majesty... the charlot 1s ready, and 1t 1s up to your Majesty to 
decide when to leave.` The King sfarted off for big game in the forest followed by a 
company of his army. 


Prince Dighavu drove away the royal chariot at such a great speed that 1t eventually got 
cut off from the royal followers. When they had gone far enough, King Brahmadatta 
ordered Prince Dighavu: “Youthful lad .... we have been cut off from the party, Ï am 
tired and you might unharness the chariot, so that I might take some rest.` The Prince 
unharnessed the royal chariot and sat cross-legsged on the ground. The King lay down to 
relax with his head rested on the lap of the young lad. He soon fell Iinto a slumber 
through tiredness. 

Bhikkhus,... when the King was in sound sleep, Prince Dighavu's mind began to work: 
“This King Brahmadatta of Kasi country had done much harm to us. He had 
forcibly seized our army, elephants, horses, chariofts, ferrIforIes, treasuries and 
granarles. Ít was he who had assassinated my parents; the opportunmty to 
revense on him has presented 1(self now.” 

He drew his sword out, 2j/kkhus, .... but his father's words of advice crossed is mind: 
“My dear son, Dighavu..... do not look far, and do not look close, either. My 
dear son, Dighavu .... revenge does not promote peace. My dear son, Dighavu 
.... OnÏy non-resentmenft øIves peace. ` 

“It would not be right for me fo go agaInst my fathers advice,` and he replaced the 

sword Into 1s sheath. 

For a second time, for a third time, Prince Dighavu drew his sword out to wreak 

vengeance on the old enemy and for the second and thíưrd time he replaced his sword 

1nto 1ts sheath, remembering the advice given by his royal father. 
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Then Brahmadatta, the King of Kasi, frightened and agitated, alarmed, unsteadily got up 
all of a sudden from his sleep. Whereupon, Prince Dighavu asked him: “Your MaJesty 

.. What has caused you to get frightened, agitated and alarmed?* The King replied: 
“Youthful lad .... [ dreamt in my sleep that Ï was running away for life through fright 
from the son of King of Kosala who was chasing me with a sword.' 


Bhikkhus, .... then Prince Dighavu held the head of King Brahmadatta with his left hand 
and drew out the sword with his right hand and said: “Your MaJesty .... the son of the 
late King of Kosala 1s no other person than myself. You had done much harm to us, you 
have forcibly seized our army, elephants, horse, charlofs, ferrIfOries, freasuries and 
granarles. Ït was you who have assassinated my royal parents. Now, 1t Is my turn to 
revenge on you!” 


Whereupon, King Brahmadatta touched Prince Dighavưs feet with his head and 
entreated him for mercy by granting him life: “Dear son, Dighavu .... please grant me 
lfe.' He thus entreated for mercy three ftimes In succession. Then the Prince replied: 
“How wIll it be possible for me to grant life to a king! It 1s a king who should grant me 
life.` “Well then, dear Dighavu, you grant me life and I will grant you life.` 

Bhikkhus,..... Brahmadatta, the King of Kasi and Prince Dighavu granted life to one 
another, and they took hold of one another's hands. They vowed to do no harm to one 
another. Then the King asked Dighavu: “My dear son.. please get the royal charlot 
harnessed and let us return. The Prince said: “Very well... your Majesty.` When 
everything was set, he reported that everything was ready and 1t was up to his MaJesty to 
leave as and when he so wished. 


The King returned 


Bhikkhus, ...once the King had mounted the chariot, Prince Dighavu drove the chariot 
with accelerated speed and they caught up with the army In no time. King Brahmadatta 
of Kasi, accompanied by his troops, then returned to the city. On arrival at the royal 
palace, the King had the councillors and minisfers assembled and addressed them: “Good 
SIrs, ....what would you do 1f Dighavu, the son of King Dighati, could be found now?” 


Then some said: “We would cut his hands off.” Others said: “We would cut off his feet,” 
again others said: “We would cut off his hands and feet,.... ears..... nose..... ears and 
nose; we would cut off his head. ˆ 


The King pointing his finger, said: “Phis 1s Prince Dighavu, son of the late King Dighiti 
of Kosala. Nothing could be done against him now. Just as he has granted me life, so 
also have I granted him life.” 


Thus proclaimed King Brahmadatta of Kasi. 
Prince Dighavus Doctrine of Peace 

King Brahamadatta of Kasi than asked prince Dighava: 
“My dear son ....your father 1s believed to have left four sets of words: 
My dear son ....Do not look far and do not look close, either! 
Revenge does not promote peace; onÏy non-resenfment ø1ves peace. 
My dear son, Dighavu... what dịd your father mean?” 

Prince Dighavu gave the following reply in response to the King's query: 


(l) Your MaJjesty ...my father had advised me “Not to look far.` This should be 
unđerstood to mean “One should not be at enmity with other people for any length of 
time.” 

(2) Your MaJesty ....my father had advised me “Not to look close, either.` Th¡s should be 
unđerstood to mean “Not to shorten the term of friendship, but to strengthen and 
prolong ties of friendship. ` 


 & 4) Your Majesty... my father had, advised me: “My dear son .... enmity could not be 
brought to an end by any act of revenge.` You can only do away with enmity by 
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Your Majesty, in case I assassinated you for killing my parents, your well-wishers would 
undoubtedly try to kill me. That would not end the chain of events for my well-wishers 
would turn against your well-wishers, and the endless chain of events would go on for ever 
and for ever! 


Now that your Majesty had granted me life and I have done likewise, the question of 
enmify or revenge would no more arise and so my good old father had said: “My son .... 
revenge does not pay: Harbour no resentment and be happy” with that end In view! 


Thus Prince Dighavu interpreted the meaning of his father's advice on end of strIfe. 


To this obJective, the wise men of the olden days had also left the following lines for our 
gulidance:- 


()_ Dont prolong the cause of enmity. 
(2) Dont shorten the term of friendship. 
(3) Friendliness eliminates enmity. 

(4) Resentment begets revenge!l 


Prince Dighavu regained His Fathers Kingdom 


Bhikkhuš, .... when Prince Dighavu had explained the underlying meaning of his father's 
advice, King Brahmadatta of Kasi said: “My dear men .... 1t is indeed wonderful, such a 
marvellous thing had never occurred before. This Prince Dighavu 1s so wise that he 
could explain to us in extensor, what his father had utftered In abridged form!” Thus King 
of Kasi spoke highly of Prince Dighavu and formally returned the possessions of his 
father (late King Dighiti of Kosala), comprising army, elephants, horses, chariots, 
{©errIfOTIes, freasuries and granaries, and above all, he gave his daughter, who had come 
Of age, to Prince Dighavu.” 


Buddha's Exhortation 


“®Bhikkhus .... 1t w1Ill be seen that, even those kings In arms could come to friendly terms 
through forbearance and kindly disposition!l Øh¡kkh„š..... when those of you who have 
become members of the Order within the domains of My Instructions that are good In the 
beginning, good in the middle and good at the end, cannot forgive and act in friendly way, 
how can you expect to uphold the digmty and maintain the nobility and purIty of My 
Teaching!” Then the Buddha repeated, for the third time, the exhortation He had given 
before: “Jkkhws, 1t 1s not at all ripght and proper for you to be quarrelling, fighting and 
opposing one another. Enough!l no disputes, no quarrelling, no contentlons.” At this last 
exhortation also, the 5//k&kh„ who belonged to the suspended group addressed the Buddha 
as before: “Most Exalted Buddha.... Let the Lord of the Law wait, let the Bhagava remain 
unconcerned, intent on abiding In peace for the present. We wIll be responsible for these 
disputes, quarrels and strife.” The Buddha then considered: ““These useless people (without 
hope of achieving the Path and Fruition) are really incorrigible. Its not easy to bring them 
to senses,” and departed from that place. 


End oƒ the story oƒ Dighavu. 


(This story has been compiled from Vinaya Mahava Pali Text. Kosưmb7 
Kakkhandhaka. For further particulars, please refer to Pancaka Nipaffa, Dighiii 
Kosala Jataka and Kosambiha Jãtaka.) 


Ten Stanzas of Exhortation 


The Buddha entered Kosambi early In the morning for alms-food and after His meal 
returned to the monastery. He then had His lodging kept in order and carrying His robe and 
the alms-bowl, He stood In the midst of the Đj/kks and gave the following exhortations 
1n ten stanzas: 


Puthusaddo Samdajano, 
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Na bälo koci mañtha. 
Sanghasamin bhÙJa mãnasmim, 
Nanan bhiyo amannayum. 


Those Ö7/kkh„s, with foul mouth and rude manners, have boisterous, 
cheerless voices; they are of the same type of persons with impure hearts; 
there 1s no one amonsst them who knows his own folly or foolishness. 
Above all, none of these Đh/kkh„š has realized that dissension amongst the 
members of Order has arisen because of him (his conduct). 


Parinmuthä panditabhãsä, 
vãcãgocara bhãnino. 
YavicchanH mukhãyãmam; 
yena nĩtã na tam vidä. 


Those Đh/kkh„s, with foul mouth and rude manners, are greatly infatuated by 
delusion, ¡mntent only on quarrelling and under the guise of wise and 
1ntelligent persons. (they do not dwell in contemplative mood) 


They open their wide mouths and utter abusive language without any sense 
of shame or dread of blame; (none of them keep silenft as a gesture of regard 
and respect for the Sangha). They are Ignorant of the fact that such acts of 
quarrels and conflicts Invariably lead to a state of shamefulness. They do not 
perceive that 1lI-will (anger) leads them on to such shameful acts. 


Akkocchinam avadhi mam, 
gjinimam ahãsi me. 

Ye ca tam upanayhanti, 
Veram Íesam na sam1maH. 


If you harbour resentment against a person for having abused you, tormented 
you, oVver-powered you, robbed or deprived you of your property; and 1f you 
do not care to forbear against that aggressor 1n the Interest of peace and 
tranguillity, the flame of enmity will not die down, but it will keep on 
burning up to the time of dissolution of a world-system. 


"EForbearance sould be The Batch of A Bhikkhu" 


Akkocchimam avadhi mam, 
gjinimam ahãsi me. 

Ye ca tam nupanayhanti, 
eram fesIDasammaii. 


lf you do not harbour any resentment agaInst a person who has abused you, 
who has tormented you, who has over-powered you, who has robbed or 
deprived you of your property, through forbearance and equanimity, the 
flame of enmity 1s bound to dwindle to a vanishing point for lack of fresh 
fuel! 


Na hi verena verini, 
samnantidha kudäcanam. 
Averena ca sammati, 

esa đhamno sanantano. 


In this world, the flame of animosity cannot be extinguished by harbouring 
resentment and taking revenge on one another. To wash ordure by means of 
ordure will not be of any availl Ordure could be cleaned by means of pure 
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water. In the same manner, the flame of animosity could only be 
extinguished, and peace and tranquillity restored by forbearance and loving 
kindness. This 1s the beaten track that all the Buddhas and Paccekabuddhas 
have hitherto followed. 


Pare ca na viãnqníi, 
mayamettha yamaãmase. 
Ye ca tattha vJãnanH, 
tatho sammanti medhagã. 


Amongst the masses of 5h/kkhš, the unintelligent and quarrelsome b#/kkhs 
are 1gnorant of the fact that they are on theIr march towards the Kingdom of 
Death, with the movement of time! Whereas, those 1ntelligent and thoughtful 
bhikkhus, amongst the masses of bjkkhs, are fully alive to the fact that all 
condifioned things are getting closer to the Jaws of Death with the progress 
Of time. Consequently, quarrel and confÏicts are extinguished and peace and 
tranquillity prevailed. 


Athicchimäa pãnaharä, 
gøavãssadhanaharino. 
Rathan viluuupamananam, 
tesampi hoti safñgati, 
kasmäa tumhã ka no siyã. 


When friendship could be fostered and tranquillity established by peaceful 
means with the Kings, who had mercilessly broken the bones and limbs of 
our parents through malice, assassinated them, robbed us of our catfle and 
worldly possessions of our parents by brute force, I personally do not think 
why you Đjikkhus, My own beloved sons like you, cannot foster brotherly 
feeling among yourselves, and re-establish a state of tranguillity and stability 
among yourselves! It 1s a possible matter. 


Sace labhetha nipakam sahãyam, 
Saddhim caram sãdhuvivahari dhram. 
Abhibuyya sabbãni parissayämi, 
Careyya tenatthamano safmã. 


When a mindfulẦ person obtains a friend-in-the-Dhamma, who 1s 
accomplished In the three training practices (s//&ha), who 1s self-composed, 
prudent and wise, he should take delight in associating with him, and strive 
to overcome the external enemies, such as elephants, leopards and tigers, and 
extirpate the Internal foes, such as greed, hatred and delusion, leaving an 
ascetic life in search of Truth. 


No ce labhetha nipakam sahäyam, 
saddhim caram sadhuvihari dhram. 
Rajava raftham viitam pahãya 

ek0 care matangarafiñeva nago 


Should a mindful person fail to obftain a friend-in-the-Dhamma who 1s 
accomplished In the three training practices (s//&ha), who 1s self-composed, 
prudent and wise, he should strive after the Ultimate Truth all alone, by way 
Of ascetic life, after the manner of those anclent monarchs who abdicated 
their thrones, abandoned their countries and renounced the world, such as, 
Maha Janaka and Arindama, or like a bull elephant of Matanga breed which 
roams the forest all alone. 
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Ekassa carifa seyyo, 

nathi bale sahãyathä. 

Eko care na ca pãpãni kayirä, 
appossukko mãtangarafñfeva nãgo. 


To wander all alone, leading the life of an ascetic, and striving after Ultimate 
Truth, deserves praise and admiration. There Is no prospect whatsoever for 
the acquisition of faith and Insight or development of s72, sưmađh¡ and 
pañña by assoclation with lowly 1gnorant persons. One should strive, single 
handed, after the Ultimate Goal, like a bull elephant wandering all over the 
forests without the cares of the world! No evil acts should be performed. 


The Buddha delivered this Discourse in ten Stanzas, while standing 1n the midst of 
members of the Order (Sœngha), after which, He proceeded all alone to the village of 
Balakalonaka. 
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Chapter 28 
THE BUDDHA'S TENTH VASSA AT PÃLILEYYAKA FOREST 


B. ` was the feudal villasge of the wealthy Upali. (According to the Sinhalese 
manuscrIpt, 1t was also called Balakalonakara.) The Buddha went to that village without 
telling either His Chief Disciple or any Great Disciple, nor even the Venerable Ananda. 
Like a bull elephant that leaves his herd, He went there all by Himself, taking His bowl and 
robe. 


For there would be no living being whom the Buddha was to enlighten during the coming 
tenth vassa. His lone departure from Kosambïi ciy was a device to admonish the 
confentious and quarrelsome monks, He set off to Palileyyaka forest and (on His way) as 
He wanted to gladden and bolster up Bhagu Thera who was then staying im solifude 1n a 
forest-dwelling with Balakalonaka village as the resort for alms. 


Five Hundred Monks wished to accompany The Buddha 


When the Buddha thus went alone, five hundred monks said to the Venerable Ananda: 
“Venerable Ananda, the Buddha has set out by Himself. Let us follow Him!” Ananda then 
replied: “Brethren, when the Exalted One packs up His beddings, takes His bowl and robe 
and sefs out alone without any aftendant monk and without asking the Sangha for leave, 
then 1t 1s His wish to go unaccompanied. A disciple should act in accordance with the wIll 
Of his teacher. Therefore, these days you should not follow the Master.” Thus the 
Venerable Ananda đid not let them go, nor đid he himself follow the Master, knowing the 
Buddha's wish. 


When Venerable Bhagu saw from afar the Buddha coming alone to Balakalonaka village. 
he prepared the seat, kept the water ready for the Buddha to wash His feet, and the board 
to wash His feet on and the potsherd to rub them with. He welcomed the Buddha and took 
His bowl and robe. Sitting on the seat prepared by the Venerable, the Buddha washed His 
feet and asked him, who was seafed In a reverent posture at a suitable place: “Are you fit 
and well, monk? Do you have enough food? Do you get alms without hardship?” 
“Venerable Sĩr, I am all right. I have enough food. I get alms without hardship.” The 
Buddha then gave a talk on the benefit of living In solitude and then He proceeded to the 
eastern bamboo g8rove. 


The Buddha's Arrival at The Eastern Bamboo Grove 


At that time, the three Venerables, namely, Anuruddha, Nandiya and Kimila were living 
1n the eastern bamboo grove. When the watchman of the grove saw from a distance the 
Buddha approaching, he mistook Him for an ordinary monk and tried to block the way 
SsayIng: 

“Monk, do not enter this grove. Three noble clansmen, having a bent for their 
welfare, reside 1n this grove. Do not make discomforts to them.” 


(Note: Just as a hungry man longs for food, a thirsty man longs for drinking water, 
a man oppressed by cold longs for heat, a man oppressed by heat longs for cold, or 
a sad man longs for happiIness, even so the Buddha, being weary of the disunited 
and contenfious Kosambï monks, pondered as to who the virtuous men living there 
could be. While so doing, there appeared 1n His vision these three noble clansmen. 
Wishing to encourage them, He considered thus: “If I do so, this practice would 
mean a good way to admonish the Kosambi monks forever.” Hence His visit to the 
eastern bamboo grove, the abode of the said three good ones. 


(The grove where the Venerable Anuruddha and others were dwelling was fenced, 
guarded and conserved by 1ts owners so that the fruit, flowers, gum and wooden 
buildings in 1t might be safe from depredation by all sorts of people. 
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(When the watchman saw from afar the Buddha coming, he thought: “Here In this 
ørove are the three worthy people still living in harmony. Quarrels and disputes 
tend to arise at any place where another person comes. Such a person might move 
about, attacking and destroying like a wild bull with sharp horns and such 
destruction could bring about đdissension that make 1t impossiIble for two persons fo 
go together along the same road. This visiing big monk mipht create discord at 
one time or another and destroy the united and happy stay of the three noble 
people. He seems Impressive, has golden colour and looks like one who 1s fond of 
good food. From the time he arrives here, by praising his lay followers, who would 
offer him good meals, and by doing this and that, he might undermine the mindful 
monastic life led by the three good men. 


(“Besides, there 1s accommodation only for the three: there are only three lodges, 
three walks, three day-retreats, three couches and three boards. There 1s nothing 
extra. This big monk, a newcomer, has a bulky body; perhaps he could be a recluse 
of long standing. He might displace the present occupanfs at an Improper time, 
thereby making them unhappy 1n every respec(.” Thus thinking, he forbade the 
Buddha's entry into the grove saying: “Do not disturb therr comfort!” as he totally 
did not want the unhappiness of the worthy personages. 


(It may be questioned: Did the watchman try to stop the Master knowing that He 
was the Buddha or did he do so unknowingly? The answer 1s: he did so 
unknowingly. Explanation: When the Buddha went about with the splendour of a 
Buddha in the company of monks, everybody recognized Him without asking: 
“Who 1s this man?” But now as He went to the eastern bamboo grove wishing: “Let 
nobody know of My being a Buddha,” He covered His rays and other Buddha- 
ølories by means of His supernormal powers as 1ƒ He had hidden them all under a 
drapery and He moved along Incogmito as the bịg full moon that 1s covered by 
clouds, personally taking His bowl and robe. The watchman stopped the Buddha 
because of his ignorance of the state of an Enlightened One.) 


While staying at his day-retreat, Venerable Anuruddha overheard the watchmans word: 
“Monk, do not enter this grovel” and thought to himself: “Only we three are dwelling in 
this grove; there 1s no other resident here. The watchman was speaking as though he were 
communicating with a monk. Who could that man be?” He then rose, standing at the door, 
he looked over the road and saw the Buddha. 


Ơn the part of the Buddha, as soon as He caught a glimpse of the Venerable Anuruddha, 
He emitted the rays of His body. Splendid with the various major and minor marks, the 
body gave out lipht that was glorlous like a strip of golden cloth spread out. Then 1t 
occurred to the Venerable: “Like a man who stretches his hand to grasp by the neck of a 
cobra with 1s hood erected, the poor man does not know that 1t 1s the Buddha whom he 1s 
dealing with, the foremost personality in the world. He speaks as 1f he were dealing with an 
1nsipnificant monk.” So he commanded his man saying: “Watchman, do not stop the 
Buddha! Here comes our Master, the Exalted One!” 


'Welcome extended in Ủnison by The Venerables to The Buddha 


Venerable Anuruddha did not welcome the Buddha alone, for he considered: “We three 
are sfaying in harmony at present. If I alone were to welcome the Buddha, it would not 
make our harmonious living. I will bring my friends and do the welcoming only together 
with them. My friends too adore the Buddha Just as I do.” Wishing to meet the Buddha 
with his two pals, he went to their day retreats and called them. “Come, brethren! Come, 
brethren! Our Master, the Exalted One, has arrived!” Then the three Venerables extended 
ther welcome to the Buddha in umison, one taking His bowl and robe, another preparing 
the seat and the third keeping the water, the board and the potsherd ready so that He might 
wash His feet. 


SIfting on the prepared seat, the Buddha did the washing of the feet. 
(Herein with his hands red like a newly blossomed Paduma lotus, the Buddha took 
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some crysfal-clear water and poured 1t over his golden coloured Insteps. and 
washed His feet rubbing one with the other. 


(It may be asked: Why dịd the Buddha wash His feet even though His body was 
free from dust and dir(? The answer is: He washed His feet in order to cool His 
body as well as to gladden the three Venerables. To make the lafter reason more 
explicit: by thus washing His feet, the Buddha could make the Venerables 
1mmensely delighted with the thought: “With the water brought by us, the Master 
cleanse His feet and thus make use of it.” Hence the Buddha's washing of His feet 
desptte the fact that His body had no stains whatever.) 


After respectfully dong obeisance to the Buddha, the three Venerables took thelr proper 
seats. Then asked the Buddha: “How are you, my dear sons, Anuruddha and all? Are you 
all fit and well2 Are you all right with your postures? Are you free from hardship In 
getting food?” 

The Venerable Anuruddha replied: “Exalted One, we are fit and well. We are all right 
with our postures. It 1s not hard for us to get food.” 


(Herein, of the three Venerables, Anuruddha was the most senior. If honour be 
shown to Anuruddha, the senior-most Venerable, 1t follows that honour was shown 
to the Juniors as well. That was why the Buddha addressed Anuruddha by name. 
Alternatively, In the Pali Text the name Anuruddha has a plural case-ending 
lierally meaning “My dear sons, Anuruddhas”; im His address the Buddha used 
[what 1s known as] the wiruekasesa (elliptical) method covering also the remaining 
two Venerables.) 


Again, the Buddha asked: “In living together, do you have harmony and happiness, 
Anuruddha and all, without dispute, and like milk and water do you mix well, seeing one 
another with amiable eyes?” “We really have harmony and happiness, knowing no 
đisputes,” Anuruddha answered, “And we mix well like milk and water, seeing one another 
with eyes of amity.” “How do you manage to do so, Anuruddha?” the Buddha asked 
further. This the Venerable Anuruddha explained: 


“Exalted One, living In this grove, I consider myself thus: “Great indeed 1s my 
gain! I have attained a great fortune, for I am sharing this dwelling with these co- 
residenfs of such nature! Exalted One, towards these two pals I perform physical 
acts with 7mef/ã (loving-kindness), verbal acts with mí, and menfal acts with 
meffã, both 1n their presence as well as In their absence. Exalted One, thinking that 
“If I would practise setting aside my will, but according to thelrs,` do Ï practise 
giving priority to their will over my own. Exalted One, though we three are of 
đifferent bodies, we are, as 1t were, of the one and the same mentality.” 


Thereafter Venerable Nandiya and Venerable Kimila told the Buddha in the same way as 
the Venerable Anuruddha did. 


(Herein with reference to the words said of the performance of physical, verbal 
and mental acts with z//ã, whether in the presence or 1n the absence of others, the 
physical and the verbal acts in the others' presence took place while living together; 
the same two acts 1n the others' absence took place while living apart; the mental 
acts, however, happened while living together or while living apart. 


(To elaborate: When a fellow monk saw a couch, a board, a wooden article or an 
earthenware misplaced by another monk, he địd not ask 1nsolently: “Who has used 
this?” Instead he picked 1t up and restored 1t [to 1s proper place] as though he 
himself had misplaced 1t. (Moreover), he cleaned any place that needed cleaning. 
Thus the physical act performed by one was that performed with zeíã In the 
presence of others. 

(When one of the co-resident monks went away, either of the remaining monks 
similarly restored the monastic articles left behind In disorder by the departed 
monk. He cleaned any place that needed cleaning. The physical act thus performed 
was that performed with zze//ã 1n the absence of others. 
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(Living together with other Venerables, one spoke with them sweet and delightful 
words, appealing words, words worthy of lifelong remembrance, words of the 
Dhamma; one gave an audible talk on the Dhamma, discussed the Dhamma, and 
put quesfions and gave answers to them. Any of these varied verbal acts and others 
of his, was that performed with 7zef/ã in the presence of others. 


(When the others left for another place, the remaining monk [Venerable 
Anuruddha, for instance] extolled their virtues saying: “My dear friend Venerable 
Nandiya [or Venerable Kimilal 1s endowed with such moral virtues and practical 
virtues.” His verbal act of this kind was that performed with mef/ã in the absence 
Of others. 


(“May my friend Venerable Nandiya [or Venerable Kimila] be free from harml 
May he be free from hatred and 1ll-will that are perverse and desftructivel May he 
be happy both physically and mentally!” Such mental act of focusing his thoughts 
of goodwill on others In their presence as well as In therr absence was that 
performed with ze/ã on both occaslons. 


(How did each of the three Venerables put aside his idea and act in accordance 
with that of the others? Suppose ones bowl should show wear, anothers robe 
should get dirty and the thrds medifaton cell was litered and needed tidying, 
while these three things should happen simultaneously, 1ƒ the owner of the bowl 
said first: “My bowl has been worn; I have to make a new bowl by baking,” then 
the others would not say: “My robe 1s dirty and I have to wash 1f” or “I have to 
remove the lifter from my meditation cell.” Instead, they would enter the forest and 
the other two would lend a hand in baking the bowl. Only after finishing the task 
of baking would they wash the robe or tidy the cell. If the second monk said first: 
“I have to wash my robe” or the third said first: “I have to remove the litter,” the 
ofhers would similarly attend to 1t and only after getting 1t done would they turn to 
their own business. This was the way how one fulfilled the others wishes, leaving 
aside one's own.) 


Having thus asked about the value of unty (sãmaggr-rasa) of the three persons and 
having known thus of the full value of their umty, the Buddha desired agaIn to question on 
the signs of ther mindfulness (aø2anada-lakkhana) and asked: “Anuruddha and all, how 1s 
1í; do you abide having a bent for Nibbana by putting great efforts without negligence?” 
“Exalted One,” answered Venerable Anuruddha, “we do indeed abide having a bent for 
Nibbana by putting great effor(s without negligence.” Again the Buddha asked: “How do 
you abide having a bent for Nibbana by putting great efforts without negligence?” The 
Venerable Anuruddha replied: 


“Exalted One, one of us residents In this ørove, after coming back before others 
from the alms-round 1n the village, prepares seats, keeps the water and board ready 
for washing the feet and places the potsherds for rubbing them with; he sets the 
vessel ready for putting the first portions of food; he fetches the water for drinking 
and the water for other purposes. 


“The monk, who returns later from the alms-round 1n the village, partakes of the 
remaining food, in case he desires. lf he does not, he disposes of 1t at a place 
where there 1s no green grass or planf; or he throws 1t Into the water that has no 
small creatures; he folds up the seat; he restores the water, the board and potsherds 
to thelr proper places; he does so with regard to the vessel after washing 1t; he 
síows away the water pot for drinking and that for other purposes: he sweeps the 
1ness-room. 


"If he finds any water pot empty, whether for drinking, or for general use or for 
the bath-room, he fills 1t. If 1t is heavy, he calls another monk by giving him a 
signal with his hand and the two carry 1t with their Joined hands. Exalted One, we 
do not utfer a word for the purpose of carrying the water pot. Exalted One, once 1n 
every five days we pass the time fruitfully by điscussing the Dhamma throughout 
the night. 
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"Exalted One, in the aforesald manner do we abide having a bent for Nibbana by 
putfting great efforts without negligence." 


(Herein, an adorable and remarkable thing was that these Venerables did not go 
together on alms-round; as they delighted øhala-samapafii, they rose, did early 
ablution, fulfilled ther dutles, retred to their respective meditation cells and 
engaged In phala-samãpaffi for a certain resolved period. 


(Of the three Venerables, the one, who had engaged pñala-sưmapœffi for the 
resolved period before others, went out ahead of them for alms. Ôn his return, he 
came to know that “Those two are late; I have come back early,” he then covered 
his bowl, prepared the seat and did other things. If he had food in his bowl Just 
enough for himself, he simply sat down and ate 1t. If the food was more than 
enoupgh, he put the first portion Into the vessel, covered it and ate his portion. 
Having eaten, he washed the bowl, dried 1t, put 1t into 1ts bag and, taking his bowl 
and robe, he went to his day-retreat. 


(When a second monk came to the mess-room, he perceived: “One has gone ahead 
of me; the other 1s later than me.” If he saw enouph food In his bowl, he simply sat 
down and ate 1t. If the food was less than enough, he took some (left behind by the 
first monk) from the vessel. If the food In his bowl was more, he first put the 
surplus portion into the vessel and ate his meal Just to sustain himself and, like the 
earlier monk, went to his day-retreat. 


(When the third one came to the mess-room, he understood: ““Phe other two have 
come and gone before me, I am the last.” And he partook of his meal in the 
manner of the second one, after finishing his meal, he washed the bowl, dried 1t 
and put 1t mmto 1ts bag and síowed the seat away. He threw away the remaining 
water from the drinking water pot and also that from the pot for general use and 
kept the pots upside down. Should there be any leftover food in the vessel, he 
discarded 1t on the ground where there was no gøreen ørass or into the water Íree 
from tiny living creafures and washed the bowl and stowed 1t away. After sweeping 
the mess-room, he removed the dust and kept the broom at a place free from 
termites and, taking the bowl with him, he retired to his day-retreat. Such was the 
đaily routine of the Venerables at the mess hall outside the dwelling 1n the forest. 


(Fetching water for drinking and for general purpose was a duty done in the 
dwelling place. If one of the three noble Venerables saw some water pot empty, he 
carried the pot to the pond, washed 1t both Inside and out, filled it with water 
throuegh a filter, and (If the pot proved too heavy for him) he placed 1t near the 
pond and called another person by gesture. In seeking a helping hand, he never 
made a sound mentioning or without menfioning that person's name. 


(Because 1f he were to cry for help by mentioning somebody else's name, 1t would 
be a disturbance to the meditation of the monk concerned. That was why he never 
cried out the name. Should he make a sound calling somebody without menfioning 
his name, both monks would come out from their medifation cells, vying each 
other to get to the caller first. In that case, since 1t was a Job that could be done 
only by two, the thrd one would find himself unwanted and his mediftation 
engagement would only be unnecessarily interrupted. Eor this reason the caller did 
not make a sound even without mentioning the name. 


(If he were not to make a sound, how địd he try to get a helper? After filling the 
pot through a filter, he approached the day-retreat of another monk, making no 
sound of his footsteps; seeing him he called him by a hand gesture, that attracted 
him. Thereafter the two monks Joined their hands, carried the pot together and kept 
the water for drinking or for general use. 


(With reference to the words, “once in every five days we would pass the time 
fruifully by discussing the Dhamma throughout the night”, the fourteenth, the 
fifteenth, and the eighth of the bright or the dark fortmight, these three days served 
as the three occasions on which the Dhamma was usually heard. Without disrupting 
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these three days of Dhamma talks, once in every five days, did both Venerables, 
Nandiya and Kimila, bathe not long after noon, and went to the Venerable 
Anuruddha. At his place they met and made questions and answers on any of the 
three Pifakas. While they were thus doing, the day Jjust dawned. 


(Thus far did the Venerable Anuruddha, who was asked by the Buddha as to the 
signs of mindfulness, reply that they were not negligent even on the occasions that 
normally cause negligence (to others). Explanation: For other monks, the time of 
their going alms-round, leaving the dwelling for alms, adJusting the lower garment, 
puting on the upper robe, making a round, preaching the Dhamma, expressing 
their appreciation [of alms-giving], partaking of alms-food on return from the town 
or the village, washing the bowl, putting the bowl into the bag, and stowing away 
the bowl and robe, these were the (eleven) occasions on which they prolonged their 
talks that had nothing to do with mindfulness and thereby they became negligent of 
their meditation duties. The Venerable Anuruddha, therefore, meant to say: “As for 
us, even on these occasions which cause others to indulge 1n loose talks as opposed 
to meditation, never have we done such a thing as prolongation of speech that 1s 
opposed to meditation and that 1s outside meditation (though we may be physically 
free from engagement as practical meditation (wihãra-samãpafii) was uncalled for 
on these occasions.),” he thereby explained the signs of their mindfulness at 11s 
heipht even at times when others were neglipent. 


(By these words, he further meant to Indicate that there were no negligence at all 
on their part by not being absorbed 1n practical meditatlon on the occasions other 
than the aforesaid eleven.) 


End of the Buddha% sojourn at the eastern bamboo grove. 
The Buddha's Visit to Palileyyaka 


As has been said above, the Buddha, having explained the advantage of living 1n solitude 
to the Venerable Bhagu at the village of Balakalonaka for half a day and the whole mpght, 
entered the village of Balakalonaka for alms the following day with Bhagu Thera as hIs 
companion. After sending him back from that very place, the Buddha went alone to the 
eastern bamboo grove with the thought: “I shall meet the three clansmen who are living In 
harmony.” He talked to the Venerables Anuruddha, Nandiya and Kimila about the benefit 
of living in harmony, and having asked them to remain there at the bamboo grove, He 
proceeded alone and arrived at Palileyyaka village. 


The villagers welcomed the Buddha and made offerings to Him. Having consfructed a 
dwelling for Him ¡n the forest, named Rakkhita, near the village, they requested Him: 
“May the Exalted One stay here at this Rakkhita forest-dwelling.” 


In the Rakkhita forest there was a huge sđ/z tree named Bhadda-sala near the Buddha's 
dwelling place. The Buddha stayed about that tree near His dwelling In the forest with 
Palleyyaka village as His alms-resort. Then 1t occurred to Him who was staying mm 
solitude: 


“TI could not live at ease, being mixed up with the Kosambi monks who Indulge 1n 
disputes under My eyes or in My absence and created quarrels in the Sangha. NÑow 
that I am alone and unaccompanied, away from those disputing and quarrelling 
monks, My stay 1s happy.” 


Story of Palileyyaka Elephant 


At that time, there was a cerfain full grown male elephant, the leader of a herd, living still 
with young males, females, courting males and suckling”s. Living In this mamner, he had to 
feed on the grass without the tender tips; all the branches and twigs brought down from the 
trees by him were eafen up by other elephants. He also had to drink muddy water. Besides, 
when he rose from the ford, females went past by pushing him. 


Then 1t occurred to him thus: “Living with such members of my herd compels me fo eaf 
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the grass. The tender tIps of which are gone as have been eaten earlier by others. Whatever 
I have brought down from the trees are devoured by them. It 1s the turbid water that I have 
to drink. Female elephants jostle my body when I come up from the water. Were 1t well 1f I 
would live away from the herd!” So thinking, he left the herd and happened to go to the 
Buddha near the huge sđÏ2 tree in the Palileyyaka Rakkhita forest. 


(Herein Palileyyaka was originally the name of the village. The original name of 
the forest was Rakkhia. Since the Rakkhia forest was near the village of 
Palleyyaka, 1U“ was also called Palleyyaka, by “way Of 1S  nearness 
(samipipacaãra).” The elephant that had come to that forest was also referred to as 
Palileyyaka elephant-king.) 


Service rendered by Palileyyaka Elephant to The Buddha 


When the elephant, being sick of living with the herd and entering the forest he saw the 
Buddha seated at the foot of the sđÏz tree. On seeing Him, he felt calm like a man who has 
his grief allayed by the water from a thousand pots. With devotion in his heart, he was 
affached to the Buddha and stood near Him. From that time onwards, as his daily routine, 
he swept the ground around the Bhaddasala tree and the Buddhas dwelling place with a 
twig so that the ground might be cleared of grass and plants, he brought water to the 
Buddha for washing His face, he fetched water for His bathing, he offered a small twig to 
be used as a tooth-cleaner, he brought sweet, delicious fruit of different sizes and offered 
them to the Buddha, who took them for food. 


(With his trunk, the elephant brought firewood. By rubbing the fire sticks with one 
another, he produced fire, into which he put stones to bake them. When the stones became 
hot, he rolled them down 1nto a stone basin by means of a stick; then he tried to ascertain 
whether the water was hot enouph or not; 1ƒ he knew 1t was, he approached the Buddha and 
s(ood near him. Perceiving that “the elephant wanted me to bathe,” the Buddha went to the 
síone basin and bathed. In the same way did the elephant also keep the drinking water. 
(What should be taken as remarkable from this 1s that the Buddha drank boiled water that 
had been cooled.) 


(AI this 1s an extract from the Vinaya Mahavagsa Atthakathã and the SãaratthapakãsanT 
Tika.) 


(The ƒollowing ¡is the narrafive ƒfom the Kosambaka Story oŸ the Dhammapada 
Commenfary, Volume One.) 


When the Buddha entered the village for alms-food, Palileyyaka elephant carried His 
bowl and robe on his head and went along with Him. When the Buddha reached the edge of 
the village, He said to the elephant: “Palileyyaka, 1t 1s not fit for you to follow Me beyond 
this point. Get Me My bowl and robe!” thus He let the elephant put down His requlisites 
from the head, and, carrying them by Himself, he entered the village. 

The elephant waIted at the same spot until the Buddha returned and when the latter came 
back, he greeted Him and in the previous manner, he took His bowl and robe. Ôn arriving 
home In the forest dwelling, he placed them in their proper place; and waifing on the 
Master, he fanned Him with a twig. When nipht fell, intending: “I wIlÏ øgive profecfion fo 
the Buddha,” he held a big stick with his trunk and roamed mm the forest till dawn to ward 
off any danger from lions, tigers and leopards. 

N.B. From that time onwards, the huge forest came to be known as Palileyyaka 
Rakkhita Forest, for it was guarded by Palileyyaka elephant. 

He performed In like manner all his duties beginning with offering of the water for the 
Buddha to wash the face at day-break. 

In this way the Buddha spent the tenth vøssa-period in the Palileyyaka forest, receiving 
service rendered by Palileyyaka elephant. 


Criticism on The Kosambi Monks° Behaviour 


While the Buddha was thus spending the vassø In the Palileyyaka forest, the wealthy 
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Ghosaka and other lay devotees and donors, residents of KosambiI, went to the Ghosifarama 
monastery and not seeing Him, they inquired: “Venerable sirs, where 1s the Master 
staying?” To this, the monks give a sad answer saying: “Donors, the Master has gone to the 
PalHleyyaka forest.” “Why?” asked the lay devotees. “he Master tried to restore unity In 
us as we were disumited,” said the monks. “But (having developed hatred among ourselves) 
we refused to be united. (Hence the Master 's departure to the Palileyyaka forest.)” “How 1s 
1, sirs?” asked the lay people, “Despite your ordination from the Buddhas hand, and 
desplte His aftempt to restore your unmfy, do you remain disunited?” The monks admitted 
that 1t was true. 


Many male and female lay devotees, cilzens of Kosambi, agreed saying among 
themselves: “These Kosambi monks, who have been ordained by the Exalted One, are not 
umfed In spite of His effort to unite them. Ôn account of them, we have long been deprived 
of the chance to behold the Master. We wIll give no seats to them, nor will we pay 
respects!” From that time onwards, the quarrelsome and contentious monks of Kosambi 
were no longer treated with respects (much less with the four requisites). 


Because of the scarcity of food and starvation, the monks became emancipated day by 
day and came to their senses after a few days. They confessed their faults and apologized 
to one another with salutations; they also begged the lattys pardon, saying: “We have 
become unfied, donors, please treat us as before!” “Have you tendered your apology to the 
Master?” asked the lay people. “No, donors not yet.” ““Then you had better do so. After 
your doing so, will we treat you, sirs, as before,” replied the lay people tactfully. Since 1t 
was a vassa-period, the monks dịd not dare to visit the Buddha and had to pass the three 
months of yassz miserably. 


The Monkey Inspired by Palileyyaka Elephant. 


Enjoying the service of Palileyyaka elephant (as has been said before), the Buddha stayed 
happily in the Palileyyaka forest for the three yzssư months. 


At that time, a monkey, seeing the daily duties performed actively and energetically by 
Palileyyaka elephant, became Inspired and thought to himself: “I too will do some act of 
merit towards the Master.” One day, while roaming about, he found a tree-branch with a 
honeycomb devoid of bees, broke 1t and broupht 1t with the broken branch to the Buddha. 
He then cut a plantain leaf, on which he placed the honeycomb and offered 1t to the 
Buddha. The Buddha accepted 1t. 


The monkey watched to see whether the Buddha would enJoy 1t or not, and he saw Him 
remaining In his seat and Just holding the honeycomb without eating 1t. The monkey 
1nvesfigated, wondering why. He took the honeycomb by 1fs edge and turned 1t round, only 
to see the bee-eggs, which he slowly and gently removed and offered 1t again to the 
Buddha. Then only dịd He eat 1t. 


So elated was the monkey that he Joyously danced moving from one tree branch to 
another. While so doing, both the branches, which he was holding with his hand and which 
he was treading on, broke off and he fell on a tree stump. With his body pierced by the 
stump but with his mind devoted to the Buddha, he died and was reborn in a golden 
mansion measuring thirty yø/janas 1n the deva abode of Tãvatrnsa. He was known as 
Makkata Deva (monkey god) having a thousand female celestials as his refinue. 


Palileyyaka's Thought and The Buddha's Udana. 


To Palileyyaka elephant, who had been fulfilling his daily duties to the Buddha In the 
aforesaid manner, It occurred thus: 


“Assoclated with young males, females, courting males and sucklingˆs, I could not 
live in peace formerly. I had to feed on the grass without therr sprouts; all the 
branches and twigs brought down from trees were devoured by all others. lí is the 
unclean water that I had to drink. What is more, female elephants showed no 
regard for me as Ï was rudely Jostled by them when I came up from the wafter. 
Now that I have departed from them, I can live alone in peace.” 
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Knowing by Himself His own peaceful life away from His companmions and knowing also 
the thought of Palileyyaka elephant, the Buddha breathed forth this na (solemn 
ufferance): 

tam nãgassa nãgena 
Isadamtassa haHthino 
SamefHi citam citena 
yad'eko ramafT vane. 


Being alone in this forest named Rikkhita, I, the Buddha, the Teacher of the 
three classes of beings (devas, humans and Brahmãs), take delight. In the 
same way, this elephant, named Palileyyaka, delights being alone 1n this very 
forest. Therefore, the thought of Palileyyaka elephant, who possesses the 
pole-like tusks, 1s the same as Mine, who have been named Buddha-naga, the 
elephant-like Buddha, living 1n the forest seclusion. 


Ananda's Entreaty to The Buddha. 


The life of the Buddha observing vassz in the forest of Palileyyaka, enJoying the service 
rendered by Palileyyaka elephant, became well-known throughout the whole JambidTpa. 
The wealthy Anathapindika, the monastery donor Visakha and other high-born residents of 
Savatthi sent their message to Venerable Ananda saying: “Venerable Sir, kindly help us 
have an opportunity to behold the Exalted One!” 


Eive hundred bJjkkhus who had been síaying all over the places approached Ananda at 
the end of yzssư and made a request to him with these words: “Friend Ananda, it has been 
long since we heard last the sermon from the Master. Friend Ananda, we beg you. We 
would like to have a chance again to listen to the Exalted One.” 


Then the Venerable Ananda went (o the Pälileyyaka forest leading the five hundred 
monks, but he thought that it would not be nice to draw near the Buddha together with such 
a large crowd as the Buddha had been living a solitary life for the whole vassa. He, 
therefore, left the monks somewhere else and approached the Buddha by himself. 


On seeing the Venerable Ananda, Pälileyyaka elephant rushed to him carrying a stick in 
the grip of his trunk (for he mistook him for an enemy). When the Buddha saw this, He 
s(opped the elephant saying: “Go away, Palileyyaka, go away! Do not block his way. This 
monk 1s my attendant.” The elephant then dropped the stick and made a gesture to eXpress 
his desire to take the Venerable”s bowl and robe. But the Venerable refused to hand them. 


Then the elephant thought: “If this monk were conversant with the rules of an attendant, 
he would not put his requisites on the sfone slab which 1s the seat of the Master.” The 
Venerable Ananda laid down his bowl and robe on the ground. (Never does a well 
conducted person or a man versed in duties place his belongings on the seat or the bed of 
the respected teacher.) 


After paying obeisance to the Buddha, Venerable Ananda sat down in a blameless place. 
“Dear son, Ananda, did you come alone?” asked the Buddha. When informed that he came 
together with five hundred monks, the Buddha inquired further: “Where are those five 
hundred monks now?” “I came, having left them somewhere else, as I did not know the 
inclination of the Exalted One,” replied Venerable Ananda. “Bring them here, dear 
Ananda,” the Buddha ordered. 


As had been ordered by the Buddha, the Venerable Ananda called the five hundred 
monks who came and paid obeisance to the Buddha and took their appropriate seats. When 
the Buddha had exchanged friendly greetings with them, the monks said to the Buddha: 
"You, Exalted One, are gentle partly because you have become a Buddha and partly 
because you have come of an arIstocratic family. You have done a difficult thing by living 
all by yourself for the whole vassa. lt seems that you have no one fo affend to your needs, 
nobody to bring you the water for washing your face and so on.” “Monks,” addressed the 
Buddha, “Palileyyaka elephant has fulfilled all the duties due to me. In fact, one who has a 
good companmion of such nature should live with that companion. In the absence of such a 
companion only a solitary life 1s pralseworthy. He then gave the following three verses 
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which are preserved in the Naga-Vagga (of the Dhammapada) 


Sace labhetha nipakam sahãyam 
Saddhim caram saãdhuvihari dhram 
abhibhuyya sabbani parissayäni 
careyya tenaffqmano safTmd. 


No ce labhetha nipakhem sahãyam 
saddhim caram sãdhuvihãri dhiram 
rajãva ra{tham vitam pahãya 

eko care mãtangaraffieva nãgo. 


Ekassa carilam seyyo 

natthi bãle sahãyatã 

eko care na ca pãpãmni kayirã 

appossukko mãtangarafñfe va nãgo. 
(The meaning of these three verses has been given in Chapter 36.) At the end of 
the verses the five hundred monks became established In the arahafta-phala. 


Then the Venerable Ananda conveyed the messages of the wealthy Anathapindika and the 
monastery donor Visakha and all, saying: “Exalted One, the five crores of noble donors, 
lay men and women, cifizens of Sãvatthi, headed by Anathapindika the merchant, are 
waifing in great hopes for your coming.” “In that case, dear Ananda, bring My bowl and 
robe,” so saying the Buddha set out from the Palileyyaka forest. 


At that trme Paileyyaka elephant came and lay across the path that was to be taken by the 
Buddha and His assembly of 5h/kkh„š. When the bhikkhs asked: “Exalted One, what 1s the 
elephant doing?” The Buddha replied: “Monks, this elephant 1s desirous of offering alms- 
food to you, dear sons. In fact, this elephant has specially rendered service to Me for a long 
time, for which I am grateful. He ought not to be disappointed. Let us turn back, monks!” 
With these words, the Buddha turned back, leading the monks. 


Paileyyaka went into the forest and gathered various edible fruits, such as jack fruit, 
bananas and so on; he brought them, kept them in heaps for offering to the monks the 
following day. The five hundred monks could not eat all. 


'When the eating was over, the Buddha had His bowl and robe brought and left the forest. 
Palileyyaka elephant made his way through the monks and stood across rIght in front of the 
Buddha again. “Exalted One, what 1s the matter with the elephant?” the monks asked. “This 
elephant wants Me to turn back and to send you, dear sons, away,” answered the Buddha, 
who also said to the elephant: “Phis time I am going posifively without turning back. With 
this body of yours it 1s not possible for you to attain /hãna, Insight, the Path and Fruition. 
Stay behind!” On hearing these words, the elephant, putting his trunk into his mouth and 
weeping, followed the assembly of monks headed by the Buddha. Indeed, 1f he were able to 
make the Buddha return, for life would he serve the Master only In the previous manner. 


Ớn reaching the outskrrts of the Palileyyaka village, the Buddha addressed His last words 
to the elephant: “Palileyyaka, beyond this point 1s no habiftat of yours. A human abode 1s 
dangerous. You had better remain here!” The elephant stood lamenting there with his eyes 
set on the Buddha as far as he could see, when he lost sight of the Buddha, he died of a 
broken-heart at that very spot. By virtue of his meritorious sfate of devotion to the Buddha, 
he was reborn a god with a retinue of a thousand celestials in a golden mansion, thirty 
yojanas wide; he bore the famous name of Palileyyaka Deva. 


Here ends the story oƒ PalileyyaRa elephant. 
Kosambi Monks° Apology to The Buddha 


The Buddha journeyed on and eventually arrived at Jetavana monastery In Sävatthi. 
Getting the news that “the Exalted One has come to Sãvatthi,” the monks of KosambI 
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headed for Sãvatthi to apologlze to the Buddha. (What has been narrafed 1s from the 
Dhammapada Commetntary.) 


The Eighteen Means of knowing The Righteous (Dhammavadi) and The Eighteen Means 
of knowing The Unrighteous (Adhammavadi) 


(The following is from the Vinaya Mahavagga Päli:) At that time Venerable Sãriputta, the 
General of the Dhamma, hearing of the arrival of the Kosambi monks, approached the 
Buddha, paid obeisance to Him and sat down 1n a faultless place. He then said to the 
Buddha: 


“It is said, Exalted Buddha, that the quarrelsome and contentious Kosambĩ monks are 
coming to Savatthi. Exalted Buddha, how should we deal with them?” The Buddha replied: 
“Dear son Sãriputfa, In that case you should abide by the Dhamma.” “How could we know, 
Exalted Buddha, what 1s the Dhamma and what 1s not?” asked the Venerable Sãriputta. Thịs 
led to the Buddhas mstruction of the following the eighteen characteristics of 
unrighteousness (2đhzmwzna) and the other eighteen characteristics of righteousness 
(dhamma). 


Eighteen Characteristics of Unrighteousness (Adhamma-vatthu). 


“Dear son Sãriputta, an unrighteous person should be known by the eighteen 
characteristics. Here In this dispensation, a monk Indicates:” 


(1l)  what is no Dhamma as Dhamma, 
(2)  what is Dhamma as no Dhamma, 
3)  whatIs no Vinaya as Vinaya, 
(4 what1Is Vinaya as no Vimnaya, 
()  what the Buddha teaches not as the teaching of Buddha, 
(6) what the Buddha teaches as no teaching of the Buddha, 
(7) what the Buddha practises not as the practice of the Buddha, 
(8) what the Buddha practises as no practice of the Buddha, 
(9) what the Buddha prescribes not as the rule of the Buddha, 
(10) what the Buddha prescribes as no rule of the Buddha, 
(11) no offence as offence, 
(12) offence as no offence, 
(13) minor offence as major, 
(14)  major offence as minor, 
(15) expiable offence as inexpiable, 
(16) mmexpiable offence as expiable, 
(17) gross offence as no øross, and 
(18) no gross offence as øross. 
“Dear son Sãriputta, by these eighteen characteristics should an unrighteous person 
be known.” 
Eighteen Characteristics of Righteousness (Dhamma-vafthu) 


“My son Sãriputta, a riphteous person should be known by the eighteen 
characteristics. Here In this dispensation, a monk 1ndicates:” 


(1l)  what is no Dhamma as no Dhamma, 
(2) what is Dhamma as Dhamma, 
(3) whatis no Vinaya as no Vinaya, 
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(4 what1Is Vinaya as Vinaya, 

()  what the Buddha teaches not as no teaching of the Buddha, 
(6) what the Buddha teaches as the teaching of the Buddha, 
(7)  what the Buddha practfises not as no practice of the Buddha, 
(8)  what the Buddha practises as the practice of the Buddha, 
(9) what the Buddha prescribes not as no rule of the Buddha, 
(10) what the Buddha prescribes as the rule of the Buddha., 
(11) no offence as no offence, 

(12) offence as offence, 

(13) minor offence as minor, 

(14)  major offence as major, 

(15) expiable offence as expiable, 
(16) mmexpiable offence as Inexpiable, 
(17) gross offence as gross, and 
(18) no gross offence as no 8TOss, 


“Dear son Sãriputta, by these eiphteen characteristics should a righteous person be 
known.” Thus taught the Buddha. 


(Herein, this 1s an Insfruction given by using the method of teaching with reference fo 
individuals (puegala-dif†ahana dhamma-desan8); the eighteen 1tems, sụch as (1) Indication 
of what 1s no Dhamma as Dhamma, (2) Indication of what 1s Dhamma as no Dhamma, ... 
(17) indication of gross offence as no gross, and (I8) Iindication of no øross offence as 
øross, are called the eighteen characteristics of unrighteousness (zđhamưna-vaffhu). They 
are also called the eighteen causes of schism in the Sangha (Bhedakaravafihu). He who 
pOSSesses any of these eighteen characteristics 1s to be known as an unrighteous person 
(adhamma-vaah) 


(Similarly, on the side of righteousness, the eighteen 1tems, such as (1) indication of what 1s 
no Dhamma as no Dhamma, (2) indication of what 1s Dhamma as Dhamma ...(17) 
1ndication oŸ øross offence as gross, and (18) Indication oŸ no gross offence as no 8ross, 
are called the eighteen characteristics of righteousness (đhamưna-vaffhu). He who possesses 
any of these characterIstIcs is to be known as a righteous person (đh⁄amma-vaäï). Thus the 
purport of the Buddha's instruction should be understood brlefly. 


Distinction between Positive and Negative lItems 


(Of these [two sets of ] eiphteen Items, by way of 5ana, the ten wholesome actlons 
(kusalakamma-patfha) are the Dhamma; the ten unwholesome actions (akwsalakamma- 
pafha) are no Dhamma. Likewise, the thirty-seven consttuents of enlightenment 
(Bodhipakkhiya-dhamma), namely, the four foundations of mindfulness (S2/i2aƒfhãna), the 
four righ(t efforts (Samznappadhana), etc. are Dhamma. (The wrongly enumerated 
aggregates of the above constituents, namely,) the three foundations of mindfulness, the 
three right efforts, the three bases of psychic powers (/đđhipäđa), the six facultles 
(imdriya), the six mental powers (54/2), the eight factors of enlightenment (boø//hañga), the 
nine consfituents of the path (aggzïñiga) as well as the four attachments („äđãna), the 
five hindrances (zø?araa), the seven latent desires (2zsaya) and the elght wrong views 
(micchadi†‡h¡), these and other agøregates are no Dhamma. 

(If someone, after taking any of these false agsgregates which are no Dhamma, and after 
discussing with others and coming to an agreement with them saying: “We shall indicate 
and speak of this stock of what 1s no Dhamma as Dhamma, 1Ÿ we do so, we shall belong to 
the higher class of teaching families and we ourselves shall become well-known im 
soclety,” declares: “This indeed 1s Dhammal", (I) he Indicates what 1s no Dhamma as 
Dhamma. 
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(Likewise, 1Ý he, taking any of these true ageregates, declares, “This Indeed 1s no 
Dhamma,” (2) he Indicates what 1s Dhamma as no Dhamma. 


(In terms of Vinaya, 1Ÿ a person questions another's offence, makes him realize 1t and takes 
action correctfly in accordance with the latters confession, that 1s a riphteous action 
(dhamma-kamma). lÝ a person, without questioning, without making him realizes it and 
without bringing about his confession, takes action 1ncorrectly, that 1s an unrighteous acftion 
(adhamma-kamma). lŸ one speaks of a righteous action as unrighteous, then one Indicates 
Dhamma as no Dhamma. “To speak of” means “to Indicate. ` 


(By way of Suttanta, elimination of lust (aga), elimination of hate (đosa), elimination of 
delusion (mo»a2), the fivefold restraint (swwvara), namely , restraint by precepts (s7/4- 
Samñvara), restraint by mindfulness (safi-sanvara), restraint by wisdom (ñãn4-samvara), 
restraint by forbearance (&khamT-samwara), restraint by energy (viriyd-samvara); the 
fivefold reJection (pahãna), namely, rejection of evil by right(t view (/adaiga-pahäana), 
rejection by mental concentration (smađhi-pahãna), rejection by destruction (samuccheda- 
pahãna), rejection by being peaceful (pafippassaddhi-pahãna), and rejection by attainment 
of Nibbana (m0issarana-pahãna), and reflection so that there can be no happening of lust, 
hate and delusion. These aggregates [of elimination, restraint, reJection and reflection form 
discipline; reversibly. the aggregates of non-elimination, non-restraint [non-reJecfion], and 
non-reflection of lust, etc. form no discipline. 


(In terms of Vinaya, completeness of the five factors, namely, candidate (va), 
ordination-house (s72), assembly (par¡s3), declaratlon (5z), and “text for deeds” 
(kamma-vac8) 1s discipline; Incompleteness or defecfiveness of these five 1s no discipline. 


(By way of Sutfanta, the four foundations of mindfulness, the four right efforts, the four 
bases of psychic powers, the five faculties, and the eight constituents of the path, these 
doctrinal agsgregates are what the Buddha teaches; never does the Buddha teach that there 
are three foundations of mindfulness, three right efforts, three bases of psychic poWers, sIx 
faculties, six psychic powers, eight factors of Enlightenment, and nine consfituents of the 
Path. 


(In terms of Vinaya, there are four P/ika' rules, thirteen Sønghãđisesa” rules, twO 
Aniyaa` rules, thirty Nisssaggiya" rules, etc. are taught by the Buddha; never does the 
Buddha teach that there are three PrZ7/ka rules, fourteen Søz7ighäãdisesa rules, two 4niyafa 
rules, thưrty-one Missaggiya rules, etc. (The set of rules taught Iimplies the set of rules 
prescribed.) 


(By way of Suttanta, everyday absorption in attanment of Fruition (Phala-samapaffi), 
absorption In atfainment of Great Compassion (\ahãkaruna-samapaffi), survey of. the 
world of sentlent beings through the Buddha-Eye (Buadha-cakkhw) consisting In both 
Asayänusaya-fñãna` and Indriya-Paropariyati-fñãna°, delivery of relevant discourses and 


1. Parg/ika: “Any transgressor of these rules 1s defeated In his purpose 1n becoming a bhikkhu.” The 
four offence of this kind are: (l) Imndulgence In sexual Intercourse, (2) taking with intention to steal 
what 1s not given, (3) intentional deprIvation of a human life, and (4) making claim to atfainments 
which he does not really possess. 

2. Sanighadisesa: An offence of this kind entails formal meeting of the Sangha to decide the case and 
the action to be ftaken against the offender of the rule. The first of the 13 Sanghãdisesa offences 1s 
engagement In bodily contact with a woman through immoral thoughts. 

3. Aniyara: The nature of such offence is to be determined whether 1t 1s Pãrã/¡ka, Sanghãdisesa or not 
SO grave Pãciffiya as in the case oŸ a monk who sifs in a place secluded, unseen and convenient for 
an immoral purpose. The other case is when he does so In a place seen and Iinconvenient for an 
1mmoral purpose but convenient for talking immorally to the woman. 

4. Nissaggiya: Offences of this kind involve forfeit and repenfance, the first of them occurs when a 
bhikkhu keeps more than permissible number of robes: he has then to surrender the extra ones and 
confess his offence. See U Ko Lay, Guide to Tipiaka, pp. l1-1l2, Burma Pifaka Association 
Rangoon. 1986. 

5. 4sayãnusaya ñãna: The knowledge of inclinations and the latent tendercies. 
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relation of pertinent storles as demanded by occasion, these doings form the practice of the 
Buddha. No absorption in Attanment of Fruition, No absorption in Attainment of Great 
Compassion, efc., form no practice of His. 


(In terms of ƒïnaya, observance of yassa-residence In a cerfain fown or a village at the 
request of the devotees concerned, Journey at the end of the yzssa-period after Informing 
the devotees concerned or after performing Pavarana, greeting addressed to the visiting 
monks with the words: “Are you keeping fit, dear sons? Are you faring well?” and so on; 
doings of these and other things form the practice of the Buddha. No doings of such things 
form no practice of His. 


(In certain Vinaya rules, there are such lines as “He who unknowingly commifs 1s not 
gullty; he who commits without intent to steal 1s not guilty; he who commifts without 1nfent 
fo cause death 1s not guilty” and so on. The set of rules like these 1s the collocation of no 
offences. “He who knowingly commits 1s guilty; he who commifs with Intent to sfeal 1s 
gullty; he who commits with Intent to cause death 1s guilty” and so on. The set of rules like 
these 1s the set of offences. 


(Of the seven kinds of offences, namely, PZrka offences, Saighãadisesa offences, 
Thullaccaya offences, Pacifiya offences, Päfidesaniya offences, Dukkafa offences and 
Dubbhãsĩ offences, the latter five are minor and no gross while the former two (Pr-/ika 
and Saighãadisesa offences) are major and øross. 


(Of these seven kinds of offences, the last six are explable (Swasesa ãpaffi) as the 
offender s monkhood still remains. (That 1s to say, 1ƒ he commifs any of the latter six kinds, 
his state of a monk 1s still valid even though he 1s guilty. The PZ7ka offence Is 
inexpiable. (This 1s to say, 1Ý he violates a Prg/¡ka rule he totally loses that validity leaving 
no traces whatever of monkhood 1n him.) 


(In this way the nine pairs of Dhamma and no Dhamma, etc should be particularly 
understood. This explanaion ¡is taken from the exposition of the sSzngha 
bhedakakkhandhaka, Vinaya Cula-Vagga Commentary.) 


Like the Venerable Sãriputta, the Venerables Maha Moggallana, Maha Kassapa, Mahã 
Kaccayana, Maha Kotthika, Maha Kappina, Maha Cunda, Anuruddha, Revata, UỦpali, 
Ananda and Rahula, also heard of the coming of the Kosambï monks to Sävatthi. They 
approached the Buddha and asked Him as the Venerable Sãriputta dịd. Then also dịd the 
Buddha teach them the eighteen items of righteousness and the eighteen Items of 
unripghteousness the way He taught Venerable SãrIputta. 


So did the Buddha's aunt, TherTI Maha PaJapati GotamI, who learnt of the coming of the 
Kosambi monks and she visited the Buddha. She paid Him obelisance, stood at a proper 
place and put the same question as Venerable Sãriputta's. The Buddha then told TherI 
MahapaJapati Gotami thus: 

“In that case, GofamIl, listen to the sayings of both groups of monks. Having 
listened, you should prefer the view, wish, liking, and acceptance of the righteous 
of the two parties. All that 1s to be expected from the Community of Bhikkhus by 
the Community of Bhikkhunis should be desirable only from the righteous. ” 

Ớn receiving the news, the wealthy Anathapindika, donor of the Jetavana monasfery and 
Visakha, the donor of the Pubbarama monastery, too went to the Buddha and reported the 
matter. To them as well the Buddha said: 

“Anathapindika, (Visakhã), in that case give alms to both partiesl Having gIven 
alms, listen to the sermons from both!l Having listened, you should prefer the view, 
wish, liking and accepfance of the righteous monks!” 


(This ¡is an extract from the Vinaya Mahavagga Text. is Commentary and Sub- 


6. Indriyaparopariyatffi ñãna: The knowledge of the dullness and keeness of facultics such as, 
confidence, mindfullness, concentration, energy and wisdom. N#rada Mahathera, The Buddha and 
His Teaching, Buddhist Publication Society, Kandy 1980. 
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Commentary.) 


(The following, however, 1s from the Dhammapada Commentary) On hearing the news 
that “the quarrelsome Kosambï monks are coming to the city of Savatthi,” King PasenadI 
Kosala approached the Buddha and said: “Exalted One, [ would not like to grant permission 
to those Kosambi monks to enter my kingdom.” To this the Buddha replied: “Your 
Majesty, those Kosambi Monks are virtuous. lít was only on account of dispute that they 
took no heed of what I said. Now they are coming to apolog1ze to me. Let them come!” 


“Exalted One, I would not like to let them come 1nto the monasfery,” said the King. As 
the Buddha reJected his desire as before, the King only kept quiet. 


'When the KosambT monks arrived In Savatthi, the Buddha made special effort to keep the 
monks quiet and to provide them with accommodation at the outlying parts of the 
monastery. Not only other monks shunned company with them but all visiting monks of 
modesty asked the Buddha: “Who are the quarrelsome and confentious Kosambi 5hikkhus, 
Exalted One?” The Buddha pointed out the monks, saying: “These are they!” As the 
virftuous visitors said: “We are told that the quarrelsome and contenfious Kosambi monks 
are they. We are fold that the Kosambi monks who defy the Buddha 's words are they!”ˆ and 
poimnted therr fingers at them, the Kosambi monks felt so ashamed that they dared not ralse 
their heads but threw themselves at the feet of the Buddha and begged His pardon. Then 
the Buddha said: 


“Monks, you became Đhikkhws under an Omnisclent Buddha like Me, and although 
I, Myself, tried to bring about harmony, you disobey Me which was indeed a grave 
mistake on your part. 


“A good wise Bodhisatta of anclent tImes once listened to the advice of his parenIs, 
who were about to be killed and following therr advice, secured kingship of two 
Øreaf countries later on, though the parents had been put to death.” 


The Buddha then related the Kosambaka Jãfaka (the story of Dighavu) in detail. The 
Buddha added: 


“In this way monks, although his parents were killed, the Bodhisatta Prince 
Dighavu gave heed to the advice of his parenfs and eventually won the daughter of 
King Brahamadatta and became ruler of the two great kingdoms of Kasi and 
Kosala. You, dear sons, however, did not follow My word and commifted so great 
a wrongdoing.” 


The Buddha then uttered the following stanza: 


Pare ca na vjãnanH, mayam ettha yamaãmase. 
Ye ca tattha vijãnanH, tato sammamtinedhagä. 


Here in the midst of the crowded assembly of monks, those who are foolish 
and quarrelsome, do not realize that “We are drawing near the King of Death 
every minute” as they lack the eye of wisdom. In that very assembly, the 
wIse monks who are brilliant, however, realize that they are approaching 
Death from moment to moment. Ôn account of that realizatlon do quarrels 
and disputes completely cease through right practice. 


At the end of the verse, the monks who had assembled there became established 1n 
sofäpaffi-phala and higher states. 


By means of these sermons địd the Buddha save and convert devas, humans and Brahmas 
(án the Päiileyyaka forest for the whole period beginning from the end of the tenth øssa 
up to the beginning of the eleventh). 
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THE BUDDHA'S ELEVENTH VASSA AT BRAHMIN VILLAGE OF NÃLA 


,.Ệ has been said before, after staying at Jetavana monastery In Sävatthi for as long as 
there were beings to be converted, the Buddha Journeyed again and eventually reached 
the brahmmn village named Ekanala, 1n the district of Dakkhinagrr1, so named because 1t lay 
to the south of the hill that stood near the city of RãJagaha in Magadha country. There He 
observed the eleventh vass with the brahmin village as a resort for alms. 

While dwelling in the monastery named Dakkhinagiri, the Buddha did, as usual, two 
Series Of activifles: (1) morning activitles (pwure-bhaffa-kicca, lit. before-meal doings) and 
(2) after-meal activitles (pacchã-bhaffa-kicca). Having finished the morning activities, He 
did the after-meal one, which were of four serles. At the end of the fourth serles, He 
surveyed the world of sentient beings through His Buddha Eye (Buddha-cakkhu) that 
conslsts of 4sayãmusaya-fñãana and Indriya-paropariyaffi-fñäna, and saw 1m His vision 
Brahmm Kasibharadvaja who had the potentlals for arahatship because of his past 
meriforious deeds. The Buddha also came to know thus: 


“On my visit to the Brahmins cultivation site, My conversafion with him will take 
place. When the conversation 1s over, the Brahmin, having listened to My 
discourse, will attain arahatship.” 
The Buddha therefore went to the Brahmins farm and conversed with him and gave him 
a điscourse called Kasibharadvaja Sutta. 


(The Kasibharadvaja Sutta 1s contained ¡n the Sarhyutta Nikãya. In this Chronicle, 
the Sutta Nipãta and its Commentary will be based for narration.) 


Eive Series of The Buddha's Activities 


With reference to the Buddha's activitles, the Sarnyutta Nikãya Commentary and others 
enumerate Íive serles of activifles, whereas the Sutta Nipata Commentary, combining the 
latter four, øives only two, namely, the morning series and the after-meal series. The 1dea, 
however, 1s the same. Hence two serles according to the Sutta Nipata Commenf(ary and five 
series according the other Commenftarles, namely, the activifles in the first watch of the 
night (0urina-yaãma-kicca), the activitles 1n the middle watch (maj/hima-yãma-kicca), the 
activitles In the last watch (pacchữma-yama-kicca). These Ẩive serles of activitles will be 
described In serial order so that readers might develop therr devotion. 


(1) The Buddha's Morning Activities (Pure-bhatta Buddha-kicca) 


The Buddha rose early 1n the morning and, im order to honour His attendant monk with 
merit as well as to see to His own physical wellbeing, cleaned His body by washing His 
face first and then spent the rest of the time engaging In phala-samäãpaffi In quietude till the 
time of going on alms-round. Then He adJusted His lower garment, girded His walst, put 
on His robe, took His bowl and entered the village sometimes alone and at other times In 
the company of monks. His entry info the village took place sometimes In a natural manner 
and at other times aftended by miracles. For Instance: 

When He went to alms-round, gentle breezes blew, cleaning the ground before Him. 
Clouds repeatedly sprayed water, putting the dust to rest along the way, and followed the 
Buddha like a canopy above Him. The winds too blew bringing the blossoms from all the 
places and scattering them to make a bed of flowers all the way down. The natural hiph 
ground lowered 1fself and became even. So dịd the natural low ground become high and 
level with other parts of the ground automatically. Stones, pebbles, potsherds, stumps and 
thorns moved away on their own accord. 

'When the Buddha put down Hs foot on the ground, the surface became even; or the lotus 
flowers, which were as big as carriage-wheels and which provided a delightful touch, arose 
unđer the feet for ready support. 
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As soon as the Buddha laid His right foot on the threshold at the entrance of a fown or a 
village, the six-hued rays streamed out from His body as though they poured liquid of gold 
on edifices including square-roofed and pinnacled houses, or as though they covered them 
with exquisite drapery. The rays rushed from place to place making them all luminous with 
brilliant lights. Horses, elephants, birds and other animals made agreeable sounds while 
remaining In their respective places. Similarly, drums, harps and other musical instruments 
produced pleasant music without players. Ornaments, such as necklaces, earrinss, bangles, 
arm-bands, etc., which were worn by people, sounded sweet automatically. From these 
siens they knew “Today comes the Blessed One Into our town (or village) for alms-food!” 

Well-dressed and well-robed people came out of their houses with scents, flowers and 
other offerings In their hands. They gathered on the main road In the town-cenfre and paid 
obeisance with their offerings respectfully. They asked for monks, as many as they could 
afford, to provide meals, saying: “Venerable Sirs, give us ten monks,” “Give us twenty,” 
“Give us a hundred,” and so on. They also took the alms-bowl of the Buddha and placed 
the seafs and treated the monks to meals. 

After partaking of His food, the Buddha instructed the devotees according to their 
1nclinations so that some might be established in the three refuges, others In the five 
precepts, still others in one of the fruitlons of so/ãpaffi, sakadägamï and anãgãmï and the 
rest in monkhood and arahatship. In this way, He uplifted the multfudes spirttually by 
teaching them the Dhamma and finally He returned to the monastery. 

Ớn arrival at the monastery, the Exalted One sat on His Buddha-seat, readily made in the 
round flagrant pavilion and waited until the monks had eaten their meals. When they had 
finished eating, the attendant monk would inform the Buddha. Then only dịd He go I1nto the 
scented chamber. 


(AII these were the Buddha's serles of activitles In the morning. There were still 
others done 1n detail but not described here. These may be taken as recorded in the 
Brahmayu Sutta of the Majjhima Pannasa Pali.) 


(2) The Buddha's After Meal Activities (Paccha-bhatta Buddha-kicca) 


After meal, the Buddha sat on the seat prepared by the attendant monk near the scented 
chamber (at the meeting place of the monks) and washed His feet. Then sfanding on the 
washing-board, He exhorted the monks thus: 


“Monks, work out your completion of the threefold training by mindfulness. Hard 
indeed 1s to live in the time of the appearance of a Buddha in the world. Hard 
indeed 1s to have human life. Hard indeed 1s to have faith. Hard indeed 1s to have 
monkhood. Hard indeed 1s to hear (I.e., to have an opportunity of listening to) the 
True Law.” 

At such meetings, some monks asked the Buddha about meditation. To them, He 
1nstructed on medifaton (methods) according to their inclinatlons. They then paid 
obeisance to Him respectffully and retired to their respectfive day-resorts or nighf-resortfs, 
some going to the forest, some to the foot of a tree, some to certain places up 1n the hills 
while others to the celestial abodes of CatumaharajJika. Tavatimmsa, Yama, Tusiã, 
Nimmanarati or Paranimmita VasavatfT. 

Thereafter, the Buddha entered the fragrant chamber and lay down on His right side, 1f 
He wished for a moment without abandoning mindfulness. With His body eased, He rose 
and surveyed the world of sentient beings during the second period (of the day). During the 
thrd period, however, as He was to live depending upon the village-resort for alms, 
residents of towns or villages, who had given morning alms, nicely dressed and robed, 
gathered in the monastery, bearing scents and flowers and other offerings, to listen to the 
Buddha's sermon 1n the afternoon. Then the Buddha arrived 1n a miraculous way agreeable 
to the audience and sat down on His sacred Buddha-seat, which was prepared in the 
Dhamma Haill (the round pavilion where sermons were delivered). Then He gave a talk on 
the Dhamma which was appropriate to the length of the time available and dismissed the 
audilence when He knew the time was up. The people, having saluted Him, left the place. 

(AI this was the Buddha*% daytime series oƒ activities afler the meal.) 
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(3) The Buddha's Activities in The Eirst Watch of The Night (Purima-yama Buddha-kicca) 


Having finished His daytime activifles after the meal, the Buddha, 1f He wanted to bathe, 
rose from His Buddha-seat and went to the place where the attendant monk had fetched the 
water for His bath. Taking the bath-robe from His attendants hand, He entered the 
bathroom. 

'While the Buddha was bathing, the attendant monk brought a seat for Him and placed 1t 
somewhere 1n the fragrant chamber. Having bathed, He put on the well-dyed and doubly 
folded robe, girding His walst, with His upper robe under the right arm and over the left 
shoulder, He then sat alone 1n the Buddha-seat, which was prepared 1n the fragrant chamber 
for a moment of recreafion. 

After a while, monks would arrive from therr respective day-resorts and nighf-resorts to 
walt upon Him. At such meetings, some monks presented their problems, some asked about 
meditation subJects, while others made requests for a discourse. To them all, the Buddha 
gave His help by fulfilling their wishes and thereby spending the early hours of the night. 

(AI these were the Buddha's series oƒ acHvities in the first watch oƒ the night.) 


(4) The Buddha's Activities in The Middle Watch of The Night (Majjhima-yama Buddha- 
kicca) 


When the monks departed, after paying their salutations to the Buddha as that series of 
the Buddha's activitles was over, devas and Brahmas, from all over the ten thousand world- 
systems, took the opportunity of approaching Him to ask questions which had cropped up 
1n their though(s. The questions asked were extensive and covered a wide range of fopIcs 
but the Buddha answered them, leaving none unanswered. Thus, He let the hours around 
midnight pass. 

(AI this was the Buddha*% series oƒ acHVvifies in the middle wafch.) 


(Š) The Buddha's Activities in The Last Watch of The Night (Pacchima-yama Buddha- 
kicca) 


The last watch of the night (or the daybreak) was divided into three parts: the first part 
was used for walking up and down 1n order to ease the strain due to His sifting posture 
since dawn; the second part was taken up by His lying down on His right without losing 
His mindfulness In the fragrant chamber, and In the third part, He rose from lying, sat 
cross-legged, surveying the world of sentient beings through His twofold Buddha-Eye, 
namely, 4sayãnusaya-fñãna and Indriya-paropariyatii-ñäna, to find out clearly Individuals, 
who had done im their past lives principal (ađhikãra) meritorlous deeds, such as đãna, sila, 
eí(c., in the presence of former Buddhas. This 1s the exposition given in the Sarhyutta 
Commenftary, S1lakkhandha Commenfary and other works. 

The exposition of the Sutta Nipata Commentary, reads as follows: 

The morning time was divided into four periods: 1n the first period the Buddha walked to 
and fro; im the second period, He lay down on His right side In the fragrant chamber 
without losing mindfulness, which was noble lying. The third period was spent by engaging 
in the /hãna of arahatfa-phala-samaäpafi. In the fourth period, He was  absorbed in the 
jhaãna of mahãkaruna-samapaffi and He surveyed the world of sentient beings by the 
aforesaid twofold Buddha-Eye so that He could see what beings were of less “dust” 1n their 
eyes, what beings were of more “dust” and so on. 

(AI these were the Buddha's series oƒ activities in the last wafch oƒ the night.) 
Here ends the account oƒ the five series oƒ the Buddha s acHVities. 


Thus 1t was customary for the Buddha to carry out diligently the five serles of His 
activifles daily wherever He sfayed. In accordance with that practice, when the Buddha was 
now dwellinsg, during the eleventh vassz, at the Dakkhimagii Monastery, He also 
performed these duties. One day, when He did “the survey of the world of sentient beings 
through his Buddha-Eye,” which was one of His activifies during the last watch of the 
nipht, He saw In His vision, by His Omnisclence, the Brahmin KasibharadväJa who was 
endowed with øđhikãra merit that would contribute to his atfainment of arahatship. On 
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further reflection, He foresaw thus: “The Brahmin will today hold the ploughing ceremony. 
When I get to his ploughing field, My conversation with him will take place. At the end of 
My conversafion, on listenng to My discourse, he will don the robe and become an 
arahar.” The Buddha then remained at Dakkhinagiri Monastery walting for an opportune 
momert. 


Kasibharadvajas Ploughing Ceremony. 


That day witnessed the ploughing ceremony of KasibharadvaJa Brahmin, a native of 
Ekanala village, (the Brahmin was so named because he belonged to the clan of Bharadvaja 
and his occupation was farming). The Brahmins programme for the first day of the fesfive 
ploughing and sowing was as follows: 

Three thousand bulls of draught were kept In readiness. All their horns were dressed 
beautifully in gold sheaths and so were their hoofs In silver sheaths. All of them were 
adorned with white flowers and the scented prints of the five fingers. They possessed the 
mark of best breed, each with splendid head and four legs. Some had dark brown colour of 
colyrIum stones, some had crystal white colour, some coral red while others were splotchy 
like masãragalla precious stone. 

LikewIse, five hundred farm workers, completely in white garments and bedecked with 
{ragrant flowers, their right shoulder bearing large floral wreaths, and they were shining as 
they were besmeared with orpiment and realgar all over their bodies. When they set forth, 
they dịd so in groups, each having ten ploughs. The front of the ploughs, the yokes and the 
goads were covered with gold plates. Of the five hundred ploughs, the very first had eight 
bullocks harnessed to 1; each of the remaining ones had four bullocks. The rest of the 
bullocks were brought as reserves to replace those tired. To each group of ten ploughs was 
attached a cartload of seeds. The ploughing was done by each farm-worker In turn. So was 
the sowing accomplished. 

The landlord, Brahmin KasibharadvajJa himself, had his beard and moustache groomed 
early In the morning, he had also bathed, applied paste of great fragrance to his body, put 
on his garment worth five hundred pieces and placed an upper robe worth a thousand on 
his left shoulder, each of his fingers had two rings, thus making twenty rings all together, 
his two ears wore ear-plugs with the design of the lion's mouth; his head had a turban like 
that of the Brahma, a gold ornament with a pattern of flowers was worn at his neck. 
Surrounded by a host of brahmins, he supervised the work. 

Thereafter the Brahminˆs wife had many pots of milk food cooked and brought by carts. 
She bathed with scented water, fully dressed herself and went to the farm In the company 
of other brahmin women. 

In the Brahmins house, too, everywhere was perfumed. Parched rice was sfrewn 
everywhere. Pots filled with water, banana-trees, flags, banners and streamers were used 
for decoration. And, with scents, flowers, etc., worship was done. In the field, flags of 
cylinder-shaped and flat were hoisted everywhere. Assistants, workers and those who 
assembled there numbered two thousand and five hundred. Everyone was in new clothes 
and milk-food had been prepared for them. 

When everything was ready for the occasion at the farm, the Brahmin had his golden 
bowl, which was normally used for his eating, cleansed and filled with milk-food flavoured 
with butter, honey and molasses. He then had it offered In sacrifice to the god of the 
plouph. The Brahmin's wife had bowls of gold, silver, white copper and red copper 
đistributed among the five hundred farm workers, and she herself fed them by pouring the 
milk-food immto their bowls, one after another, with a cup-like ladle. After finishing the 
offerings to deifles, however, wearing his sandals with red straps and holding a red 
walking-stick of gold, the Brahmin went from place to place to oversee as required, and to 
say: “Pour milk-food Into this mans bowl! Put butter into this mans! Ladle out molasses 
into his!”” 

This was how the ploughing ceremony of the Brahmin landlord Kasibharadväja was held. 


The Buddha visited The Ploughing Ceremony 
At that time, while staying at the fragrant chamber, the Buddha knew that the feast of 
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milk-food was going on and decided that “The time has come for me to exhort the 
Brahmin!”. Hence, He adjusted His lower robe, girded His waist, put on His upper robe, 
took His alms-bowl, and went alone to the place where the ploughing ceremony was taking 
place 1n full swing, 


(Herein whenever the Buddha wished to collect alms-food, the stone alms-bow] In 
inda-ria blue (that had been presented by the four Guardian Deifies) appeared 
automatically in the middle of the Buddha's two hands; 1t was not necessary for 
Him to go elsewhere and bring 1t. As the bee comes to the place 0Ÿ a varlety of 
flowers, so the bowl presented 1tself to Him. 


(Herein one may ask: “Why did not the monks follow the Buddha?” The answer 1s: 
When the Buddha was desirous of going alone, He entered the flagrant chamber at 
the time of collecting food in the morning and remained there after closing the 
door. From that hint the monks know “oday the Master wants to go alone 1nto the 
town or the village. Surely the Master must have seen in His vision somebody to 
convert.” Knowing thus they took their respective alms-bowls and went on theIr 
rounds after circumambulating the fragrant chamber. On that day, for the 
conversion of Kasibharadvaja, too, the Buddha did in the manner already 
mentioned. That was the reason for the monks địd not go with the Buddha.) 
At the time of the Buddha's visit, the Brahmin KasibharadvaJa was still presiding the feast 
of milk-food for the members of his retinue. The Buddha then reached the site of the feast 
and stood at a suifable place. 


(Herein the Buddha's going to and standing on the feasting ground was Just fo grant 
His blessing to the Brahmin. In fact, He went there not because He wanted to 
partake of His share like a destitute. To elaborate: The Buddha had relatives 
numbering one hundred and sixty thousand which comprised eighty thousand being 
maternal and eighty thousand paternal. These relatives could afford to provide 
permanent sustenance by theIr wealth. Indeed the Buddha donned the robe not for 
food. Truly, He became an ascetic with the determination: “For countless aeons ] 
had given the five great gifts and fulfilled the Perfections. Thereafter, having 
liberated Myself from swsãra, I will liberate beings worthy of liberating, as mụch 
as I am liberated. Having tamed Myself with the restraint of the six senses, I wIll 
tame beings worthy of taming, as much as I am tamed. Having calmed Myself with 
the extinction of all the heat of moral defilements, I will calm beings worthy of 
calming, as much as I am calm. Having attained Myself the element of peace with 
regard to the body and defilements, I will teach beings worthy of attaining the 
element of peace with regard to the body and defilementfs, as much as I do.” 
Therefore, 1t was because He wanted to liberate these beings as much as He had 
liberated Himself from snsãra; 1t was because He wanted to tame those beings as 
much as He had tamed Himself with the restraint of the six senses; 1t was because 
He wanted to calm those beings as much as He had calmed Himself with the 
extinction of all the heat of the defilements; 1t was because He wanted to atfain the 
element of peace with regard to the body and moral defilements that He wandered 
about the world. In His present wandering, He went and stood there on the ground, 
where the feast of milk-food was In full swing, 1n order to show His favour to the 
Brahmin KasibharadväJa.) 

The Buddha, having stood at a place high enouegh for Him to be seen and to be heard by 
KasibharadvaJa, emitted His body-rays in the colour called p7 as though 1t were a mixture 
of gold liquid and yellow orpiment. Far brighter than the lipht of a thousand suns and a 
thousand moons, the rays reached up to the distance of eighty cubits. Enveloped on all 
sides by the Buddha's body light, the walls of the Brahmin's workshop, the trees around and 
the lumps of turned-over earth and other obJects looked like solid gold. 

At that time the people who were helping themselves to the milk-food saw the peerless 
Buddha with the glowing Buddha-splendour. Accordinply, they washed their hands and feet 
and, with therr Joined hands raised 1n adoration, they stood surrounding the Buddha. When 
the Brahmin saw the Buddha being surrounded by the people, he became unhappy, 
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thinking: “My work has been purposely disrupted!” Noticing the major and minor marks, 
the Brahmin wrongly remarked: “This monk Gotama, only 1ƒ He were to work for His 
material progress He would have achieved something like the ruby hairpin worn on theIr 
heads by all the people in the whole Jambudipa. He could have accomplished any sort of 
wellbeing! Yet, being lazy, He does nothing but eats the food that He gets at ploughing 
ceremonmies and other functions, He goes about giving priority to the maintenance of His 
physical fitness." Because of his unhappiness and misapprehension, the Brahmin said to the 
Buddha contemptuously as follows: 


“O Monk, I do the ploughing and sowing. Doing so I make a living. (Though I 
possess no marks like yours, my work 1s not adversely affected.) O Monk, you too 
should plough and sow like me. By so doing, live a happy life as I do. (To you who 
are endowed with the signs of greatness, what benefit w1ll fail to accrue?)” 

(The Brahmin had already learnt that “The glorious Prince Siddhattha has come I1nto 
being at the palace of the Sakyans, In the city of Kapilavatthu! That prince has become an 
ascetiC affer renouncing the luxurlous life of a Universal Monarch!” He therefore 
recognized that Prince Siddhattha was this monk. He said to the Buddha in the above 
manner because he meant to censure Him, saying: “Having given up the luxurles of a 
World King, should You (who have become a monk) now feel weary?” Or as the Brahmin 
was of sharp Intelligence, he said so not because he wanted to denounce Him but because 
as he personally had witnessed the Buddha's attractive frame, desired to extol His wIsdom 
and lead Him 1mto a dialogue.) 

Then as he (the Brahmin Kasibharadvaja) was somebody worthy of conversaflon, Was a 
farmer, the Buddha wanted to Instruct him In accordance with his inclinations. In order to 
gøive a Dhamma-talk, revealing Himself as the top ranking cultivator in the world of 
sentient beings, with the devas and Brahmas, the Buddha said: 


“O Brahmin, like you I too plough the field and sow the seeds and live happily 
thereby.” 

Then 1t occurred to KasibharadvaJa: “This monk Gotama says: “I too plough the field and 
sow the seeds,` but I do not see His implemenfs such as yoke, goad, etc. Is He telling me a 
lie or is He not?” 'Then the Brahmin looked at the Buddha and examined Him from the feet 
to the top harr and saw clearly that He was fully endowed with the marks of a great man. 
He therefore pondered: ““There 1s no reason for a man endowed with these marks to say 
what 1s untrue.” At that momert there arose 1n him sense of adoration for the Buddha and 
he abandoned such a rude mode of address as Samana (Monk), and called Himm by His clan 
name and said: 


“We do not see the Venerable Gotamas yoke, plough, ploughshare, goad and 
bullocks. Even then You asserted, saying: “Brahmin, like you T too plough the field 
and sow the seeds and live happlly thereby.' ” 

The Brahmin then asked 1n verse: 


l1) Kassako pafjãnasi 
na ca passãmi te Rasim. 
Kasim no pucchito brnhi 
yathã jãnemu te kasim. 


(O Gotama,) you declare that you are a farmer. But Ï do not see your 
1mplements, say, yoke, plough and others that are required for farming. As 
you are now asked, please tell us in such a way that we might know all the 
1mplements (of yours, Gotama,) for farming. 
To the complete question put forth by the Brahmin, the Buddha gave a complete reply 1n 
four verses, three containing the answers themselves and the fourth the conclusion. The 
text of the verses and thetr translations are as follows: 


Answer in Verse (1) 


2) Saddhã bỹam tapo vu{thi 
pafñiñã me yuga-nangalam. 
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NirT 1sã mano yoftam 
sai me phãÏapñãcanam 
(a) CO Brahmin of Bharadvaja clan!) My faith 1s the seeds, the faith which 1s 


of four kinds: äãgaa', adhigama”, okappana` and pasäda!. (For these 
four, read the Pathika-vagga Commentary and others works.) 


(b) My restraint of the six senses 1s the rainfall that contributes to the 
development of the plants. 


(c) My Insight-Wisdom (vi2assanapañña) and the fourfold Path-Wisdom 
(magga-paññ8) are the yoke and the log of the harrow. 


(d) My shame (z7) and fear (ofappa) of evil deeds are the twin shafts of the 
harrow. 


(e) My mind generating concentration (sưmadJ) 1s the ropes which are of 
three kinds, one for tying, another for harnessing and a third for linking. 


(Œ@ My minmfulness (sz#) accompanied by Insight-WIsdom and that 
accompanied by Path-Wisdom are the harrow teeth and the goad.) 


(NB. The Brahmimn asked exclusively about the yoke, harrow and other 
1mplements. But the Buddha answered by adding essential facts (though they were 
omifted in the question). He did so because of the analogy between the two roof- 
causes [of faith and seeds]. Such a way of teaching 1s an asset of every Enlightened 
One. The Buddha, desirous of teaching by disclosing that asset, and by supplying 
the other required factors of the same analogy, said that his faith formed the seeds. 


(Herein what is meant by “/he analogy befween the fwo roof-causes?” Diịd not the 
Brahmin ask only with reference to the implements such as yoke, harrow and the 
like? Then why did the Buddha talk about His faith by comparing 1t to the seeds 
and by bringing 1t Into His answer though not mentioned in the Brahmins 
quesfion? If an answer contains something not asked about, 1s not 1t Impertinent to 
the questions? Although the Brahmin confined his questions to farm Implements, 
such as the yoke, harrow and the like, why dịd the Buddha touch upon extra things 
as well in His answers such as faith equalling the seeds and so on? Did not this 
render His answer Irrelevant? Such querles might crop up. 


(The answer is: Never did the Buddha speak without relevance. Ít was customary 
for the Buddhas to teach by Iintroducing new facts by way of analogy. 


(Here references should be noted as follows: The Brahmin Kasibharadvaja asked 
about farming with reference to the yoke, plough and other implements. But the 
Buddha, who was thus asked, did not leave out anything at all from His answer 
saying: “Oh, this 1s not questioned by the Brahmin.” Such regard, on the part of the 
Buddha, meant His care taken for the Brahmin out of compassion. Being desirous 
of speaking of farming from the very beginning so that the Brahmin might know 
the whole business together with the four points of (I) root-cause (2), (2) 
support (akara), (3) accumulation (szmbh#ra), and (4) result (ohala) that were 
excluded from his questions. Though the Brahmin failed to ask fully because his 
knowledge and wisdom was not deep enouph, the Buddha answered all the unasked 
but essential points as well in His answer because so øreat was His compassion. 


(Further explanation: Seeds are the basic requirement for farming. No seeds, no 
farming. The quantity of seeds determines the amount of farm work. There 1s no 
farm work done more than what 1s demanded by the seeds. Hence the seeds are the 


1. Agama-saddhã (agamana-saddha): faith Inspired by the determination to become a Buddha. 

2. Adhigama-saddhäa (adhigamana-saddha): faith Inspired by the attaimnent of the Path and Fruition. 
3. Okappana-saddhã: faith Inspired by the understanding of the attributes of the Triple Gem. 

4. Pasada-saddhãä: faith inspired by the sight and sound of what 1s pleasing to the heart. 


(2) Ranmfall 1s immensely beneficial to the seeds. The relationship between cause and 
effect could be fully appreciated only 1f the Buddha spoke of rainfall mmediately after HiIs 
reference to the seeds. Hence His answer concerning rainfall, which should have followed 
later, was given earlier (I.e., next to the answer concerning the seed-like faith.) (Not only 
the rainfall but also the shafts of the harrow, ropes, etc., the Buddha spoke of at their 
respecftive approprlafe places 1n the sequence. The characteristics and other particulars of 
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principal root-cause of farming. Ôn account of this, the Buddha desired to describe 
the task of farming beginning from that root-cause. Because the seed as the roof- 
cause of secular farming, the theme of the Brahmin's question was analogous to the 
roof-cause of spiritual farming of the Buddha, He also wished to add the very 
analogy. Hence His sayIng: “My ƒaith ¡s the seeds.” (As has been said above, “the 
analogy between the roof-cause of secular farming, 1.e. seeds and the roof-cause of 
spiritual farming, 1.e. faith.` Thus the profound significance of this statement 
should be understood.) 


(Agaim, 1t may be argued: “What the Brahmin asked should have been answered 
first. Yet, why did the Buddha answer first but not later what was not asked by the 
Brahmin?” 


(The answer in brief: (I) Thouph the seed-like faith should be answered later, the 
Buddha answered 1t first because 1t would benefit the Brahmin much. (2) The 
rainfall-like sense-restraint and the seed-like faith are related to each other as cause 
and effect; hence the rainfall-like sense-restraint was spoken of immediately after 
the seed-like faith thouph 1t should have been done so later on. 


(The answer expanded: (I) The Brahmin was Intelligent. But as he was born in a 
family of wrong views, his faith was very weak. One, who 1s strong In intelligence 
but weak In faith, does not believe others (not his teachers in the least). He does 
not practise what should be practised and 1s likely to fail thereby to attain the 
extraordinary Path and Frution. Kasibharadvajas faith, free from mental 
defilement, was weak (because of his brrth in a family of wrong views.) Therefore 
his weak faith combined with strong intelligence could not earn him the Path and 
Fruiion. The combinatlon 1s somewhat like a bullock yoked together with an 
elephant. It was the faith that would lead the Brahmin to the spiritual aftainmeint. 
Therefore, In order to esfablish him In faith (which was requrred), the Buddha, 
1ncomparably clever In teaching, taught faith first though 1t should come later. 


faith may be learned from the texts concerned.) 


(a 


`= 


(The analogy between faith and seeds is this: The natural seeds, the basic cause of 
the secular farming of the Brahmmn, did two things: (1) shooting roots downwards 
and (2) developing sprouts upwards. Similarly, the seed-like faith, the basic cause 
of the spiritual farming by the Buddha, performed two things: (I) shooting the 
roofs of morality (s72) downwards and (2) developing the sprouts of Tranquillity 
(samaiha) and Insight (vipassan8) upwards. 


(Just as the natural seeds absorb the nutrifious elements of the soil as well as of the 
water through the roots and grow to bring matur1ty to the crop through thelr stems, 
even so the seed-like faith absorbs the elements of Tranquillity and Insight through 
the roots of morality and grows to bring maturity to the crop of Noble Eruition 
(ariya-phaia) through the stem of Noble Path (ariya-magga). 


(Just as the natural seeds that lie in fertile soil attain development with their roots, 
Sprouts, stems and ears, producing sap and paddy crop full of grains, even so the 
seedlike faith that lies in the fertile soil of the mental process attain development 
with Moral Purlty (s7/a-visudđhi), producing the sap of the Noble Path (ariya- 
magsa) and the crop of arahatship full of Analytical Knowledge (pna/isambhiđ3) 
and Higher Psychic Power (abiøñ2). Hence the Buddha's saying “My ƒfaith ¡s the 
seeds.”) 


(With reference to the sayIng: “My resfraint oƒ the six senses ¡is the rainƒfallL” ]ust 
as the Brahmins paddy seeds and the paddy-plants that had come out from the 
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seeds always ørew abundantly without withering because they received the help of 
the raiInfall, even so the Buddhas morality (s72), concentration (sưmadhi) and 
wisdom (pøañña), that had therr mmediate cause In the seed-like faith consfantly 
develop without weakening, 


(Œb) (By this saying the Buddha pointed out the profound meaning as follows: 


(c) 


“Brahmin, 1f it rains after you have sown the seeds, that Is all right. If not, you 
have to provide water by yourself. As for me, I attach the yoke and plough of 
Insight Wisdom (vi2assanä-pañña) and Path-Wisdom (magga-paññ3) to the plough 
of shame (7?) and fear (øfap2a) by means of the rope of concentration 
(samaah¡); then harnessing the draught-bullocks of energy (v7rj;#) Ï prick and drive 
them with the goad of mindfulness (sati); thus I plough the fertille field of my 
mental process and sow the seed-like faith. Never has there been a time when the 
seed-like faith 1s deprived of rain water. Rain in the form of my resftraint of the six 
senses 1s always falling on the fertile field of my menfal process. ” 


(With reference to the Buddha's sayIng: “My Imsight Wisdom and Path-Wisdom are 
the yoke and the harrow.” The Brahmins yoke and harrow are analogous to the 
Buddhas Insight-Wisdom and Path-WIsdom. The yoke 1s the support for the 
harrow shafts. It lies before the latter, to which 1t is connected. It 1s also something 
on which the ropes depend. l( serves by making the draught-bullocks move 
together. Likewise, wisdom 1s the chief support of faultless virtues led by shame 
and fear. It is also the head and forerunner of faultless virtues. Às 1t cannot eXxIst 
without the shaft-like shame and fear, the latter should be bound up with the yoke 
of wisdom. As 1t 1s something on which the rope of concentration depends, 1t ø1ves 
support to the latter. As wisdom checks both excessive and meagre exertiIOns, 1f 
serves 1t by regulating the movemernt In unison of the draught-bullocks of energy. 


(When harrowing 1s done, the log fited with teeth breaks up the soil. It also 
destroys big and small roots. Similarly, when the Buddha's log of wisdom fitted 
with the teeth of mindfulness breaks up the four masses (gãn2), namely, the mass 
of continulty (sanafi), the mass of composition (sưw”ha), the mass of function 
(kcca) and the mass of sense obJect (ãrammana). Ít also destroys all the big and 
small roots of mental defilements (#7/esa). Hence the Buddha's sayIng: "My Imsighí- 
Wisdom and Path-Wisdom are the yoke and the harrow." 


(With reference to the saying: “My shame and ƒear are the twin shaƒls oƒ the 
harrow.” Shame and fear are born together and exist together. When shame 1s 
experIenced, fear also 1s then experienced. Hence the translation: “My shame (h1) 
and ƒear (ottappa) oƒ evil are the win shaƒls oƒ the harrow.” 


(đ) (Just as the Brahmins harrow shafts hold on the yoke and the log, even so the 


(e) 


Buddhas twin shafts of shame and fear hold on the yoke and the log of Mundane 
Insight Wisdom (Lokiya vipassanäpañfñ3) and Supramundane Path Wisdom 
(Lokuttara magsa-pañña) (as the existence of the two kinds of wisdom depends on 
that of the two: shame and fear of evil.) The yoke and the log do their respectIve 
Jobs (as has been mentioned before) only when they are bound up with the shafts. 
Only then are they neither shaky nor loose (but remain tight and fastened). In the 
same way, the (aforesaid) two kinds of Wisdom perform their respecfive dufies 
only when they are bound up with the twin shafts of shame and fear. Only then are 
they neither slackened nor weakened but remain tight and fastened and unmixed 
with unwholesome things that may arise from lack of shame (alz7ka) and lack of 
fear (anoffappa). Hence the Buddha's saying: “Máy shame and ƒear oƒ evil deeds are 
the twin shaƒfls oƒ the harrows."” 


(With reference to the saying: “My mind 1s the ropes”: The key word “mindˆ means 
“concentration.` Hence the translation: “My mind generating my concentrafion 1s 
the ropes, which are of three kinds: one for tying, another for harnessing and the 
third for linking.” 


(There are three kinds of ropes, one for tying, 1e. tying the shaffs and yoke; 
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another for harnessing, 1.e. harnessing the draught bullocks to the yoke, and the 
remaining one for linking, 1.e. linking the driver with the bullocks. Just as the 
Brahmins three ropes kept the shaft, the yoke and the bullocks together and made 
them accomplish their respective tasks, even so the Buddha's rope of concentration 
helped Him focus the shafts of shame and fear, the yoke of wisdom and the 
bullocks of energy on a single sense obJect and made all these carry out thelr 
respective functions. Hence the Buddhas saying: “ÄMúy mind generdfing my 
concenfration is the ropes.” 


(With reference to the saying: “ÁM4y mindfulness accompamied by Insieht Wisdom 
and that accompanied by Path Wisdom are the harrow-teeth oƒ the harrow and the 
goađ.” ]ust as the natural harrow-teeth guard and lead the harrow log, even so 
mindfulness guards Wisdom by exploring the perspective of wholesome things and 
bringing them I1nto focus. In many Päli Texts therefore the Buddha teaches 
mindfulness to be the protector. By never being negligent, the harrow-teeth of 
mindfulness precedes the harrow-log of wisdom. Indeed the factors that have been 
1nvestigated by the preceding mindfulness are penetrated by the following wisdom. 


(Just as the natural goad, warning the bullocks of the danger of being pricked or 
beaten, gøives them no chance of retreating and stopping, but checks their going 
astray, even so the goad of mindfulness, warning the bullock-like energy of the 
danger of falling into woeful states, gIves 1t no chance of 1dling, refreating and 
sfopping, and checks thereby 1ts mental wandering 1n undesirable sensual pleasures; 
fastenng 1t to medifation practice, 1í also deters the bullock-like energy from 
following the wrong path. Hence the Buddhas saying: “My mindfulness 
accompamed by Insighi-Wisdom and that accompanied my Path-Wisdom are the 
harrow-teeth and the goad.” 


Answer in Verse (2) 


3) Kayagutfo vacigufto 
đhãre udare yato. 
Saccam karomi niddaãnam 
SOYACCđm me pamocanam. 


(O Brahmimn of Bharadväja clan! Just as you make your field secure by 
fences, even so) I (the Teacher of the three classes of beings) make the field 
of my mental process secure by the fences of threefold wholesome physical 
conduct and fourfold wholesome verbal conduct. (By this 1s taught 
Patimokkha-sarnvara-sila, Moral restraint under the Pafnokkha Rules.) With 
regard to the use of the four requisifes, Ï restrain myself well to avoid the 
twenty-one unlawful ways of acquisition. (By this 1s taught 47/vaparisuddhi- 
sa, Moral practice of living a life of purity.) With regard to the stomach, I 
resran myself well by eating moderately. (By this 1s taught Paccaya- 
sannissita-sila, Moral practice of depending on requlisites, represented by 
bhojane maffañfñuia, knowledge of moderatlon concerning food.) Through 
the eightfold noble speech (zriza-vohara) the truthful words, I uproot the 
weeds of eightfold ignoble speech, (anariya-vohãra), the weeds of falsehood. 
Arahatship, delight In the state called Nibbana, means the outright removal of 
the harrow, complete giving up of the field and perpetual retirement 
belonging to me, the Teacher of the three classes of beings. 


(The meaning here 1s: “Brahmin, just as you make, after sowing the seeds, a barrler 
of thorns, a barrler of trees, a barrler of logs or a barrler of bamboos, so that 
catfle, buffalos and deer could have no access and destroy the crop, even so Ï, after 
sowing the seeds of faith, build the three big walls of pafmokkha-samvara-sila, 
gjTva-pärisuddhi-sila and paccaya-sannissifa-s†la so that cattle, buffalos and deer in 
the form of unwholesomeness, such as passion, hatred, delusion, etc, could have no 
access and destroy the crop of various meritorious deeds that I (who am a great 
farmer ) possess. 
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Brahmin, just as you, after doing the external (bahira) work of secular ploughing, 
with the hands or with the sickle, pull out and get rid of the weeds, which are 
damaging to the crop, even so I, after doing the Internal (47/hafika) work of 
spiritual ploughing, pull out and get rid of the following eightfold ignoble speech, 
the weeds of falsehood: 

(J)_ To say “I see” when seeIng not, 

(2) To say “I hear” when hearing not, 

(3) To say “I attain” when atffaining not, 

(4 To say “I know” when knowing not, 

(Š) To say “I see not” when seeing, 

(6) To say “I hear not” when hearing, 

(7) To say “I attain not” when attaining, 

(8) To say “I know no£f” when knowing). 


Of this eightfold ignoble speech, the weeds of falsehood, do I perform the pulling 
out, cutfing off and eradicating with the hands or the sickle of eightfold noble 
speech, the truthful words, such as: 
)_ To say “I see not” when seeing not, 

(2) To say “I hear not” when hearing not, 

(3) To say “I attan not” when attaining not, 

(4 To say “I know no£” when knowing not, 

(Š) To say “I see” when seeIng, 

(6) To say “I hear” when hearing, 

(7) To say “I attain” when affaining, 

(8) To say “I know” when knowing. 


“Brahmin, your removal of the harrow, your giving up of the field and your 
refiremernt 1s not forever since you have to do the job of harrowing again In the 
evening, next day or next year. My removal of the harrow, My giving up the field 
and My retirement 1s not like yours. Indeed, Brahmin, until My attainment of 
arahatship, I knew no such thíng as removal of the harrow, giving up of the field 
and retirement. I[ will explainn further, Brahmin, since the lifetime of Buddha 
Dipankara I have not removed the harrow, given up the field and retired unuil I 
atfained the Wisdom of the Path to arahatship, Omnisclence. For the whole period 
of four asa#khyeyyas and a hundred thousand aeons, I had to do the Internal work 
of spiritual farming by harnessing the four big bullocks of right exertlon or 
ølowing energy to the harrow of Wisdom. 


O Brahmin, after restlessly doing the spiritual farming for the aforesaid period of 
four øsankhyeyyas and a hundred thousand aeons, only when [ attained arahatship 
that 1s encircled by all the attributes of a Buddha, sitting on the golden throne of 
Aparajita under the Mahabodhi tree, which Iindeed 1s peace, the end of all worries, 
dịd I take off the bullocks of energy from the harrow of Wisdom, give up the field 
of mental process and retire once and for all by engaging (as long as time 
permifted) in the Fruition of Arahatship. Now I have nothing at all to do with the 
work Of farming again.” 


Answer in Verse (3) 


4) Viriyam me dhuradhorayham 
yogakkhemadhivahanam. 
Gacchati anivattantam 
yattha gantvã na socdfi. 


(O Brahmin of Bharadvaja clan!) My two kinds of energy (v7ziza), physical 
(kayika) and mental (cefasika), form a pair of draught bullocks that are 
harnessed to the harrow at the front; (or) My four kinds of right exertion 
(sammappadhãana) are the four (two pairs of) draught bullocks. They (that 
par of two bullocks of physical and mental energy of Mine or those two 
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palrs of bullocks of right exertion of Mine) are able to lead Me to Nibbana 
that 1s free from the torment caused by the four bonds, namely, the bonds of 
sensual pleasure (kZma-yoga) and so on. Having gone to Nibbana where a 
farmer like Me would not grieve at all, to that Nibbana, free from grief, did I 
atfain wIthout returning throuph the power of Wisdom and Knowledge. 


(Explanation: Just as the Brahmins harrow-log drew by a par of draught bullocks 
harnessed at the front crushed earth-masses and destroyed big and small tree roofs, even so 
the Buddha's log of Wisdom, drew forcefully by the twin bullocks of physical and mental 
energy, crushed the fourfold earth-mass, namely, the mass of continuity (san/aíi), the mass 
of composition (szzizha), the mass of function (#/cca) and the mass of sense object 
(arammaa), l also got r1d of the big and small tree-roots of mental defilements. 

(Alternatively, just as there were tfwo palrs of bullocks (four bullocks In all,) for the 
Brahmins harrow, one par affached to the first yoke and the other atftached to the next, 
even so there were at the Buddha's Dhamma-harrow fourfold right exertion corresponding 
to the Brahmins two pairs of bullocks (four bullocks 1n all); Just as the Brahmin's twO paIrs 
of bullocks attached to his harrow sfruggle energetically and accomplished two functions, 
namely, the function of destroying the weeds that had grown as well as the weeds that 
would øgrow, and the function of generating the paddy plants, even so the Buddha's fourfold 
exertion corresponding to the Brahmins two pairs of bullocks energetically struggled and 
accomplished two functions, namely, the function of removing unwholesomeness that had 
arisen as well as unwholesomeness that would arise, and the function of generating 
wholesomeness.) 


“O Brahmm, Just as your two pairs of draught bullocks move 1n the direction of 
east, In the direction of west and so on as you drive them, even so the bullocks, 1.e. 
My two palirs of right exertion move sfraight to Nibbana as I drive them In that 
direction; the difference between your moving and Mine 1s this: when your fwo 
pairs of bullocks reach the edge (the ridge) of the field they turn back. But My two 
palrs of bullocks, 1.e. My right exertion has been moving towards Nibbana without 
turning away since the lifetime of Buddha DIipadkara. 


Your two pairs of bullocks could not manage to reach the place where a farmer 
like you are free from sorrow As for My two pairs of bullocks, in the form of 
ripht exertion, they have managed to reach the place of Nibbana free from sorrow 
of a farmer like me.” 


Conclusion 1n Verse 


3) Evam esa kasi kaHha, 
sa hotfi anatapphala 
Etam kasim kasitvana 
sabbadukkha pamuccdfi. 


(CO Brahmimm of Bharadvaja clan!) I (the Teacher of the three classes of 
beings) have done the Dhamma-ploughing in My person without 1nterruption 
for four sư#økhyeyyas and a hundred thousand aeons. That Dhamma- 
ploughing of Mine bears the fruit of Nibbana with the rich taste of peace. (It 
bears that tasty fruit of Nibbana not only for Me, but for anyone be he a, 
deva, a human, or a Brahma) when the harnessing of the bullocks of right 
exertion and the Dhamma-ploughing 1s done in ones person without 
1nterruption one could absolutely be free from all suffering and have 
Nibbana for his possession. 


In this way, the Buddha, in delivering the sermon to Brahmin Kasibharadvaja, concluded 
1t by fixing 1t with the pinnacle of arahatship and leading up to the height of Nibbäna. 

Having listened to the profound teaching, Kasibharadvaja Brahmin came to a good 
understanding: “Despite my eating of the crop obfained from my ploughing, I feel hungry 
next day as usual. The Dhamma-ploughing of the Venerable Gotama, however, produces 
the fruit of Deathlessness called Nibbana. Having partaken of that fruit of Deathlessness 
from the Dhamma-ploughing, one could liberate oneself from suffering once and for all.” 
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Thus the Brahmin developed devotion, understood clearly and desirous of doing what 
every devotee would do: he poured milk-food into the golden bowl, which was meant for 
his own use and worth a hundred thousand coins, then he added butter, honey, molasses, 
efc. to 1t so that 1t looked attractive to the palate. Finally he covered the golden bowl with a 
white cloth and took 1t by himself and offered 1t respectfully to the Buddha with these 
WOrds: 


“May the Venerable Gotama have the milk-food! The Venerable Gotama 1s indeed 
a ploughman, for he has done the Dhamma-ploughing which produces the crop of 
Nibbana!” 

Then the Buddha delivered these two sfanza to the Brahmin: 


(6) GathabhigTtam me abhojaneyyam 
sampassatam Brahmana nesa Dhammo. 
GathãbhigTtam panudanH Buddha 
dhamme sati Brahmana vuttiresä. 


“O Brahmin of Bharadvaja clan! The food obtained by uttering verses ought 
not to be enJoyed at all by me. EnJjoyment of such food thus obtained 1s not 
the custom of Buddhas who observe purity of livelihood. (Therefore) they all 
reJect the food obtained by uttering verses. O Brahmin of Bharadvaja clan! 
When one observes purlty of livelihood, one seeks the four requlsites 
lawfully without being attached to any family just like stretching one's hand 
1n space. Such 1s the way of making a living with purity by all Buddhas.” 


(Herein a question may arise: Did the Buddha utter the verses to get the milk-food, 
for mention 1s made of the food obtained by uttering verses? The answer 1s: No, 
the Buddha uttered the verses not to get the food. In fact, He had not received even 
a ladleful of food though He had stood near the field since that early morning; yet 
He uttered the three verses clearly describing how He performed the Dhamma- 
farming and thereby explaining fully the attributes of a Buddha. And the food thus 
received happened to be like something acquired by dancers by dancing and 
singing. Hence “the food obfained by uttering verses.” Such food 1s not worth 
eating by Buddhas. Hence “1t ought not to be enjJoyed at all.” 


(The verse confains four lines: the first three lines point out the purity of the 
điscourse by absolving the Buddha from any blame and accusation by the unwise, 
who would say: “By singing the song the monk Gotama made the unfaithful and 
displeased Brahmin desire to g1ve, and thereby accepted the food. This discourse of 
the monk Gotama was Intended to attract the material offering of the food.” The 
fourth line indicates the purity of the Buddha's livelihood.) 

When the Buddha uttered thus the Brahmin Bhãradväaja became sad, thinking: “The 
Venerable Gotama has rejected my milk-food. He said 1t was not worth-eating. I am so 
unfortunate! I have been deprived of the opportumty of giving alms.” He thought further: 
“If the Venerable Gotama does not accept my milk-food, 1t were well if He would accept 
something else from me.” Then 1t occurred thus to the Buddha, who was aware of this: 
“After setting aside the hour for alms-round I came here with the idea that Ï would arouse 
faith in the Brahmin within so limited a time. NÑow the Brahmin 1s deJected; should he form 
a wrong attitude towards Me through deJection, he would not be able to atfain the 
penetrative knowledge of supreme Nibbana.” Being desirous of fulfilling the Brahmins 
wish so that he would cultivate faith in Him, the Buddha uttered the following verse: 


(7) Aññena ca kevalinam mahesim 
khinasavam kukkucca-Vupasantam. 
Afñfiena pãnena upalthahassu 
khettam hị tam puñffñapekkhassa hoti. 


CO Brahmm of Bharadvaja clan! ) With food and drink, other than this, 
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atfend upon the arzhzí, who 1s free from savas, endowed with all the 
attributes of a Buddha, the habitual seeker of such virtues as higher morality, 
whose scruples have been quenched. (Though the Buddha tried to arouse the 
desire in the Brahmin to give, He said only Implicitly. He dịd not say 
directly: “Give 1t to me, bring 1t to me.”) Only a Buddhas dispensation, with 
1ís eight marvellous characterIstics, 1s the excellent great field of fertile soil 
for you, who have a bent on acts of merit. 


Then the Brahmin Kasibharadvãja thought: “I have brought this milk-food for the sake of 
the Buddha. Therefore I should not give 1t to somebody else of my own accord,” and 
asked: “Venerable Gotama, 1n that case, whom should I offer this milk-food?” “O 
Brahmin,” replied the Buddha, “neither in this world of celestial beings together with 
devas, zmãras and Brahmas nor 1n the world of human beings with ascetics, and brahmins, 
princes and commoners, do I see nobody, apart from Me or from my disciples, who can 
well digest that milk-food when eaten. Therefore, O Brahmin, you should dump 1t In a 
place wIthout green grass or 1n the water without Insects.” 


(Herein why could nobody among the devas and human beings digest this milk- 
food? It could not be digested because this coarse human food was mixed with the 
soft and delicate food (ambrosia) of devas. When the Brahmin was pouring the 
food Intended for the Buddha, the devas added ambrosia to 1t. (It could have been 
digestible 1f 1t were only pure ambrosia and eaten by devas, and so would have 
been the unmixed milk-food eaten by men.) 


(The milk-food being coarse, even though mixed with the soft ambrosia, devas 
could not digest 1t because they had delicate bodies and the food was Indigestible 
for them. So was 1t for human because 1t contained ambrosia and human had coarse 
bodies. 


(As for the Buddha, he could digest the milk-food mixed with ambrosia by virtue 
of his natural metabolism (Some ?⁄⁄4&a teachers attribute this abilty to the 
Buddha's physical and mental powers.) For the araha/s (disciples of the Buddhas), 
too, the food was digestible because of theIr power of concentration and thetr 
knowledge of how to eat 1t in moderation. This was not possible for others, not 
even for those with psychic powers. Or this should not be a matter for speculatfion. 
lt concerns only Buddhas.) 

The Brahmin Kasibharadvaja floated the milk-food in the Insect-free wafer. Ít at once 
made a sizzling sound and there arose much vapour from all sides, Just as a ploughshare 
(an 1ron bar) that has been baked the whole day sizzles and produces much vapour all 
round when 1t is dumped Into water. 

Thereupon the Brahmin KasibharadvajJa became afraid with his hair standing on end, and 
approached the Exalted One. Touching the feet of the Exalted One (with his head), he said: 


“O Venerable Gotamal Very delightful indeed 1s Your Teaching! Just as an obJect 
lying prone 1s turned upside down, or a covered obJect 1s uncovered, or a man, who 
has lost his way, 1s shown the right way, or a torch 1s lighted In darkness In order 
that people with eyes may see different obJects, so also the Venerable Gotama has 
clearly preached the Dhamma to me In many ways. O Venerable Gotamal I seek 
refuge In You, in the Dhamma and 1n the Sanghal 


“O Venerable Gotamal Let me be Initiated! Let me be ordained under You!” 

The Brahmin KasibharadväJa became a monk under the Exalted One and not long after 
his ordination, the Venerable Kasibharadvãja retired alone to a quiet place. There he 
practised the Dhamma, exerting his effort vigilantly and vigorously with his mind bent on 
Nibbana. Finally, he attained became an arahai. 


(This account of the Brahmin Kasibharadvälja 1s based on Kãsibharadväja Sutfa, the 
first volume of the Commentary on the Sutta Nipãta.) 
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Chapter 30 
THE BUDDHA'S TWELFTH VASSA IN VERANJA CITY 


HH thus spent the eleventh wassa at the brahmin village of Ekaiala, giving discourses 
such as KasibharadväajJa Sutta and others to those who were worthy of conversion 
1ncluding Kasibharadväaja, the Buddha set out from the village at the end of the vassa, 
distributng the cool medicinal water of deathlessness among devas and humans, and 
eventually reached the city of Verañja, He then took up residence with five hundred 
monks, who were of hiphly noble birth, in terms of virtue, near the neem (0mb4) tree, 
which was occupled by a demon, Naleru by name, off Verañja city. 


The Brahmin Verañjas Visit to The Buddha 


Then the Brahmin Verañja heard the good news (as follows): “Friends, the Monk 
Gotama, the Sakyan prince who has become an ascetic, 1s sfaying together with five 
hundred highly virtuous monks near the neem tree which 1s occupied by the demon Naleru 
near our city of Veranja. The good reputation of the Venerable Gotama goes up to 
Bhavagga, overwhelminply spreading all over thus: 


“That Buddha is called 4rahau because He is worthy of special honour; 

“He is called Samznaäsambuddha because He understands all phenomena perfectly 
by Himself; 

“He 1s called Wi//ãcarana-sampaññäã because He 1s endowed with wisdom and 
practice; 


“He 1s called Suøa/a because He speaks good words; 
“He ¡s called Lokaviđiz because He knows the three worlds analytically; 


“He 1s called Anuffaro purisa-dammasarathi because He 1s an Incomparable tamer 
of those who ought to be tamed; 


“He 1s called Sa/ha deva-manussanam because He 1s Teacher of devas and men; 


“He ¡s called Øuđđha because He realizes the Four Truths by Himself and let 
others realize them; 


“He ¡s called Bhagava because He ¡is endowed with the sixfold glory. 


“That Exalted One comprehends the world of space (okãsa-loka) with 1(s devas, 
mãras and Brahmãs, as well as the world of beings (sa#a-loka) with 1ts monks and 
brahmins, princes and commoners, through His peculiar wisdom, and teaches them. 


“The Exalted One proclaims the Dhamma that 1s good mm all 1ts three phases, the 
beginning, the middle and the end, and that 1s also complete with the letter and the 
spirit. (Nothing new 1s to be added.) He taught the noble practice that 1s perfect and 
pure all round. (There 1s no flaw to be taken out.) The sight of such a sage, arahaf, 
1s indeed wonderful.” Thus learned the Brahmin. 
Thus the Brahmin Veranja visied the Buddha and exchanged words of joy with Him. 
Having thus exchanged words of Joy and words worthy of remembrance, the Brahmin took 
his seat, which was free from the sixfold fault; thereafter, he began to censure the Buddha: 


“O Venerable Gotama, I have heard that the Monk Gotama neither bow nor 
øIve a welcome nor extends an Invitaton fo seats to old, aged, mature 
brahmins of previous gøenerations who are nearing the end of their lives. O 
Venerable Gotama, what I have heard happens to be true. Indeed you, 
Venerable Gotama, neither bow nor give a welcome nor extend an 1nvifation 
to seafs to old, aged, mature brahmins of previous generatlons who are 
nearing the end of their lives. O Venerable Gotama, doing no reverentfial act, 
such as bowing, efc., is indeed outfright unfair.” 
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Being untainted with the two defects of exalting oneself (a/'ukkamsana) and humiliating 
others (paravambhana) but with His calm heart sprinkled with the clear water of great 
compassion (mahã-karuin8), and desiring to dispel the Brahmin's Ignorance and to poInt out 
fairness on His part, the Buddha said: 


“O Brahmmn, in the world of space with 1ts devas, mãras and Brahmas and in 
the world of beings with 1ts monks and brahmins, princes and commoners, Ï 
see nobody who deserves My respect, My welcome, or My Invifation to 
seafs. Should I even casually pay respect, give a welcome or extend an 
1nvifation to seafs to somebody, then his head will break off and fall to the 
øround.” 


Desptite such a Teply by the Buddha, Verañja, being unwise dịd not grasp that the Buddha 
was the greafest in the world; instead he became rritated at the words rightly uttered by the 
Buddha, so he accused: 


(1) “The Venerable Gotama 1s a man of tasteless nature” 


In order to soften the Brahmins heart, the Buddha did not give a directÏy opposite answer 
and, in order to show that there was reason for Him to be called In a way “a man oƒ 
fasteless nafure,` He said: 


“O Brahmin, there 1s reason for speaking of Me, “7e Mionk Œofama ¡s a 
man oƒ tasteless nafure` (The reason 1s this:). O Brahmin, pleasure 1n forms, 
pleasure 1n sounds, pleasure 1n odours, pleasure 1n tastes, and pleasure 1n 
touch - all these pleasures I have reJected. O Brahmn, for this reason, let one 
speak of Me, If one so desires: “The Monk Gotama 1s a man of tasteless 
nature.` But We Buddhas do not absolutely have the kind of reason meant by 
you.” 


(Herein what the Brahmin meant was: “bowing, welcoming, raising folded palms 
and paying respect In the world are styled sãmaggT-rasa. (the taste that creafes 
harmony between one another). That sữmwaggï-rasa was totally absent in the 
Venerable Gotama. That was why he accused the Buddha saying: “he Venerable 
Gotama 1s a man of tasteless nature,” 1.e. He 1s entirely devoid of sãmaggT-rasa. 


(On the other hand, the Buddha meant that pleasure 1n forms, pleasure In sounds, 
pleasure in odours, pleasure 1n tastes, pleasure 1n touch, each of these five can be 
called sãmaggT-rasa, for each comes Into being only when such factors as obJect, 
sense, etc. combine harmoniously. As all this sãmaggT-rasa had been uprooted by 
Him, He was free from all these five kinds of sãmaggT-rasa. With that meaning in 
mind, one might label Him a tasteless man 1f one so desires, but He declared: “We 
Buddhas do not absolutely have the kind of reason meant by you.” 


(In this connection, Why dịd the Buddha assert: “We Buddhas do not absolutely 
have the kind of reason meant by you.” Did not this amount to acknowledging the 
supposifion that Buddhas should observe søaggï-rasa (such as bowing, efc.) as 
meant by the Brahmin? Such a question may arise. 


(The answer 1s that 1t did not. Explanation: He, who should but did not observe 
sãmaggT-rasa (bowing, etc.) meant by the Brahmin, deserved the label, “a man 
wifhout good taste,` for he showed no sãmagg-rasa though he was required to do 
so. As for the Buddha, He even had nothing whatsoever to do with sãmaggT-rasa 
(bowing, etc.) meant by the Brahmin (for He was the greatest in the three worlds). 
Therefore, In order to point out the fact clearly that He was above such an 
observance, the Buddha declared: “We do not absolutely have the kind of reason 
meant by you.”) 


Being unable to put the blame on the Buddha thus for his lack of sãmaggT-rasa demanded 
by him, the Brahmin willingly brought another accusation: 


(2) “The Venerable Gotama 1s a useless person” 
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In order to show that there was different reason for Him to be called as such, the Buddha 
said: 


“O Brahmin! There is reason for speaking of Me, “7?he Monk Gotama ¡s 
useless.` (The reason 1s this:) O Brahmin, use (paribhoga) of forms, use of 
sounds, use of odours, use of fastes and use of touch, with lust and greed, all 
these uses I have rejected. O Brahmin, for this reason (absence of paribhoga, 
use of the five sense obJects with lust and greed) let one speak of Me, 1f one 
so desires: “The Monk Gotama 1s a useless person.` But We Buddhas do not 
absolutely have the kind of reason meant by you.” 


(Herein what the Brahmin meant was: Bowing and other acts of respect shown tfo 
one's elders are recognized In the world as sãmaggT-paribhoga, use for harmony; as 
there was no making of such use on the part of the Buddha, He was accused, 
saying: “The Monk Gotama 1s a useless man. ` 


(According to the Buddha, He had done away with use of the five sense obJects, 
namely, forms, sounds, odours, tastes and touch with lust and greed. As such, He 
was thus free from such enJoyment. He approved therefore that, with that meaning 
1n mind, one might speak of Him as a useless man. ) 
Being also unable to put the blame on the Buddha thus, the Brahmin willingly brought 
another accusafion: 


(3) “The Venerable Gotama 1s a believer in non-action”” 


In order to show, as before, that there was đifferent reason for Him to be called as such, 
the Buddha said: 


“O Brahmin! There 1s reason for speaking of Me: “7e monk Œotama is a 
believer in non-action!" (The reason 1s this:) Ô Brahmin, I declare that the 
three physical evils, the four verbal evils, the three mental evils, and all the 
remaining unwholesome deeds should not be done. Eor this reason (of my 
declaration that evil deeds should not be done, which 1s belief in non-action), 
let one speak of Me, If one so desires: “The Monk Gotama 1s a believer In 
non-action.` But We Buddhas do not absolutely have the kind of reason 
meant by you.” 


(Herein what the Brahmin meant was: All the people In the world practise &w/a- 
cãrifa, the practice of clansmen, such as bowing before one's elders and so on. As 
the Buddha did not practise that He was labelled “a believer 1n non-actfion.” 


(The Buddha, however, meant that He taught that evil deeds should not be 
committed, which might be taken as a&ziya-vađa. He approved therefore that, with 
that meaning 1n mind, one might speak of Him as “a believer 1n non-action. `) 
Being also unable to blame the Buddha thus, the Brahmin willingly brought another 
ACCusafIOn: 


(4) “The Venerable Gotama is a believer in annihilationism” 


In order to soften the Brahmins heart, the Buddha desired, as in the previous 
explanations, to show that there was different reason for Him to be called as such and said: 


“O Brahmin, there 1s reason for speaking of Me: “7e Monk Œotgma ¡s a 
believer in annihilaHonism.` (The reason 1s this) O  Brahmm, I give 
Instruction to annihilate passion (ga), to annihiate hatred (đosz), to 
annihilate delusion (zoha), (and also) to annihilate other evil deeds. O 
Brahmmn, for this reason (Insfruction as to the annihilation of passion, hatred, 
delusion and other evil deeds, which 1s annihilationism), one may speak of 
Me, If one so desires: “The Monk Gotama 1s a believer in annihilationism.” 
But We Buddhas do not absolutely have the kind of reason meant by you.” 


(Herein as the Brahmin did not see the Buddha's act of respect, such as bowing, 
eí(c., shown to old people, he thought: “The worldly tradition of paying respect had 
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been destroyed on account of the Monk Gotama” and labelled Him “an 
annihilationmist.`) 


(The Buddha, however, taught people to do away with greed, hatred and delusion 
and other evil acts by means of their respective kinds of Path-knowledge. He 
approved, therefore, that, with that meaning in mind, one might speak of Him as 
“an annihilatiomist.`) 
Being also unable to put the blame on the Buddha thus, the Brahmin willingly brought 
another accusafion: 


(5) “The Venerable Gotama is a man having the nature of loathing” 


In order to show, as before, that there was đifferent reason for Him to be called as such, 
the Buddha said: 


“O Brahmin, there 1s reason for speaking of Me: “7e Monk Œotdma ¡s a 
man having the nature oƒ loathing.` (The reason 1s this:) O Brahmmn, I loathe 
the three physical evils, the four verbal evils, the three mental evils, and 
other evil deeds. O Brahmmn, for this reason, (loathing of the evil deeds) one 
may speak of Me 1f one so desired: “The Monk Gotama 1s a man having the 
nature of loathing.`" But We Buddhas do not absolutely have the kind of 
reason meant by you.” 


(Herein the Brahmin thought that the Buddha did not follow the practice of 
clansmen, kla-cãriía, such as bowing before one's elders and so on, only because 
He loathed them. Therefore, the Brahmin labelled Him, “a man having the nature 
of loathing.` 


(The Buddha, however, meant that He loathed the evil deeds and approved 
therefore that, with that meaning in mind one might speak of Him as “a man having 
the nature of loathing.`) 
Being also unable to put the blame on the Buddha thus, the Brahmin, willingly brought 
another accusafion: 


(6) “The Venerable Gotama is a destroyer” 


In order to show, as before, that there was đifferent reason for Him to be called as such, 
the Buddha said: 


“O Brahmin, there 1s reason for speaking of Me: “7e Monk Œoftama ¡s a 
desfroyer.` (The reason 1s this:) O Brahmin, I give Instruction to destroy 
passion, to destroy hatred, to destroy delusion, (and also) to destroy other 
evil deeds. O Brahmin, for this reason, (insfruction as to the destruction of 
passion, hatred, delusion and other evil deeds,) let one speak of Me, 1Ý one so 
desires: “Phe Monk Gotama 1s a destroyer.' But We Buddhas do not 
absolutely have the kind of reason meant by you.” 


(Herein as the Brahmin did not see the Buddhas act of respect, such as bowing, 
eí(c., shown to old people, he thought the Buddha was a great destroyer of this 
ØTeatest practice of paying respect to an elder, vuddhapacäyana, and labelled Him 

“a destroyer. 

(The Buddha, however, taught people to remove and eliminate passion, hatred, 
delusion, (and the remaining) evil deeds. He approved therefore that, with that 
meaning 1n mind, one might speak of Him as 'a destroyer' 

Being also unable to put the blame on the Buddha thus, the Brahmin willingly brought 
another accusafion: 


(7) “The Venerable Gotama 1s a tormenfor” 


In order to show, as before, that there was đifferent reason for Him to be called as such, 
the Buddha said: 


“O Brahmin, there 1s reason for speaking of Me: “7e Monk Œotama ¡s a 
tapassl, eliữminator oƒ tormenting things.` (The reason 1s this:) O Brahmnn, I 
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proclaim that the three physical evils, the four verbal evils, the three mental 
evils, and all (the remaining) unwholesome deeds are tormenting things 
tapaniya dhammas (thìngs causing sorrow to all humans and other beings). 
Brahmin, I declare that one, who has eliminated these evil deeds, Is a 
tormenfor of tormenting factors. O Brahmnn, I, who am a good wayfarer like 
former Buddhas, have eliminated these evil deeds. O Brahmin, for this reason 
(of eliminating the tormenting evil deeds called tapa), let one speak of Me, 1f 
one so desires: “The Monk Gotama 1s a tormentor°” But We Buddhas do not 
absolutely have the kind of reason meant by you.” 


(Herein what the Brahmin meant was this: Those who perform an act of respect, 
such as bowing, efc., deliphted old people. Those, who dđịd not, tormented the 
hearts of the latter. The Buddha did not perform that. Therefore the Brahmin 
thought the Monk Gotama was a tormentor to the aged and labelled Him as such. 


(The Buddha, however, called evil deeds tormenting factors, /apa-dhammas, 
because they tend to torment the world of beings. The elimination of these evil 
deeds had been done on His part. “He who has done away with evil deeds 1s a 
fapassĩ,” so goes a defintlon (”7ape assĩ fỉ fapassĩ”). He therefore approved the 
label given to Him: “an eliminator of tormenfors,` or rather “a tormentor of all 
evils° known as /4p4.) 
Being also unable to put the blame on the Buddha thus, the Brahmin willingly brought the 
last accusation: 


(8) “The Venerable Gotama 1s a man far from rebirth in the Deva world” 


As the Buddha had got rid of all four forms of future rebirth, He desired to show, 1n a 
different manner, that He was free of rebirth (a2agabbha), and said: 


“O Brahmin, there 1s reason for speaking of Me: “7e Monk Goftama ¡s ƒfar 
ƒom rebirth.` (The reason 1s;) O Brahmin. I proclaim that one (an arahai) 
who has reJected the four ways of birth that would take place In future 1s an 
apagabbha person, one beyond rebirth. O Brahmin, I, who am a good 
wayfarer like former Buddhas, have utterly destroyed all these four ways of 
rebirth. O Brahmin, for this reason (of having uprooted all means of birth in 
future), one may speak of Me, 1Ÿ one so desires: “The Monk Gotama 1s an 
apagabbha person, a man beyond rebirth” But We Buddhas do not 
absolutely have the kind of reason meant by you.” 


(Herein, what the Brahmin meant was this: paying respect to ones elder, such as 
bowing, efC., was a meriforious act that was conducIve to rebirth in the divine 
abode. Believing thus he labelled the Buddha “a man far from rebirth in the deva- 
world!” for he saw Him doing nothing of that respectful gestures. Therefore, the 
Buddha had no chance to attain the celestial realm; instead He would abide 1n the 
womb of a mother In the human world in future which was disgusting. 


(The Buddha, however, meant that He had no future birth whatsoever. He therefore 
approved the label given to Hmm: “a man away from rebirth.) 

Though the Brahmin Verañja had thus condemned the Buddha with the eight accusatlons, 
such as “a man of tasteless nature,” and so on, but from the outset of his meeting Him, the 
Buddha set His both eyes on him with tranquillity, out oŸ compassion. Just as the round full 
moon rises 1n the cloudless sky, Just as the sun shines high 1n autumn, even so the Buddha, 
being Omniscient, became desirous of dispelling the darkness of ignorance that lay In the 
Brahmimms heart. Thus, He had turned those charges made by the Brahmin Into words of 
honour to Him. 

Now, the Buddha was to show the magnificence of His compassion and the earth-like 
mind that was unshaken by the eight condiions of the world and the calm heart, 
undisturbed however mụuch others would abuses Him, He reflected: 


“This brahmin thoughtlessly believes that he 1s senior (to me, the Buddha) 
only on account of the convenfional marks of his old age, such as grey harr, 
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broken teeth, wrinkles of the skin, and the like. He knows not even a bịt that 
he 1s being followed closely by the danger of rebirth, besieged by the danger 
of old age, overwhelmed by the danger of ill- health, threatened by the 
danger of death; nor does he realizes that as a stump 1n szusãra he would die 
today and would become a child (a messenger of the King of Death) lying on 
1{s back tomorrow. However, he came to me with great effort. Let hIs visit to 
me be a beneficial one.” 


In order to make clear that He was peerless, eldest, and foremost among beings, the 
Buddha elaborately delivered His discourse 1n the following mamner: 

“O Brahmin, suppose a hen has eight eggs, (or) ten, (or) twelve. Suppose the hen does her 
three Jobs: she sits well on the eggs, provides them well with heat, and imbues them well 
with her odour. (Of all the chicks that lie in the eggs so treafed) one comes out first with 
ease after breaking the shell with 1ts claws and beak. Would you call 1t semior or Junior?” 
asked the Buddha. “O Venerable Gotama, 1t should be called senior. Of all the chicks, the 
lile one (that has come out first after breaking the shell) 1s the oldest (as 1ts making of 
appearance 1s the earliest),” answered the Brahmin. 

Then the Buddha said: "O Brahmin, in the same way, of all beings lying in the shell of 
Ignorance (zvi//3) and being wrapped up all round by the shell of ignorance, I alone 1n the 
world have realized first the unmatched, supreme Path Knowledge of Arahatship and 
Ommnisclence after breaking through the shell of ignorance. O Brahmin, I (therefore) am the 
oldest of all existing in the world of sentient beings.” 


(Herein an explanation of the simile may be made as follows. Now with reference 
to the part of the #„amãna, the second part of the comparison, which 1s the little 
chicks: the eggs do not rot because the mother-hen treats them 1n three ways, 
namely, by sitting on them, by providing heat to them and by imbuing them with 
her odour. The wet outer membranes then dry up The egg-shells also become 
thinner and thinner day by day. The claws and the beak of the chicks grow bigger 
and harder. The litle birds get stronger. Since the shells become thinner and 
thinner as days go by, the light outside the shells penetrates them. Then the chicks 
think: “For a long time we have sfayed In the confinement with our legs and wings 
cramped. The light appears outside. We shall live outside comfortably where the 
light 1s.” Desirous of coming outfside, they kick the shells with therr legs. They also 
forcefully stretch out theIr necks. Therefore the eggs are broken Into halves. The 
chicks then emerge from the shells, flapping therr small wings and chirping for the 
moment. Of all these chicks, the one which comes out first should be the senior- 
moSf. 


'With reference to the „ameyya, the first member of the comparison which 1s the 
Buddha (it will be explained not separately but In relatlon to the zpømana): The 
three forms of the hen's treatment, namely, sitting, heating and Iimbuing with her 
odour, may be likened to the Buddha's three acts of contemplation (a#øw2assan8a) on 
Impermanence (4cca), suffering (dkkhz) and non-self (an) under the 
Mahabodhi tree while as a Bodhisatta. The egg's being unrot(en due to the hens 
threefold treatment may be likened to the non-shrinkage of the Bodhisatta's Insight 
Wisdom (vipassanä-ñãna) due to his threefold contemplation. The drying up of the 
wet outer membrane of the egg due to the hen's threefold treatment may be likened 
to the cessation of the Bodhisatta's craving (mwkanfa-tanh3) for the three exIstences 
due to his threefold contemplation. The shell's gradual thinning day after day due 
to the hens threefold treatment may be likened to the thinning of the shell of 
Ipgnorance step by step on the part of the Bodhisata due to his threefold 
contemplation. The growing bigger and harder of the claws and the beaks of the 
chicks due to the hens threefold treatment may be likened to the growing sharper, 
firmer, clearer and more confident of the Bodhisattas Insight-WIsdom due to his 
threefold contemplation. The time of the growth of the chick's claws and beak due 
to the hen's threefold treatment may be likened to the time of maturity, the time of 
development and the time of perfection of the Bodhisatta's Insight-W¡isdom which 
was due to his threefold contemplation. The moment of the happy emergence of 
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the chick, flapping 1ts small wings after kicking the shell with 1ts legs and striking 
the shell with 1s beak and thus breaking open the shell which was due to the hen's 
threefold treatment may be likened to the moment of the Bodhisatta's realization of 
the atftributes of a Buddha with ease, after atfaiming the Insight-WIsdom and 
breaking open the shell of ignorance by means of the Path of Arahatship which 
was won eventually and flapping the wings of Psychic Powers — all this being due 
to his threefold contemplation.) 

Therefore, in order to confinue to show that “By this practical means, I have attained the 
sfage of incomparable supremacy,” the Buddha elaborately related how He endeavoured in 
meditation through the fourfold diligence at the Mahabodhi Mandala; how He gained, as a 
result, mundane (/okijya) jhãnas; how He acquired the Psychic Power (œbhiññ3) of 
remembrance of His former exIstences (øubbenivãsañãng) as a result of meditation based 
on the mundane /hãnas In the first watch (of the full moon of Vesakha, in the year 103 
Maha Era) and was born first by noble birth (ariya-7ãf), later, with the beak-like Psychic 
Powers breaking open the shell of Ignorance that had concealed the serles of His past 
bodies, how He had acquired the Psychic Power of the Divine Eye (đ4/bba-cakkhu) 1n the 
middle watch of that night and was born for a second time, by noble birth after with the 
beak-like Psychic Powers, breaking open the shell of the Ignorance that had concealed His 
rebirths after death (cwi-pafisandhi); how He had acquired the Path Knowledge of 
arahatship (the third enlightening Knowledge) named 4savakkhaya in the last watch of the 
same night and was born for a third time, by noble birth after with the beak-like Psychic 
Powers breaking open the shell of Ignorance that had concealed the Four Noble Truths. (A 
more defailed account may be read in the Myanman translation of the Pãr4¡ikakanda Pali 
where the life of Verañja 1s discussed.) 


Verañja Taking Refuge 


In this way, when the Buddha, out of great compassion for the Brahmin Verañja, had thus 
related His being great by noble bĩrth through the discourse, clearly describing the 
threefold Knowledge, the Brahmin became rapturous both physically and menfally, came to 
know the greatness of the Buddha and reproached himself: “I have wrongly accused the 
Ommisclent Buddha, who 1s thus supreme among the three worlds of individuals and 
endowed with all virtues, by saying that “He has failed to show respect to old people!” 
lgnorance, friends, 1s disgusting ¡indeed!” Being convinced that “this Gotama 1s the 
foremost, for He was born first by noble birth in the world; unique 1n all virtues, He 1s also 
the best,” the Brahmin supplicated to the Buddha as follows: 


“The greatest in the world indeed 1s the Venerable Gotamal The best In the 
world ¡indeed 1s the Venerable Gotamal It is very deliphtful indeed, O 
'Venerable Gotamal It 1s very delightful indeed, O Venerable Gotamal To use 
a worldly simile, Just as what was turned upside down has been turned upside 
up; Just as what was covered has been uncovered; Just as one following the 
wrong path has been told the right path; Just as a torch has been lighted in the 
dark so that those who have eyes will see a varlety of things; even so the 
Venerable Gotama has taught me the Dhamma 1n many ways. Ï approach, O 
Venerable Gotama, and recognize the Venerable Gotama, the Dhamma and 
the Sangha, as my shield, shelter and refuge. From today onwards, O 
Venerable Gotama, kindly take me as a lay devotee (#sakø) established In 
the threefold refuge for life!” 


Having taken refuge, the Brahmin begged, saying: “May the Venerable Gotama observe 
the vassz together with the community of monks in VerañjJä, as an act of kindness done to 
mel” Keeping silent the Buddha agreed to do as requested by the Brahmin. Clever ¡in 
behavioural studies, the Brahmin reflected: “If the Venerable Gotama does not accept my 
word, He should have rejected 1t by deed or by word, now that He assumes no appearance 
of refusal, but of consent, He must have accepted 1t in His heart.” Having known the 
Buddha's acceptance, he stood up from his seat and paid obeisance to Him from the four 
quarters and encircled Him three times, keeping Him at his righ(. Though he had accused 
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the Buddha, since His arrival, for showing no signs of reverence to elders, he was not 
content at all in repeatedly doïing homage to Him 1n all three manners — physically, verbally 
and mentally now that he had analytically understood His virtues. Placing his folded hands 
on his head and facing in the direction of the Buddha as far as he could see, he withdrew, 
walking backward. It was only at the point where he lost sight of the Buddha that he finally 
made obeisance to his hearfs content and departed. 

At the request of the Brahmin VerañJa, the Buddha observed the twelfth wassđ In the city 
of Verañja with His five hundred monks. 


Famine In Verañja City 


At that time Verañja was short of food. lí was hard to make a living there. There were 
white bones all over the city. People had to draw lots for food ration. (Therefore) 1t was 
not easy for the monks to get enough food by going round with alms-bowl in therr hands. 
The horse-merchants of the Uttaraptha Northern Region were then staying with five 
hundred horses in Verañja to take shelter from showers of rain during the rainy season. At 
the horse-yards the merchants made a regular donation of one ø//ha of barley to each 
monk. When the monks entered the city in the morning for alms-food and did not get any, 
they went to the horse-yards and each received one øaí/ha of barley which they brought to 
the monastery and pounded in small mortars and ate 1t. 


(N.B. Travelling was impossible on account of heavy rains during the four months 
of the rainy season in Verañja. Hence the horse-merchants' stay there to take 
shelter from the rains. They had lodges and stables built and enclosures made on 
unflooded grounds outside the city for such a stay. These sites of the horse- 
merchants were known as horse-yards. 


(They brought the barley which they had steamed to make 1t last long and free 
from worm-holes and which they had husked so that they might use 1t as horse- 
food where grass and such fodder were not available. These merchants (of the 
Uttaraptha) were not faithless like the people of the Dakkhinäapatha. They had faith 
and cherished the Triple Gem. One morning, when they went Into the city on 
business, they found the monks 1n groups of seven or eight going about for alms 
but getting nothing. And so, they discussed among themselves: “These good monks 
are observing the vassz depending on this Verañja City. But there 1s famine here. 
Not getting a bịt of food, they are mmensely troubled. Since we are VISIfOTS, W€ 
are not capable of providing them with rice gruel and food daily, but our horses get 
food twice a day, once at night and once 1n daytime. lí will be good to take one 
paffha oŸ barley out of the morning fodder of each horse and give it to each monk. 
lf we do so the good monks will not be hard pressed; and the horses wIll still have 
enough food.” They then went to the monks and informed them of their decision, 
they also requested them, saying: “Venerable Sirs, please accept one /øzí/ha of 
barley and make 1t Iinto food In a befitting way and eat 1t.” Hence their regular 
offering of one /øa//ha of barley to each monk every day. 


(When the monks entered Verañja in the morning for alms-food and went round 
the whole city, they did not get, in the least, a word of excuse, let alone food. 
When they reached the horse-yards outside the city, each of them was given one 
paffha of barley and brought It to the monastery. Since there were no lay attendanfts 
to make gruel or food for them and as 1t was not proper to do the cooking by 
themselves, they formed groups of eight or ten and pounded the barley in small 
mortars. Each consumed his share after adding water to 1t, for they thought: “In 
this way we shall have light livelihood (sưllahukavufri) and be free from the 
wrongdoing of cooking by oneself (samãpaka-dukkata ãpaffi). After having eaten, 
they engage In ascetic pracfices without WOTFV.) 

For the Buddha, however, the horse-merchants donated one øzí/hz of barley and the 
proportionate amount of butter, honey and molasses. Venerable Ananda brought the 
offerings and ground (the barley) on a stone slab. Anything prepared by a man of merit and 
1ntelligence 1s naturally delightful. Having ground the barley, he mixed 1t with butter, efc. 
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and offered 1t to the Buddha. Then devas put ambrosia Into the ground barley. That same 
ground barley the Buddha partook and spent the time by engaging 1n 2haÌa-samãpdffi. Since 
the arrival of famine, the Buddha had not moved about for alms. 


(Herein it may be asked whether the Venerable Ananda was an attendant 
(upatfhaka) to the Buddha during the vzssz period in Verañja. Answer: He was, but 
he had not held the post yet. Explanation: During the first Bodhi period (the first 
twenty years of His ministry) the Buddha had no permanent personal aftendant. 
Somefines He was served by Thera Nãgasamala, sometimes by Thera Nagita, 
sometimes by Thera Meghiya, sometimes by Thera Ủpavana, sometimes by Thera 
Sãgafa, sometimes by Sunakkhatta, a Liccavi prince before his ordination. These 
monks waited upon the Buddha of their own accord and left Hím when they so 
desired. 


When the aforesaid monks were serving, the Venerable Ananda remained 
unconcerned, and he personally performed all his duties big and small on thetr 
departure. The Buddha also accepted him, for He thought: ““This worthy relative of 
mine, Ananda, ¡s the best to serve Me ¡n all these matfters of such nature though he 
has not secured the post of My personal attendant.” Hence Venerable Ananda's 
preparation and offering of the barley mixed with butter, honey and molasses as 
there were no other attendants In Verañja during this vøssz, and the Buddha's 
engagement In øjala-samapaffi took place after partaking of the food. In this 
connection, the following quesfions and answers should particularly be noted: 


Question: Is it true that people normally tend to struggle much to do deeds of merit 
at a time when food 1s scarce? Is 1t true that they think they themselves should not 
enJoy things but give them to monks in charity? Why then none of these people 
offered even a ladleful of food while the Buddha was keeping vassư 1n Verañja? 
'Why did the Brahmin VerañJa was not mindful of the Buddha's presence though he 
had very earnestly requested the Buddha to spend the rainy season there? 


Answer: The negligence on the part of the people and the Brahmin was due to 
Maras magical control and deception of them. Explanation: Mara possessed the 
Brahmm as soon as he left the Buddha. He also did the same thing to the cifizens of 
Verañja and the people 1n the environs of the city, the environs covering a distance 
of one yø/ana, withinn which, the monks on their morning alms-round could move 
about, going and coming. Mara confused all these people and made them forget 
about the Buddha and His community of monks and went away. Nobody, therefore 
remembered even to show respect to the Buddha. 


Question: Did the Buddha keep the vassz without anticipating Maras magical 
control? 


Answer: No, not without anticipating: He kept it though He foresaw Mãras act of 
magIc. 

Question: Despite His knowledge of the same In anticipation, why did the Buddha 
keep the vassz only in Verañja, but not in Campa, Sãvatthi, RajJagaha, or in any 
other cIty? 


Answer: In that very year, In that very period, even I1f the Buddha stayed In the 
Northern Continent of Uttara-kuru or In the Tavatrnsa Abode of devas, the 
possesslon by Mara would take place all the same, let alone in Campä, Sãvatthi, 
Rãjagaha or anywhere else. In that year Mara was overwhelmed with malice, Ill- 
will and hatred against the Buddha. In the city of Verañja, however, 1t 1s also 
foreseen by the Buddha that the horse-merchants would come to the monks' honour 
and relief. Hence His yassa-observance only in VerañJa. 


Question: Was Mara not able to control the horse-merchants magIcally? 


Answers: Yes, Mara was able to do so. But 1t was only after his attempt to control 
and deceive the citizens by maglc that they arrived In VerañJä. 


Question: Though they arrived only after Mara's attempt, why did not he come 
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back and exercise his magical influence on the merchants? 


Answer: He did not because he was powerless to do so. Explanation: By no means 
can Mara do harm to three things meant for the Buddha: (1) the meal cooked and 
brought as an offering; (2) the offering of food decided to be a consftant duty by 
those who think “we shall give the Buddha throughout such and such period,” and 
(3) an obJect brought to the monastery and offered by word of mouth saying: “This 
1s a thing for the Buddha's use as part of the four requIsites.” 


(Eurther explanation: The following are the four things that nobody can do harm: 
(1) the food that 1s brought and about to be offered and the four requisites Intended 
to be permanent offering and deposited for the Buddha; (2) the life of the Buddha 
that usually 1s four-fifths of the human life span of the period in which He appears 
(that 1s to say that no one could disrupt the life of our Buddha Gotama before He 
was eiphty which was four-fifths of a hundred, the normal life span of people in 
His period); (3) the Buddhas major and minor marks and His body-light; In fact, 
the light of the moon, the sun, devas or Brahmas disappears on coming to the place 
where the Buddhas marks and light shine; and (4) the Buddhas Ommisclence. 
Therefore 1t may be taken that the barley to which harm could not be done by Maãra 
was consumed by the Buddha and his five hundred monk disciples.) 


The Buddha's Past Kamma that caused Him to meet with Famine 


The Buddhas past kamma which caused Him to meet with such famine along with His 
five hundred monks in Verañja, was this: ninety-two &đøpas ago, during the dispensation of 
the Buddha Phussa, the Bodhisatta became a man of bad character on account of his 
assoclation with wicked friends. He then wrongfully uttered to Buddha Phussa's disciples 
such unwholesome words as “You had better bife coarse barley food and eat 1t but do not 
eat good si; rice!” That evil past kamma was the reason for His encounter with famine as 
He was keeping the vassư in VerañJa. (In the Apadana Pali the story 1s directly told.) 


The Buddha's Bestowal of Blessing 
The Buddha heard the pounding 1n small mortars. 


Buddhas ask though they know. 

They know and do not ask. (There 1s nothing that they do not know). 

They know opportune time and ask. 

They know opportune time and do not ask. 

They ask what 1s connected with benefit; they do not ask what 1s not connected with 
benefit. (They do not ask what will be beneficial and they do not ask what will not be 
beneficial.) 

What 1s not connected with benefit, they do away with through the Path-Knowledge. 
They ask monks for two reasons, either to ø1ve a điscourse or to lay down a rule for 
disciples. 


The Buddha then asked the Venerable Ananda: “What does, dear son Ananda, the sound 
from the small mortars mean?” The Venerable Ananda replied, stating what has been told 
above. At that moment the Buddha uttered: 


“Excellent, Ananda excellent! You, Ananda, who are of good moral 
character, have overcome sđ? rice cooked with meat (by not yielding to 
scarcify of food, by not wanting and by not at all letting yourself to be led 
astray by evil desires). The meaty rice that you have thus overcome will also 
be looked down upon by future generations.” 


Venerable Moggallana's Bold Words 


The Venerable Moggallana was one who reached the height of his perfection of 
knowledge as a disciple on the seventh day after he had become a monk. He was also 
placed by the Buddha as the foremost among those who possessed supernatural powers. 
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Depending on his supernatural powers he thought: “Food 1s scarce in Veranja now. Monks 
are having much trouble. What If I were to turn over the earth and give for food the 
essence of the earth form the bottom layer.” Then he continued to reflect: “As I am sftaying 
1n the presence of the Master, 1t does not befit me to do so without seeking His permission. 
Such an action would be tantamount to rivalry.” So he went to the Buddha and bowed low 
before Him and took his seat at an appropriate place. Then he addressed the Buddha thus: 


“Exalted Buddha, Veranja 1s short of food now. It 1s hard to stay there. There 
are white bones all over the city. Lots are drawn for making a living. It 1s not 
easy fo get enough food by going round with alms-bowls in hands. The 
bottom layer of the earth 1s pleasant for 1s sweetness, like honey that 1s free 
from bees and bee-eggs. Pray, Exalted Buddha, let me turn up the soil of this 
great earth so that the monks may enJoy 1fs essence from the bottom layer.” 


Then the Buddha asked: “Dear son Moggallana, how would you treat the beings living on 
the earth?” The Venerable Moggallana answered: 


“Exalted Buddha, I will change my one hand Into something like the earth. 
Then I will transfer the beings, from the natural earth on the the hand that 1s 
changed Into the earth. With the other hand, I will turn up this natural earth.” 


Then the Buddha uttered words of reJection: “No, dear son Moggallana, 1t not proper. Do 
not wish to turn up the earth. It may lead to misunderstanding among living beings.” 


(Heren what should be noted with regard to the word “lt may lead to 
misunderstanding among living beings.” 1s this: Famine occurs not only now. Ït 
will occur also in future. From where can monks get a fellow monk endowed with 
supernatural power like you then? Though future monks may be soíãpanma, 
sakadägamin, anägamin, “dry-vision` (sukkha-vipassaka) arahaís, only those who 
have attained /hãnas (but not Psychic powers) and even øraha/s of Analytical 
Knowledge, yet as they lack supernatural powers, they will approach the house of 
therr lay devotee for food. Then 1t may occur to the devoftees thus: 


“Monks during the dispensation of the Buddha are accomplished in the threefold 
training. In that Buddha's lifetime, they had the benefits of theIr z5j/ña and when 
there was famine they could turn up the earth and enjoyed the earths essence. 
Nowadays there are no monks who have fully taken the threefold training. I there 
were such monks, they would do the same (as dịd those of the Buddha's time). 
They would not let us eat anything that 1s raw or cooked. (They will give us only 
the earth's essence.)” This thought wIll make them misunderstand about the Noble 
Ones themselves that “there are no Noble Ones!” Those, who condemn the Noble 
Ones on account of their misunderstanding, will be reborn in woeful states. Hence 
the Buddha prohibited the turning up of the earth's soil.) 
At that time, as the Venerable Moggallana failed to get permission, he desired to change 
his request and said: 


“Pray, Exalted Buddha, let all monks go to the Northern Continent!” 
The Buddha again uttered forbidding words as before: “Dear son Moggallana, 1 1s not 
proper. Do not desire to make them all go to the Northern Continent!” 


(Herein though it was not said directly that “lt may lead to misunderstanding 
among living beings,” 1t should be known that the Buddha reJected the Idea of 
going on alms-round In the Northern Continent on the very grounds, for it had 
been explained before. Note should be taken as in the previous manner. 


(How would have he done 1f the Buddha were to gIve him permission? Through his 
supernatural powers he would have turned the great ocean Into a small ditch that 
could be crossed over by a single stride and paved a new road straight from Naleru 
Neem tree to the Northern Continent; he would also have created the Confinent 
like any village, which they have frequented for food, with streets for going and 
coming so that monks could be in and out conveniently.) 

Thịs indeed was the bold words of Venerable Moggallana. 


THE GREAT CHRONICLE OF BUDDHAS 
Venerable Sariputta's Request to lay down Disciplinary Rules 


At that time the Venerable Sariputta, who was alone 1n seclusion, wondered: “Whose 
dispensations among Exalted Buddhas did not last long and whose dispensations dịd?” With 
this query he emerged from his seclusion 1n the evening and approached the Buddha and 
bowed low before Him and took his seat at an appropriate place. Then he asked the 
Buddha: 


“Exalted Buddha, while I[ was sfaying In seclusion, [ wondered: “Whose 
dispensatons among Exalted Buddhas dịd not last long and whose 
dispensatlons dịd?ˆ ” 


(Herein 1t may be argued: “Was not the Venerable Sariputta able to answer his own 
questions?” Answer: “He was able to do so in some cases and unable to do so In 
others.” Explanation: He could decide: “The dispensatilon of these Buddhas dịd not 
last long and the dispensations of these Buddhas did.” But he could not decide: 
“They did not last long for these reasons and they lasted long for these.” 


(Maha Paduma Thera, however, sfates: “lt was not difficult for the Chief Disciple, 
who had reached the height of the sixteen-fold wisdom and knowledge, to decide 
the reasons. But deciding by himself, though he was living with the Buddha, would 
be like discarding the balance and weighing something by the hand. Hence his 
quesfion was put to the Buddha.”) 

At that time, being desirous of answering the Venerable Sãriputfas question, the Buddha 
said: “Dear son Sãriputfa, the dispensations of the Buddhas VipassIi, Sikhi and Vessabhi did 
not last long (through successive generafons of disciples). Those of the Buddhas 
Kakusandha. Konagamana, and Kassapa lasted long (through successive generatlons of 
đisciples)” 

Then Venerable Sãriputta continued to ask: 


“Exalted Buddha, why the dispensatlons of the Buddhas Vipassi, SikhT and 
Vessabhu did not last long?” 


The Buddha answered: 


“Dear son Sãriputta, the Buddhas Vipassi, Sikhĩ and Vessabhu dịd not bother 
{O gIve discourses to Their disciples elaborately. Their teachings of nine 
divisions, such as Sutta, Geyya, efc., were so few. Nor did They prescribe 
disciplinary rules for them. Nor dịid They recie the (Authortfatve) 
PatimoRkha rules. When They passed away and when Ther Immediate 
disciples passed away, the later generations of discIples, who were of diverse 
names, clans and births, let the dispensations become extinct rapidly. 


“Dear son Sãriputfa, just as flowers of different kinds placed on a wooden 
board without being strung are scaffered, blown away and destroyed by the 
wind for the very reason that they are not strung; even so, when these 
Buddhas and Their immediate disciples passed away, Their Teachings were 
caused to disappear fast by later disciples of điverse names, clans and births. 


“Dear son Sãriputta, the other (three) Buddhas, knowing the Intentlons of 
Their disciples with Their minds, bothered to exhort them. 


“Dear son Sãriputta, there took place an Incident in former times. In a certain 
terrible forest, Buddha Vessabhuũ knew the minds of His thousand monks 
with His mind and exhorted them: 


“Cultivate these three wholesome thoughts: the thought of renunciation 
(nekkhamma-vifakka), etc. Do not cultivate these unwholesome thoughts: the 
thought of sensual pleasure (kãma-vifakka), etc. Bear in mind that they are 
Iimpermanent (zwicca), miserable (đ„ukkha), unsubstantial (ønafa) and 
unpleasant (zsubha). Do not bear in mind that they are permanent (cca), 
happy (suk"2), substantial (2) and pleasant (subha). Abandon the 
unwholesome thoughts!l Abide developing the wholesome thoughts!” 
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“Dear son Sãriputta, the thousand monks who had thus been exhorted by 
Buddha Vessabhũ became arzhzis, free from savas. The minds of these 
thousand monks, therefore, were enfirely cut off from grasping of anything 
through craving and wrong view that “This am I, this 1s minel° They were 
totally emancipated from ãsavas that had now come to complete cessation, 
(cessation 1n the sense of not arising again). With regard to the terrible 
forest, the terror of the forest was such that those who were not free from 
passion generally had gooseflesh upon enfering 1t. 


“Dear son Sãriputta, what has been said 1s the reason for the short-lived 
dispensations of the Buddhas Vipassi, Sikhi and Vessabhu.” 


(N.B. With reference to the statement that the three Buddhas “did not bother to 
give discourses to Theirr disciples elaborately,” They did not do so not because 
They were idle. In fact, there 1s no such thing as indolence or lack of industry on 
the part of Buddhas. Explanation: When Buddhas teach, They do so with the same 
degree of effort whether They are to teach a single person or fwo persons, or the 
whole universe full of beings. They do not reduce Their energy when seeing that 
the audience 1s small; nor do They increase Theirr effort when seeing that the 
audience 1s big. Just as the lion, king of animals, goes out In search of food after 
seven days (spent in the den), chases and catches his preys with the same speed, 
whether they are big or tiny, because he 1s resolved that his speed should not be 
1nadequate, even so when Buddhas deliver Their sermons to Their listeners whether 
They form a multitude or only an inconsiderable gathering, They do so with equal 
industry, for They have a noble purpose not to decrease The1r respect for the 
Dhamma. 


(Unlike our Buddha, who taught in detail as though He were to fill the ocean, these 
three Buddhas, in fact, did not elaborate TheIr Teachings. The reason was that, In 
those times, beings had liile dust of defilement in ther eyes of wisdom. 
Explanation: In the lifetimes of these three Buddhas, beings enJoyed longevity, and 
the amount of dust that covered therr eyes of wisdom was also slight. Beings In 
those days were therefore Instanfly converted on listening Just one sfanza 
connected with the Four Truths. It was therefore not necessary to preach to them 
elaborately. Hence the Teachings of these Buddhas in nine divisions were so 
meagre. 


(n the time of these three Buddhas, since Their monk-disciples were wholly free 
from wrongdoings, no Authoritatve Disciplinary Rules (41na#Päfimokkha) 
assoclated with the seven portions of offences had to be promulgated. 


Only the recitation of the ExhortatIve Pãfmokkha (Ovada-Patimokkha) was known 
to them. Even that PZƒimokkha, they did not recite fortnightly. (The two kinds of 
Pafimokkha have been dealt with 1n detail in the Chapter 25.) 


(These long-lived Buddhas had two generations of disciples to follow them: (1) the 
1mmediate disciples and (2) the later disciples who were monks ordained by those 
1immediate disciples. At the tine when the later disciples, under the second 
cafegory emerged, since there had been no discIplinary rules from the outset and 
since the disciples, who were of diverse names, clans and births, dịd not feel 
obliged to protect and preserve the small amount of discourses but remained 
careless as though they shirked therr duty, saying: “Such and such Thera will do 1t, 
such and such Thera will do 1t,” they did nothing for safeguarding the Teachings 
by holding Counclls (Sz7gãyanas). Hence the rapid disappearance of their 
dispensations. 


(With regard to the statement: “The dispensations of the long-lived Buddhas dịd 
not last long,” 1t originally meant to say that Their dispensations did not last long 
for many generations of disciples. The life of Buddha Vipassl, however, was eIghty 
thousand years long; the lie span of His Immediate disciples also was eighty 
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thousand years, so was the life span of the last generatlon of later disciIples who 
were ordained by the Immediate disciples. Therefore, the dispensation with the two 
øenerations of đdisciples lasted for one hundred and sixty thousand years after the 
demise of the Buddha. In terms of generatlons of disciples, however, there were 
only two, and this small number of generafions was meant, in speaking of “the 
short dispensation”; 1t was spoken, one should particularly remember, not 1n ferms 
Of years.) 

Having heard thus of the reasons for the short-lived dispensalons (mm terms of 
generaflons of disciples) of the three Buddhas: Vipasi, Sikhi and Vessabhu, the Noble 
Thera Sãriputta, being desirous of hearing the reasons for the long-lived dispensations of 
the other three Buddhas: Kakusandha. Konagamana and Kassapa, continued to ask the 
Buddha: 


“Exalted Buddha, why did the dispensations of the Buddhas Kakusandha, 
Konagamana and Kassapa last long?” 


The Buddha answered: 


“Dear son Sãariputta, the Buddhas Kakusandha, Konagamana and Kassapa 
cared to give elaborate discourses to their disciples. Their teachings oŸ nine 
divisions, such as Sutfa, Geyya, efc.,, were numerous. They prescribed 
disciplinary rules for them. They recited the (Authoritatlve) Pãfimokkha. 
When they passed away and when their immediate disciples passed away, 
therefore, the generations of their later disciples, who were of diverse names, 
clans and births, caused the dispensations to last long. 


“Dear son Sãriputta, just as flowers of different kinds strung by a string and 
placed on a wooden board cannot be dispersed, blown away and destroyed by 
the wind (for the very reason that they are sírung) even so, when these 
Buddhas and Their Immediate disciples passed away, Their teachings were 
caused to last long by later (generations of) disciples of diverse names, clans 
and births. 


“Dear son Sãriputta, the aforesaid factors (elaborate teaching, large number 
of discourses, promulgation of disciplinary rules and reciaion of the 
Patimokkha) together formed the reason for the long existence of the 
teachings of the three Buddhas: Kakusandha, Konagamana and Kassapa.” 


(“Heremn with regard to the long existence of the dispensations of these three 
Buddhas, the lengthy duration in terms of both life span and generatlons of 
disciples should be noted. Explanation: The life span of Buddha Kakusandha was 
forty thousand years, that of Buddha Konagamana, thirty thousand, and that of 
Buddha Kassapa, twenty thousand. The life spans of Their immediate disciples 
were the same as Theirs respectively. Many generations, one after another, of these 
1immediate disciples nurtured and carrled the dispensation. In this way, the 
Teachings of these three Buddhas long endured in terms of both life spans and 
øenerafions of disciples. 


(As for our Inestimable Chief of the three worlds, He should have been born when 
the life span was ten thousand years, which was half that of Buddha Kassapa; 1f 
not, He should have been born 1n the period of five thousand years life span, one 
thousand years or five hundred years life span. But His wisdom was not mature 
enough until then. It attained maturity only when the life span became one hundred, 
which 1s very short indeed. Therefore, If should be stated that although the 
dispensation of our Buddha lasted long, in terms of generations of disciples, 1t dịd 
not last long as địd the dispensations of those former Buddhas In terms of years.) 
Having thus learnt the reason for the long existence of the dispensations of the Buddhas 
Kakusandha, Konagamana and Kassapa, the Venerable Sãariputta made a conclusion that 
“Only the laying down of rules 1s the main cause for the perpetuity of the dispensation of a 
Buddha.” Wishing to ensure the perpetuity of the dispensation of the present Buddha, he 
rose from his seat, adJusted his robe, covering the left shoulder, and raised his hands in 
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adoration towards the Buddhas. He, then emphatically requested the Master with these 
WOrds: 


“May the Exalted Buddha lay down disciplinary rules so that this 
dispensation may last long? May He reciIes the ?P2/mokkhal Glorious 
Buddha, 1t 1s time to promulgate rules vifal to the long standing of the 
Teaching, and to recite the PZƒmokkha! Exalted Buddha of good speech, the 
time has come to lay down rules and to bring about the PØ/imokkha which 
was noted for the lasting endurance of the dispensation!” 


Being desirous of telling that “the time 1s not ripe yet for laying down rules,” the Buddha 
said: "Watt, dear Sãariputtal Walt, dear Sãriputtal Only the Buddha shall know the proper 
time (for promulgating rules and reciting the PZfimokkha)! 


(1) “Dear SãrIputfa, as long as there do not take place in the Sangha some wrong- 
doings which are the basis of ãsavas 1n this dispensation, the Buddha does not lay 
down rules for the disciples nor does He proclam the (Authorifative) 
Patimokkha. Dear Sãriputta, when there take place some wrongdoings In the 
Sangha which are the basis of ãsưyas 1n this dispensation, does He lay down the 
rules and proclaim the (Authoritative) Pđf/mokkha, only for the benefit of 
eliminating those wrongdoings. 


(2) “Dear SãrIputta, as long as the Sangha does not have a large number of monks of 
long standing, there do not take place yet In 1t some wrongdoings, which are the 
basIs of ãsavas, In this dispensation. Dear Sãriputta, when the Sangha has a large 
number of monks of long standing, there take place In 1t some wrongdoings, 
which are the basis of Zsayas In this dispensation, then only for the benefit of 
eliminating those wrongdoings, which are the basis of ãsavas, does the Buddha 
lay down rules and proclaim the (AuthoritatIve) Pđƒimokkha. 


) “Dear Sãriputta, as long as the Sangha does not thrive, there do not take place yet 
1n 1t some wrongdoings which are the basis of ãsayas 1n this dispensation. Dear 
Sãriputta, when the Sangha thrives, and there take place In 1t some wrongdoings 
which are the basis of Zsavas In this dispensation, then only for the benefit of 
eliminating these wrongdoinss, does the Buddha lay down rules and proclaim the 
(Authoritative) Pãfimokkha. 


(4) “Dear Sãriputta, as long as the Sangha does not know many gains, there do not 
take place yet In 1t some wrongdoings which are the basis of avas In this 
dispensation. Dear Sãriputta, when the Sangha knows many gains, and, there take 
place In 1t some wrongdoings, which are the basis of ãsavas In this dispensafion, 
then only for the benefit of eliminating those wrongdoings, does the Buddha lay 
down rules and proclaim (Authoritative) Pafnmokkha. 


() “Dear Sãriputfa, as long as the Sangha does not have much knowledge, there do 
not take place yet In 1t some wrongdoings which are the basis of ãszyas 1n this 
dispensation. Dear Sãriputta, when the Sangha has much knowledge, and, there 
take place in 1t some wrongdoings which are the basis of savas 1n this 
dispensation, then only for the benefit of eliminating those wrongdoings, does 
the Buddha lay down rules and proclaim the (AuthoritatIve) Pafimokkha. 


“Dear Sãriputta, now the Sangha 1s free from forms (n the form of Immoral 
persons), free from blemishes. free from I1mpurifies, clean, and stands (n the 
essence of such virtues as morality and the like). Dear Sãriputta, of these five 
hundred monks, the lowest 1s a so/8anna, whose assured destination 1s the three 
hipher stages of the Path, for he will never land in woeful abodes.” 


(Herein by ãszvas 1s meant moral defilement and suffering such as accusation, 
killing, Imprisonment, etc., by others In this life, and suffering of rebirrth In the 
woeful states hereafter. Since such wrong-doings as sexual intercourse, stealing, 
kiling human beings, etc., form the ground for savas, they are called 
Asavafthaniya (basis of ãsavas). 
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(At the time when the Venerable Sãriputta made the request for laying down rules, 
transgression had not occurred at all. Had the rules such as the four Prg/¡kas and 
ofthers been laid down long before the actual taking place of transgressions, such an 
action would not have escaped private abuse and blame and public censure. How 
would such an action would not have escaped? 


( rules were to be laid down 1n advance, all the necessary rules would have been 
done so, saying: “If a monk commitfs sexual Intercourse...” and so on. Laying down 
the rules before seeing the transgression, others would abuse and blame privately 
and censure publicly as follows: 


(“Vhy does the Monk Gotama bind us to these rules, taking for granted that the 
Order of monks adheres to Him and follows His words? Why dịd He lay down the 
Parzjika rules? Have not these clansmen become monks after renouncing their 
great luxury, vast circles of relatives and princely wealth that they had in their 
possesslon? Are they not content with what 1s Jjust enough for their food and what 
1s just enough for their clothing, and do not they abide with extreme respect 1n the 
threefold training and without regard for thetr bodies and lives? Among such good 
men, who would ¡ndulge im such earthly practices (oka-Zmisg) as sexual 
1ntercourse, stealing another's property, taking anothers life, earning his living by 
falsely telling of his virtues. Even I1f the four PØƒ/mokkha rules were not laid down, 
has 1t not been made clear that sexual intercourse, stealing, efc., are not proper, nof 
practicable, for even while as a novice one keeps the preceptfs, saying: “I take upon 
myself the rule of staying away from taking life” and so on?” Such would have 
been private abuse and blame and public censure. 


(Moreover, probably the Buddhas wisdom would not have been known to beings. 
The rules that had been laid down would have been destroyed. They would not 
have lasted. To use a worldly simile, an unclever medical doctor sends for a man 
who has no ulcer yet (but who would soon suffer from an ulcer) and said: “Come, 
man, on this part of your body there will appear an ulcer, bringing no benefit but 
threatening your life. Get 1t treated early!” “Very well, sư. You yourself give 
treatment to 1t?” Saying thus the man submits himself to the doctor, who then ø1ves 
surgIcal treatment to that part of the mans body without an ulcer and caused the 
skin to become normal by taking out the blood, applying the medicine, dressing, 
cleaning, and so on. Thereafter, he asks the man saying: “I have cured your ulcer. 
Give me the cost of the medicine!” 


(The man who has been medically treated may then privately abuse and blame and 
openly censure the unclever surgeon In his presence, saying: “What 1s this foolish 
doctor talking about? Which disease of mine has been cured by this foolish doctor? 
As a matter of fact, has not the stupid surgeon caused trouble to me? Has he not 
made my blood gone?” The man may not feel grateful to the doctor. 


(In the same way, had the Buddha laid down the rules for His discIples before the 
actual wrong-doings happened, he would not have escaped private abuse, etc. His 
wisdom might not have been known to beings. The rules that had been laid down 
would have been destroyed. They would not have lasted. Hence the Buddha said, in 
the negative: “Dear Sãriputfa, as long as there do not take place wrong-doings 1n 
the Sangha, a Buddha does not lay down rules for the disciples,” and so on. 


(Herein, “the time when wrong-doings have not taken place” means the time which 
was not ripe yet for laying down rules. “The time when wrongdoings have taken 
place” means the time which 1s ripe for doing so. Laying down of rules In an 
1nopportune time might bring about the aforesaid blame and censure. The same 
action, taken as required by the occurrence of wrong-doings, may be likened to a 
clever medical doctor who gives the ulcer, that has appeared curative treatment by 
Ooperafing on 1t, applying medicine, dressing, cleaning and so on and cause the 
recovery of the ulcer and the normalcy of the skin. The Buddha may be likened to 
him, who 1s not abused but honoured for his distinguished service 1n his medical 
profession, for He was similarly not abused and blamed privately or otherwise but 
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honoured for His distinguished efficlency In the matter of His Omnisclence. The 
rules laid down would not then be impaired but would stand Intact for long. 


(By the words in the first statement 1s shown opportune time and Inopportune time 
for laying down rules. By the words In the second, third, fourth and fifth 
sfatements 1s shown the time when wrong-doings occurred. The elaborate meaning 
of these words may be taken from the Verañja section of the Parajika Kanda 
Commentary.) 


Taking His Leave at The End of The Vassa 


After the Buddha had thus explained in detail the question of laying down the disciplinary 
rules to the Venerable Sãariputta, the General of the Dhamma, He spent the whole vwassđ at 
Verañja and performed øavãrana on the Mahäapavarana Day, the full moon of AssayuJa, at 
the end of vassz. Then He called Venerable Ananda and said: “Dear Ananda, when the 
Buddhas have observed vassđ at the request of others, 1t Is not the custom to depart 
without asking them for leave (or they are to depart only after Informing them). Come, 
Ananda, let us go and seek permission from Brahmin Verañjã.” After finishing His meal, 
the Buddha with the Venerable Ananda as his companion visied Verñjäs place ¡n the 
afternoon, 1lluminating the city gates and all the roads and streets with His body rays. 

When the Buddha stood at the door of the Brahmins house, the Brahmins men, seeing 
the Buddha, reminded ther master; (only then dịd Verañja regained a sense of hịs 
responsibilities and got up from his seat excitedly to prepare a seat worthy of the Noble 
One; he then welcomed and imnvied Him respecffully saying: “Please come this way, 
Exalted Buddha!” The Buddha walked along as had been Invited by the Brahmin and sat 
down on the prepared seat. (It was the trmne when Mara had withdrawn his spell.) 


“Brahmin, we have observed the vassz at your 1nvitation. Ñow we Inform you that 
we want fo øo elsewhere!”” 
Verañja replied to the Buddha: 


“Right, Venerable Gotama. You have observed the vassđ at our invitation. But I 
have not given alms yet. (The reason for that 1s) not because we have nothing to 
øIve, not because we do not want to give. People of household life have too many 
things to do. Where can they have a chance to give? May the Venerable Gotama 
accept together with the company of monks my food, my act of merif, tomorrow.” 


(The Brahmin did not know about the magical influence of Mara. He thoupht his 

absent-mindedness was due to the affairs and drawbacks of household life. Hence 

his supplication to the Buddha.) 

lt occurred then to the Buddha: “If I do not accept the Brahmins Invifation, demerit will 

develop to him, and to all the Verañja citizens as well for that matter, who would think: 
“The Monk Gotama seems to be angry because He receives no alms for the whole period 
Of the three vwøssư months. Therefore, He reJecfs even a single meal despite my request. 
The Monk Gotama has no patlence. He 1s not an Omniscient Onel°” Let there be no 
development of demerit to them!”” Out of compassion, the Buddha accepted the Invifation 
by keeping silent. Thereafter, He made the Brahmin know the futility of being occupled 
with the domestic affatrs and drawbacks. With a Dhamma-talk appropriate at that moment, 
the Buddha showed the two benefits; one for this life and the other for the next. He also 
made him dedicated to good deeds, and enthusiastic about and happy with them. Then He 
rose from His seat and departed. 


Verañja`s Great Alms-giving 


After the departure of the Buddha, the Brahmin Verañja summoned all his family 
members and other inmates of the house to a meeting, at which he said: “Dear ones, Ï have 
offered not a single day's meal to the Buddha though TI invited him to stay here for the three 
months of vassa. Let us now offer alms meant for the three months yzss period 1n a day 
tomorrow.” Having given Insfructions thus, the Brahmin had excellent food cooked, and 
next morning he had his place decorated and seats worthy of Noble Ones prepared. After 
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seffing up exquisite offerings of perfumes and flowers, he sent for the Buddha with the 
word: “lt 1s meal time now, Venerable Gotama, the food 1s ready!” 

Accompaned by His hundred monks, the Buddha arrived at VerañJas house and sat 
together with them on the seats prepared. Verañja personally served the Order of monks, 
headed by the Buddha, with delicious meals until they were satisfied and refused to take 
more. As the Buddha removed His hand from the alms-bowl after finishing the meal, 
Verañja offered Him a set of three robes which worth three thousand. (Each robe cost a 
thousand.) To each monk too, he offered a set of two pieces of cloth to make robes. (The 
value of each robe of cloth was five hundred. Hence the amount of his donation made to 
the monks was five hundred thousand. Only this muụch comes from the Pali Text. The 
Commentarial account 1s as follows.) 

As he was not satisfied with this much of his offering (of robes worth five hundred 
thousand), the Brahmin Verañja offered again a large number of rugs, bolts of cloth made 
1n Pattunna country, each costing seven or eight thousand, so that they might be cut and 
made 1nto garments of double layers, shoulder coverings, waistbands, water strainers, efc. 

He also gave each monk, Jugs and bottles filled with medicinal ointment heated a hundred 
or thousand times and worth one thousand. There was nothing left out from the four 
requisifes he presented for their use. He gave away In charity all the necessaries to the 
monks. 

Having done such a great alms-giving, the Brahmin sat down together with his wife and 
children, respectfully doing obeisance to the Buddha. Owing to Mara's magic, he had lost 
the opportumfy of enJoying the taste of mmortality in the form of a discourse throughout 
the vassđ. In order to make up the Brahmin's loss and to fulfil his wish, Buddha let the rain 
of immortfality fall heavily in a single day. He preached the double advantage for the 
present life and the next and established him In meriforious deeds. Finally, the Buddha 
made Verañja zealous and delighted in good deeds, and left the place. 

Together with his wife, Verañja respectfully raised his hands im adoration towards the 
Buddha and His assembly of monks and followed them to see them off, requesting: 
“Exalted Buddha, kindly do another favour by visiting us once again!” Then the Brahmin 
returned with tears trickling from his eyes. 

After staying in Verañja for as long as he wished, the Buddha left the city. Being desirous 
of reducing the great circular Journey, He led the monks, who had been so tired and 
fatigued because of the scarcify of food during the whole vassa, along the direct route, 
bypassing Sorreyya, Sankassa, and KaññakuJja citles. Ôn arriving at the port of Payäga, the 
Buddha crossed the Gangã and reached Varanasi. At this city too He stayed for as long as 
He wished, and then He headed for Vesali. Having arrived at Vesalï the Buddha soJourned 
at Kufigara (a monasftery with the gable) in the forest of Mahavana. 


730 


Chapter 31 


Chapter 3I 
THE MONK SUDINNA, THE SON OF THE KALANDA MERCHANT 


t that time, 1n the village of Kalanda, near the city of VesalT, there was the merchant 
Kalandas son, named Sudinna. Accompanied by many friends, Sudinna, the merchanfs 
son, went to Vesalï on some business. 


(The village was named Kalanda because 1t abounded in black squrrrels. The 
Kalanda merchant owned a wealth of forty crores. He was therefore a man of 
riches recognized by the King. His son, Sudinna, went to VesalT to transact 
business, to collect debts, and to make appointments among other things. 


(Some scholars said that he was in VesalT to have fun mm the festival of the 
constellation Kattika (Plelades). The Buddha indeed came to VesalTï in the bright 
fortnight of the month of Kattikãa (October-November). The festivity of Kattikã in 
VesalT attracted large crowds of people. For the sake of this festive gathering, 
Sudinna the merchanf's son wenI.) 

Ơn seeing the people who went out from VesalT after breakfast, wearing clean clothes 
and carrying flowers, perfumes and unguent, to see the Buddha and to listen to His sermon, 
Sudinna asked them where they were going and was Iinformed of their purpose. Thinking: 
“I foo should go along with them,” he Joined the crowd that flocked to hear the Buddha, 
who in the midst of the audience composed of four classes of devotees. was delivering a 
discourse 1n a voice resembling that of a Brahma. Inspired by the Buddha's pleasing manner 
and stirred by his past wholesome kamna, he thought to himself: “How well ít would be If 
lI too could listen to the discoursel” But since the audience was so large, he was unable to 
go near the Buddha and had to take a suitable seat at the edge of the assembly, paying 
aftention to the Buddha's talk. 


While he was thus paying attention to the Buddha's talk on the threefold training of si, 
samadhi and pañña, a thought arose 1n him: 


“When I ponder in many ways the Buddha”s discourse, Ï come to the conclusion 
that 1f 1s not easy 1ndeed for a householder to practise such a noble practice (of the 
threefold training) which 1s so pure and perfect like a newly polished conch. How 
wonderful 1t would be 1f I leave household life for monkhood, having shaved my 
head and beard and donned the dyed robe!” 


Thereafter, Sudinna went along with the moving crowd for a short distance, for in the 
crowd were many of his relatives and friends, who might be in his way and they would 
forcibly take him away by the arm, saying: “You are the only son of your parents. You 
must not be given permission to become a monk.” Hence his short distance of departure 
together with the crowd. Then pretending that he had to wash his hands, he turned back and 
approached the Buddha with these words of request: 


“Exalted Buddha, when I pondered your discourse In many ways, I came to the 
conclusion that 1t was not easy indeed for a householder to practise such a noble 
practice (of the threefold trainng), which 1s pure and perfect like a newly polished 
conch. Exalted Buddha, I wish to enter monkhood, having shaved my head and 
beard and donned the dyed robe. Exalted Buddha, kindly accept me as a monk!” 


As the Buddha had denied monkhood to those who were not permitted by the parents 
since the Imitiation of Prince Rahula, the Buddha asked Sudinna, “Have your parents, 
Sudinna, permitted you to leave household life for monkhood?” “No, Exalted Buddha, they 
have not yet permifted me to do so,” replied Sudinna. Then said the Buddha, “Sudimna, 
Buddhas do not ordain a man who has not got permission from his parents.” “Exalted 
Buddha,” said Sudinna, “I shall seek permission from my parenfs.” 


Then Sudimna, having finished his business in Vesalĩ, approached his parents, at Kalanda 
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village, with these words: 


“Dear parents, when I pondered the Buddha's discourse in many ways, Ï came to 
the conclusion that 1t was not easy Iindeed for a householder to practise such a 
noble practice (of the threefold training), which 1s pure and perfect like a newly 
polished conch. I wish to leave household life for monkhood, having shaved my 
head and beard and donned the dyed robe! Please give me permission to do so.” 


The parents then rejected Sudinna's request, saying: 


“Our son Sudinna, you are our only son whom we love so dearly. You are the child 
whom we have brought up and nurtured in happiness. Dear Sudinna, you know no 
discomforts whatever. Let us be separated from you against our wish only when 
you đie. How can we permit you to leave household life for monkhood while you 
are living?” 
The son requested as before for the second time. The parents similarly reJected for the 
second time. He dịd so for the third time. And they too dịd reJect for the third time. 


Knowing then that “my parents will not permit me (by any means) to renounce my 
household life,” and lying down on the bare ground, the very spot on which he made the 
request, he said: “This place will see either my death or my renunciation.” He refused to 
eat his meal once, twiIce, three times, four, five, six and seven times and demonstrated his 
Øreaf meriforious desire (by fasting). 


Then the parenfs said to theIr son: 


“Dear son Sudinna, you are our only child, whom we love so dearly. You are the 
one whom we have brought up and nurtured in happiness. Dear Sudinna, you know 
no đdiscomfort whatever. Only your death will separate us from you agaiInst our 
wish. How can we permit you to leave household life and take up monkhood while 
you are alive? Rise, dear Sudinna, eat, drink and have fun. Feel delight in doïng 
good deeds while eating, drinking and having fun. However, we wIll never gIve 
you Our permission (by any means) for your renunciation.” 


Sudinna kept quiet while they were saying so. He remained silent even when his parents 
said so a second time and a thrrd time. 


Not getting even verbal response from their son though they had appealed to him three 
times, the parents sent for his friends and urged them saying: “Your friend Sudinna 1s 
desirous of becoming a monk. Please prevent him from doing so!” The friends went up to 
Sudinna and tried to prevent him three times as they had been told by his parents. To the 
friends as well, Sudinna gave no answer but kept his mouth shut. 


Then the friends reflected and discussed among themselves: “If this Sudinna were fo die 
for not getfIng permission to become a monk, no benefit would accrue from his death. If he 
were to become a monk his parents could see him at will and so could we. Monkhood 1s 
very burdensome. The monk goes on alms-round carrying an earthen bowl daily. He sleeps 
alone and eats a single morning meal. Such a noble practice 1s so difficult to follow. And 
Sudinna 1s a delicate urbamite. By no means can he devote himself to the noble practice that 
requires one to sleep alone and to eat a single morning meal. He will definitely come back 
home. Well, we shall ask his parents to permit him.” Thereafter they approached Suddina's 
parents and said to them with some advice: 


“Dear elders, Sudinna 1s lying down on the bare ground, saying: “Phis place will 
see either my death or my renunciafion. If you do not give him permission to 
renounce the world and enter monkhood, he w1ll die at that very place (where he 1s 
lying down). Suppose you grant him permission for his monkhood, you can have a 
chance fo see him as a monk. After becoming a monk, 1f he 1s not happy with 
ascetic life, where will he go except his parents' house? He wIll come back to this 
house of yours. You had better permit Sudinna to go forth and live an ascetic life!” 


Then Sudinnas parents replied: “Dear boys, we grant him our permission for his 
renunciafion and entering upon monkhood,” and the friends went up to Sudinna and said: 
“Get up, friend Sudinna, permission has been granted to you by your parents!” 
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So happy and elated with the news that he had been permitted to become a monk, Sudinna 
got up, dusting his body with his hands, and tried to regain his strength for one or fwo 
days; thereafter he approached the Buddha, bowed his head in adoration, sat down at a 
suitable place and requested: 


“Exalted Buddha, permission has been granted to me by my parents. May the 
Exalted Buddha make me a monk†”” 


The Buddha asked a nearby monk who was practising ?i0dapata-dhutanga, “Monk, as has 
been requested by Sudinna thus, you, dear son, grant him ordination as a novice and then 
ordination as a monk!” “Very well, Exalted Buddha,” replied the đủ„u/añga practicing 
monk, and taking Sudinna, his co-residental (sưđđhiiharika) pupil entrusted by the 
Buddha, he made him a novice and then a monk. 


Soon after becoming a monk, the Venerable Sudinna engaged ¡in the following đhuianga 
practices, the means of shaking off mental defilements, ãraññika-dhuíanga, dwelling in a 
forest monastery, øinjapatika-dhufanga, eating food obtained by going on alms-round, 
pamsukilika-dhufanga, putting on robes made of rags, sa2adãnacarika-dhutanga, collectng 
food from houses serially. Thus he dwelt with an unknown small village as his resort for 
food. 


At that time, the country of Vajjï was short of food. It was hard to live there. There were 
white bones. People had to live by food tickets. lí was not easy for monks to get enough 
food going round with alms-bowls in ther hands. Then 1t occurred to the Venerable 
Sudinna: 


“Now Vajjï country was short of food. It was hard to live there. There were whifte 
bones. Lots had to be drawn for food. Ít was not easy for monks to get enough 
food by going round with alms-bowls In their hands. I have a large number of 
relatives 1n the city of Vesali who are prosperous (with wealth), who possess plenty 
of (hidden) treasures, who are endowed with abundance of riches, abundance of 
gold and silver, abundance of delightful articles and gems (for daily use) and a 
large quantity of goods and grains (for trading and exchange). What 1f Ï were to 
live, depending on my relatives. Ôn account of me they would make offerings and 
do things of merit. And material gains will accrue to monks. Monks, I too will not 
be troubled by food.” 


With this idea, Venerable Sudinna packed his bedding and headed for Vesalr, taking his 
bowl and robe. On his arrival at Vesall, he stayed at a monastery with a peaked roof 
(kữfagara) in Mahävana (Great Forest) near VesalI. 


Getting the news that “the Kalanda merchanfs son, Sudimna, 1s said to have been 1n 
Vesali, his relatives sent sixty pots of food as offering to him. (Each pot contained food for 
ten monks.) Then (according to his previous plan) he offered the sixty pots to (six hundred) 
monks, and (as for himself), being an observer of øiđapãta-dhufanga of the highest kind, 
he adjusted his garment, took his bowl and robe and entered the village of Kalanda for 
food. While going round and stopping 1n front of the houses, one after another he 
happened to have approached the gate of the house belonging to his father, the (Kalanda) 
merchant. 


(N.B. The events after his return from the country of VajJji began to take place only 
1n his eighth year as a 5h¿kkh„ (¡.e. when the Buddha was ¡in the twentieth year of 
His ministry). Here the events are told continuously 1n order to keep the sequence 
Of the evenfs uninterrupted.) 


At that moment, a female slave to kinsmen of Sudinna was coming out of the house to 
throw away barley cakes that had become stale for having been kept overnight, (so stale 
that it was Impossible for male slaves, workers and cattle to eaf). Then Sudinna said to her: 
“SIster, 1Ÿ you are to throw away those cakes, please put them Into my bowlf” 

While she was putting the stale cakes Iinto the Venerable Sudinna's bowl, she could not 


recognIze him as the son of her master, for Sudinna had been away for eight years; but 
taking note of the features of his hands and feet and also his voice, she went to Sudinna's 
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mother and said: “You know, Ó madam, your son Sudimna has returned!” Sudinnas mother 
replied: “O woman, 1f you have told me the truth, I will set you free from slavery!” 


Meanwhile the Venerable Sudinna was leaning against the base of the wall (in a eating 
house In Kalanda) and enJoying the stale food with relish. 


(Some homes of donors 1n certain regions had eating houses built. In these houses 
seafs were readily arranged. (Jars of) water for drinking and use was placed; 
vinegar was also provided. After receiving food, monks sat and ate 1t in these 
houses. If need be, they took offerings which were placed there by donors. 
Therefore, “the base of the wall° here means the bottom of the wall of a refectory 
erected by donors. Monks never eat, sitting at an unseemly place, unlike destitutes. 
See the Commentary.) 


When Sudinnas wealthy father came back from work and saw him enjoying the stale 
food with relish, he went nearer and reproved, say1ng: 


“O dear, my beloved son Sudimnal 1 1s a pity that you should be eating the stale 
barley cakes! In fact, should not you come home?” 


The Venerable Sudinna then replied: “I have been to your house donor. And I got the 
síale barley cakes from there!” The father grasped Sudinnas arm and said: “Come, dear 
Sudinna. Let us go home?” An obedient son having love for his father, Sudinna went along 
to his father's house and took the prepared seat. 


The wealthy father asked him: “Help yourself son!” “Enough, father,” replied the 
Venerable Sudinna: “I have eaten for the day.” When the father Iinvited him, saying: 
“Please accept my offering of meal for tomorrow,” though he was commitfed to the 
highest kind of øiđapafa-dhufanga, Sudinna accepted 1t by keeping silent, he then rose 
from his seat and departed, for he thought: “If I reJect their single meal, 1t wIll be a great 
distress to my parenfs and kinsmen.” 


'When the night was over, the Venerable Sudinna's mother had the ground plastered with 
wet cow-dung, and two heaps of treasures made, one of gold and the other of silver. The 
treasure heaps were so great that a man standing on one side could not see another standing 
on the other side. So great and high were the piles of treasures. Having caused them to be 
covered by mats, and a seat prepared In the middle and screens set up, then she asked 
Sudinna's ex-wIfe: “Dear daughter, [ would like to ask you to put on the clothes that would 
please my son Sudinna.” “Yes, mother,” replied the ex-wife to Sudinna s mother. 


When morning came, the Venerable Sudimna, having adJusted his robe and carrying his 
bowl and robe, approached his parenfs house, and sat down on the prepared seat (between 
the two treasure heaps). The father came to Sudinna and had the heaps uncovered and said: 


“Dear son Sudimna, this gold and silver 1s the treasure that has come down from the 
side of your mothers mother. This much 1s Just for the use of feminine things. 
(This 1s the cost of powder and flowers.) There 1s yet the treasure from me. The 
treasures from your grandfather and great grandfather are also kept separately. 
Dear son, they are available for you to live in luxury and perform mer1fOrious 
deeds when you leave monkhood. Come, dear Sudimna, enjoy your wealth and do 
good works.” 


“I cannot become a lay man, donor,” replied Sudinna, “I am very happy following 
the noble practice (of the threefold training).” 


The father said as before for the second time, and the Venerable Sudinna replied 
sumilarly. When the father said for the third time, however, Sudinna replied (differently), 
saying: “If you, donor, show no anger, I would like to say something.” Thinking that “my 
son would tell me favourably,” the father said delightedly: “Go ahead, son.” Then the 
'Venerable Sudinna uttered determinedly to his father, the wealthy merchant: 


“Father, in that case, have fIbre bags made and fill them with gold and silver, take 
them In cans and drop them in the middle of the Gangesl Because, donor, on 
account of the possession of this gold and silver, you wIll have fear, trembling, 
gooseflesh and need protection. No possession means no fear and other forms of 
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trouble. That 1s why.” 


This caused sadness to the father who wondered: “Why does my son Sudimna have the 
heart to say so?” 


Lure Through The WIfe 


Being unable to lure the Venerable Sudinna to return to household life by showing him 
the riches, the father thought: “There 1s now no fetter like a woman for a man,” he sent the 
ex-wife of Sudinna, saying: “[ pray you, dear daughter, my son Sudinna loves you. He 1s 
fond of you. He may listen to you.” Accordingly, the ex-wIfe grasped Sudinna's legs 1n her 
arms and said: 


“You have followed the noble practice, my lord, for the sake of getting celestial 
damsels. How do they look like?” 


(Explanation: In those days, many princes, sons of brahmins, and sons of 
merchants renounced their untold luxuries and became ascetics. Seeing them, those 
who were Ignorant of the benefits of an ascetic life used to ask: “Why do these 
people became ascetics?” And the answers they got from those who pretended to 
know was: “Because they want to have celestial damsels and dancers.” The 
questions and answers of these unknowledgeable people became widespread. 
Acting on that reply, the ex-wife of the Venerable Sudinna asked as mentioned 
above.) 


The Venerable Sudinna replied: “I do not, sister, practise the noble practice for celestial 
damsels.” This prompted the ex-wife to think thus: “My Lord Sudinna has now called me 
“sIster”. He no longer wanfs me now. Not wanting me who 1s his partner in life, and his 
own wife, he takes me as his own sister, born of the same mother.” Her thought brought 
about grief and caused her to fall down In faintness at that very place. 


Then the Venerable Sudimna said to his father: “Ilf you are to g1ve food, donor, do so. Do 
not trouble us with your display of wealth and woman. Enticement with such a display 
means torment to monksl” Thereafter, the parents personally offer excellent food to the 
'Venerable Sudinna until he was satisfled and stopped them. 


Request for Procreative Seed 


'When the meal was done, the mother of the Venerable Sudinna said to him: 


“Dear son Sudimna, our family 1s rích. We have a great hidden wealth. There are 
abundant luxuries and things for daily use. There are many delightful articles and 
treasures. So are there countless øgoods and grains for trading and exchange. Come, 
dear Sudimna, return to lay life and enjoy the riches. And do good works.” 


Sudinna rejected his mother s words by giving the same answer as that given to his father: 
“I cannot become a lay man, mother. I dare not do so. [ am very happily engaging In the 
noble practice (of the threefold training).” The mother said as before for the second time 
and the Venerable Sudinna replied the same. On the third time, however, Sudinna s mother 
asked for procreative seed by sayIng: 


“Dear son Sudimna, our family 1s rích. We have a great hidden wealth. There are 
abundant luxuries and things for daily use. There are many delightful articles and 
treasures. So are there countless øoods and grains for trading and exchange. Dear 
Sudinna, In that case (If you find happiness so much in the Buddha's dispensation), 
give the seed for procreatlon. Let not the Licchavi princes take over the 
DOSS€sslons of ours as we have no sons to 1nherit.” 


Then Sudinna reflected: “I am the only heir to the wealth of my father and mother. There 
1s nobody else. (As long as I do not give the seed) they will constantly follow me for 
protection of the wealth. If they do so, I will not have a chance to devote myself to 
asceticism free of worrles. My parents wIll give up following me only when they get a son 
as an heir. Then only will I be able to perform my dutles as a monk in comfort and 
happiness.” And he replied: “Mother, I can, however, do something to provide the seed for 
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procreation.” (without knowing that he would be guilty for doïng so). 


Again, the mother asked: “Where are you sfaying now, dear Sudinna?” “In the Mahavana, 
mother,” so replying, the Venerable Sudinna rose from his seat and departed. 


Then Sudinna's mother asked her sons ex-wife: “Dear daughter, let me make a requesf 
for getting a son. Tell me when your fertile period 1s.” “Very well, madam,” replied 
Sudinna's ex-wIfe. 


Provision of The Seed for Procreation 


Before long, Sudinna's ex-wife was ready for natural conception, and she informed 
Sudinnas mother of the matter. “In that case, dear daughter, dress up In the clothes which 
used to have appeal for my son,” said the mother. “Very well, madam,” so saying she did 
as she had been told. 


Taking Sudinna's ex-wife, his mother went to Mahavana and told Sudimna twIce as before 
to leave monkhood and enJjoy the riches and do acts of merit. Sudinna refused to do so by 
saying as before that he could not become a lay man and that he dared not do so. He 
further added that he was happy 1n pursuing (the noble practice of the threefold training). 
Ơn the third time, however, the mother asked for the seed of procreation. Saying: “This 1s 
something I can do,” he caught hold his ex-wife”s arm and together they had entered the 
Mahavana. As It was a time when the first Pãrg/¡ka rule had not been laid down yet, he did 
not see sexual Intercourse as an offence. AÀs such, In the forest, he successfully indulged 
three tImes 1n the sex practice with his ex-wife. As a result his ex-wlIfe became pregnant. 


Eight Causes of Pregnancy 


Possible causes of pregnancy: 
()_ by copulating, 
(2) by coming into physical contact, 
(3) by Inserting mans loin cloth (mto the vagina), 
(4) by swallowing the semen, 
@®)_ by stroking the navel, 
(6) by seeing the male's appearance, 
(7) by hearing the male's sound, and 
(8) by getting the male's odour. 


Of these, 

(1l) pregnancy through copulation 1s explicit. (Sudinnas ex-wife had pregnancy by this 
means.) 

(2) Some women developing strong sexual feeling when the monthly period comes, pull 
men's hand and hair-knot, stroke limbs: big and small and take pleasure thereby, which 
makes her pregnant. Thus, through the physical contact pregnancy happens. 

) During the lifetime of the Buddha, the monk UdãyT gazed at the private part of his ex- 
wife and had a discharge of semen; he asked her to wash the soiled robe. She 
swallowed part of the semen and put part of 1t together with the robe Into her organ. 
By so doing, she became pregnant. Thus, through the Insertion of men's loin cloth 1nto 
the vagina, pregnancy takes place. 

(4) A Jataka story tells of a doe, the mother of Migasinga the hermit. When she was In 
heat she came to the place where the old hermit, Migasinga's father, urinated, and took 
the urine together with the semen. By so doing she became pregnant and gave birth to 
the baby Migasinga. Thus, through the swallowing of semen pregnancy OCCurs. 

() In the Suvannasama Jataka, the Sakka, foreseeing that the Bodhisattas parents would 
become blind. and wanting them to have a son, asked the wise hermit Dukila whether 
sexual Intercourse was permissible to hermits. When the reply was “Whether 1t 1s 
permissIble or not, we became ascetic because we do not want to do 1t,” the Sakka told 
him to stroke Pãrikãs navel during mensfruation. Duknla did as he was told and Parika 
became pregnant and gave bírth to Bodhisatta Suvannasama. Thus, stroking of a 
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womens navel 1s another cause for pregnancy. 

Similarly, while mensfruation was occurring to a rích man's daughter, Ditthamangalika, 
the Bodhisatta hermit, Matanga, stroke her navel which made her pregnant and her son, 
Mandavya, was born. The mother of Prince Canda Pajjota, during the menses, felt a 
scorpions walking across her navel pleasant, she became pregnant and gave bĩrth to 
the prince. 

(6) Being deprived of copulation with men, some women ¡n this world who eye men 
lusfully while In the period and even staying at home can become pregnant. (In 
Ceylon there was a court lady, to whom the same thing happened.) Thus, through the 
sight of the male's appearance pregnancy happens. 

(7) No male 1s known among the pond herons. When they hear thunder when 1n heat, they 
become pregnant. Sometimes pregnancy occurs to hens on hearing the crowing oŸ a 
cock. Similarly, pregnancy happens to cows as they hear the bellowing of a bull. Thus, 
through the hearing of the male's sound pregnancy takes place. 

(8) Sometimes, cows conceive when they get the smell of a bull. Thus, through the male's 
odour, pregnancy takes place. 

These eight causes for pregnancy should particularly be noted. 

— Vinaya Paaijikakanda, Vol. l. — 


Tumultuous Denunciation of Devas and Brahmas 


(There 1s no hidden place In the world for a man who commifs evil. In fact, he who does 
evil 1s the first to know his evil. Next, his guardian sptrit and the guardian spirIts of foresfs 
know 1t. Then other devas and Brahmas come to know successively. Therefore, when 
Sudinna copulated with his ex-wife, the terrestrial spirit living all over the entire Mahãavana 
saw the offence and transmitted by shouting so that higher devas and Brahmäs mipht hear: 


“Friends, the Sangha of b7/kkh„s (in the past) was Indeed free from the thieves of 
Iimmorality (đ@ss??2)!Ò It was ¡indeed free from the blemishes of Immorality 
(ussria)! But now the Kalanda merchanfs son, Sudinna, has caused theft which 1s 
1mmorality (đ„ss?!/2)! He has caused the blemishes of Immorality (đuss?12)!” 

On hearing the voice of the terrestrial spiris, the celestial spirits, such as Catumaharajika 
devas 'Tavatrmsa devas, Yama devas, Tusia devas, Nimmanarat devas, 
ParanimmitavasavattT devas, and Brahmas shouted in the same way successively. Thus, In a 
momert, the roars of condemnation spread and rose to the world of Brahmäs. 

When her pregnancy became mature, Sudinnas ex-wife gave birth to a son. Then 
Sudinnas friends named him, Bijaka, but not otherwise (as it was well known that the 
babys grandmother made the request saying: “Bajakam pi đehi — give us then the 
procreative seed.”) Sudinnas ex-wlfe also came to be known as Bijaka-mata, (Bïjaka's 
mother), and Sudinna Bijaka-pita.( B1Jaka's father). 

Seven or eight years later, the son and the mother, Bijaka and BïJaka-mata, went forth 
from household life and Joined the monastic Order, respectively as a monk and a nun. They 
aftained arahatship through the help of good teachers and friends. 

In this way the monastic life of the son and the mother was that of benefit. The father 
(the Venerable Sudinna) was, however, severely tormented by grIef. 

(In this connection, the Commentary says: “øi/# pana vippafisarabhibhiito-vihäsi, -- 
the father (Venerable Sudinna), however, lived being overcome by great sorrow”. 
lí should therefore be assumed that for the Venerable Sudinna 1t was totally 
1mpossible to attain arahatship In that life (or existence). 


— Sãrattha Tika — 
Though 1t 1s said in the Commentary that the (former) Sudinna, the Kalanda 
merchanf's son, while going to listen to the discourse, was 2habba kulapufía — “the 


clansman worthy of the Path and Fruition.` Though he was a man endowed with 
merifs leading to such higher attainments, a hindrance to the Path and Fruition 
would occur to him as in the case of King Ajatasattu and that hindrance actually 
OCcurred, as he was 1n great torment on account of his evil (sexual intercourse with 
his ex-WIfe), teachers say so. 
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(A question may arise here: “Was such hindrance possible to occur to one, who 1s 
endowed with the potentials for higher atftainments, even 1n the lifeime of a 
Buddha?” 


(The answer is: “Yes, it was.” But the hindrance did not derive from the Buddha. 
In fact, Buddhas are those who endeavour to help others attain the Path and 
Fruition; they constantly put efforts for the spiritual uplift of others. Therefore no 
hindrance can come from Them to those who are possessed of merits of the past. 


(In reality, a hindrance on spiritual progress 1s due to (l) inadequacy of 
performance, and (2) associatlon with bad friends. Of these two, (I) inadequacy of 
performance 1s of two kinds: (a) the lack of teaching effort which 1s conductive to 
the Path and Fruiion on the part of the teacher, and (b) the lack of practice 
conductfive to the Path and Fruition on the part of the student who 1s endowed with 
the merits of the past. 


(Of these, (a) inadequacy of performance on the part of the teacher means that on 
the part of a Buddhas Disciple only, and not on the part of Buddhas. Explanation: 
(In the Brahmana Vagga of the Majjhima Paññasa, Majjhima Nikãya, there ¡is a 
discourse called DhanañJam Sutta. lí says that while the Brahmin Dhanañjani was 
dying, Thera Sãriputfa taught him the doctrine of the four Brahmaviharas that could 
lead one to the Brahma abode. When the Brahmin died, he was reborn on that very 
plane of existence. Details should be taken from the Sutta.) If Venerable Sãriputta, 
the General of the Dhamma, had known of the latent qualifications of the Brahmin 
and 1f the Venerable had taught him accordingly, he would have become a 
sofäpanna. But now the teaching was different and the Brahmins attainment was 
short of the noble status. Inadequacy of performance on the part of the teacher thus 
can cause the danger of failure to reach the Path and Fruition. 


(Œb) An example of Iinadequacy of performance on the part of the student who has 
qualifications may be seen thus (in the Kandaraka Sutta, Gahapati Vagga, Majjhima 
Pannasa, Majjihima Nikaya. According to this Suffa, a wandering ascetic, named 
Kandaraka and an elephant trainers son, named Pessa, once went to the Buddha, 
who taught them on the four individuals, the first being a/anfapa, one who WOTTIes 
oneself. When the Buddha finished just an outline of the discourse, and before He 
could go on to deal with 1t in detail, Pessa, the elephant trainers son, departed in 
satisfaction. If he had listened to the discourse im detail, Pessa would have become 
a sofãpanna. As he left after hearing the discourse in brief, he had only two 
advantages: his becoming faithful to the Sangha and a new method of practising the 
foundations of mindfulness. Details should be taken from the translation of the 
Suffa.) Had he waited a little longer to hear the elaborate teaching on the four 
1ndividuals, he would have reached the first stage on his way to arahatship. His 
1mpatience now caused his failure to do so. Inadequacy of performance on the part 
of the student with qualifications for higher attainments 1s a cause of his loss. 


(2) Hindrance to the Path and Fruition due to association with bad friends may be 
unđerstood from the following: If King AJãtasattu, an associate of Devadatta and a 
follower of his advice, had not kiled his father, he would have become a 
Sofapamna the day he listened to the Buddha's delivery of the Samannaphala Sutta. 
Now that he adhered to the advice of his evil friend and wronged by murdering his 
father, he did not become one. Assoclaton with a wicked companion creates a 
hindrance to the Path and the Fruition. 


(Here also 1t should be taken that Sudimna suffered the same loss because of his 
company with a bad friend. If he had not followed his parents' counsel and kept 
away from the sex practlce with his ex-wife, there would not have occurred a 
sudden stop to his good prospectfs oŸ attainmenfs — the stop that was brought about 
by his grlef. The grlef was so great and tormenting that he met with failure In 
achieving arahatship.) 

— Sãrattha Dipanï TIka, Volume II — 
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Chapter 31 
Thera Sudinna`s Remorse 


At that time a fit of remorse occurred to Venerable Sudinna: “I have failed to make 
achievements such as /hãnas, etc. My gain of monkhood has been worthless! I have Ill- 
gotfen the Teaching! The Buddha's dispensation has come to me not in a good manner! 
(Because) I have thus been incapable of practising in perfection, in purity for life, the noble 
practice of the threefold traimng after receiving ordination In the dispensation of the 
Dhamma and Vinaya taught so wellf'” So great was his remorse that he became emaciated 
day by day, and with poor and dry skin, his good appearance deteriorated and his 
complexion became pale like a withered leaf. His body had sinews that were like a cast net; 
his distress was hidden 1n him and his 1ntroverted thoughts developed gradually; tormented 
by his physical and mental unhappiness, he remained 1n pensive mood. 

Then Sudinna's friends said to him: “Though formerly you were handsome, your sense- 
faculles were alert, your facial colour was clear, and your complexion was especially 
clean, now you are emaciated day by day, and with poor and dry skin, your good 
appearance deteriorates and your complexion becomes pale like a withered leaf. Your body 
had sinews that are like a cast net; your distress 1s hidden in you and your Introverted 
thoughts developed gradually: tormented by your physical and mental unhappiness, you 
remain in pensive mood. Why, friend Sudinna? Are you practising the noble practice of the 
threefold training with unhappiness in the Buddha's dispensation?” 

'Venerable Sudinna replied s follows: 


“Friends, I am practising the noble practice of the threefold traiing 1mm the 
Buddha*s dispensation not with unhappiness. There 1s one evil deed done by me 
though. I have commifted sexual conduct with my ex-wife, for which I feel 
remorseful, thinking: “I have failed to make achievements such as /hãnas, etc.! My 
gam of monkhood has been worthlessl I have ¡ill-gotten the Teaching!l The 
Buddha*s dispensation has come to me not in a good manmner!° (Because) I have 
thus been Iincapable of practising 1n perfection, 1n purity for life, the noble practice 
of the threefold traiming after receiving ordination 1n the dispensation of the 
Dhamma and the Vinaya taught so well!” 
Then his friends blamed him by citing a large number of Instances: 


“Friend Sudimna, since you are thus Incapable of practising in perfecfion and purIty 
for life the noble practice of the threefold training after receiving ordination In the 
dispensation of the Dhamma and the Vinaya taught so well, you should be 
remorseful. 


“Friend Sudimna, did not the Master teach us, in various ways, to separate from lust 
but not to combine with lust? Did not He teach us to dissoclate from sensuality but 
not fO assoclate with sensuality? Did not He teach us to be detached through 
craving and wrong view but not to be affached through craving and wrong view? 
Friend Sudinna, despite the Masters teaching to separate from lust, you have 
striven to combine with lust. Despite the Masters teaching to dissociate from 
sensuality, you have sfriven to assoclate with sensuality. Despite the Masters 
teaching to be detached through craving and wrong view, you have sfriven to be 
attached through craving and wrong view. 


“Friend, did not the Master teach us, In various ways, to separate from lust, tO ø1ve 
up concelt, to remove hunger or thirst that 1s moral defilemernt, to eliminate 
attachmernt that 1s lingering of craving, to cut the source of suffering, fo cease 
craving, to have no passionate desires, fo stop craving and to extinguish moral 
defilements? 


“Friend, did not the Master teach us, In various ways, the removal of sensuality? 
Dĩd not He teach us the analytical knowledge of perception concerning sensuality? 
Dịd not He teach us the elimination of craving that 1s hunger or thirst for 
sensuality? Did not He teach us the cutting off of thoughts connected with 
sensuality? Did not He teach us the cooling of the heat that 1s sensuality? 
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“Friend, the evil deed you have done cannot cause the faithless to become faithful 
nor can 1t cause the faithful to become more faithful. In fact, friend, the evil deed 
of yours will make the faithless remain faithless and will lead to the destruction of 
the faith of the faithful.” 

Then they reported the matter to the Buddha. 

Ơn account of this incident the Buddha held a meeting of the Sangha and asked the 
Venerable Sudinna: “Is 1t true, Sudinna, that you have commitfed sexual conduct with your 
ex-wIfe?” When he replied: “Yes, Venerable Sir,” the Buddha rebuked Sudimna in the 
following mamner: 


“You empty man (mogha purisa), who have failed to attain the Path and Fruition, 
achieving nothing! lí (e. what you have now done) 1s not befifting a monk† Ít 1s no 
practice of a monk. It 1s Improper. lí should not be done! You, good for nothingl 
Why are you incapable of practising in perfection, 1n purity for life, the noble 
practice of the threefold training after receiving ordination 1n the đispensation the 
Dhamma and the Vinaya proclatimed so well2 


“You empty man, did not I teach you, 1n varIous ways, to separate from lust, but 
not to combine with lusf? Did not I teach to dissociate from sensuality but not to 
assoclate with sensuality? Did not I teach you to be detached through craving and 
wrong view but not to be attached through craving and wrong view. Though I teach 
you fO separafe from lust, you have striven to combine with lust! Though I teach 
you fo dissociate from sensuality, you have sfriven fo associate with sensuality! 
Though I teach you to be detached through craving and wrong view, you have 
sfriven to be attached through craving and wrong view. 


“You empty man, diịd not I teach you, in varilous ways, to be free from lust, not to 
be intoxicated with conceit, to remove hunger or thirst that 1s defilement, to cut off 
attachmernt tinged with craving, to eliminate the roots of the round of suffering, to 
cease craving, fo reJect desires, fO stop craving and to extinguish defilement. 


“You empty man, địd not I teach you, 1n varlous ways, the removal of sensual 
pleasures? Did not I teach you the analytical knowledge of percepfion concerning 
sensual pleasure? Did not I teach you the removal of craving for sensual pleasure? 
Dịd not I teach you the cutting off of thoughts concerning sensual pleasure? Did 
not I teach you the extinguishing of the heat of sensual pleasure? 


“You empty man, 1t 1s rather better to put your male organ I1nto the mouth of a 
hiphly poisonous, severely poisonous snakel But 1t is no good to put 1t into the 
female organl 


“You empty man, 1t 1s befter to put your male organ Into the mouth of a cobral But 
1f 1s no øood to put 1t into the female organl 


“You empty man, 1t 1s betfer to put your male organ Into a heap of embers with 
ølowing and blazing flames that illuminate all aroundF But 1t 1s no good to put 1t 
1nto the female organl 


Because, empty man, by putting the male organ Into the snakes mouth or Into the 
heap of embers, you will Just come to death or you will Just suffer almost dying. 
By putting the male organ into the snakes mouth or Into the heap of embers, you 
camot go to the four woeful states of long suffering, of animals, of departed 
SpIrIfS and asurzakãyas on destruction of your body. But by so doïng with regard to 
the female organ, empty man, you may go to those woeful sfates on destruction of 
your body! 

“You empty man, even then you have commiffed sexual Intercourse which 1s not 
the practice of noble persons, which 1s the practice of villagers, which 1s a crude 
act that ends in washing, which 1s done only in a secluded place (because of 1tS 
unseemly sight), which 1s done by the couple of man and woman. You empty man, 
you are the pioneer 1n the sense that you engage in unwholesomeness ahead of 
others! 


“You empty man, what you have done now cannot cause the faithless to become 
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faithful; nor can 1t cause the faithful to become more faithful. In fact, empty man, 
the evil deed of yours will make the faithless remain faithless and lead to the 
destruction of the faith of the faithful.” 


Then the Buddha censured Thera Sudinna in many ways and taupht the disadvantages of 
such unseemly things as difficult self-maintenance, difficult maintenance by others, 
øreediness, discontent, fondness of companions, and Indolence. He also taugh( the 
advantages of such seemly things as easy self-maintenance, easy maintenance by others, 
litle want, easy content, decrease in defilement, the shaking off of defilement, assuming 
pleasant appearance, the destruction of defilement, and Industriousness. He also gave the 
monks a falk appropriate to this Incident and addressed them as follows: 


Ten Objectives for Laying Down Disciplinary Rules 


“Monks, in that case I wIll lay down disciplinary rules with ten obJectIves: 
()_ for the acknowledgement of 1fs goodness and observance by the Sangha, 
(2) for the welfare of the Sangha, 
3) for suppressing those who violate morality, 
(4 for the happy life of monks who cherish morality, 
(5) for barring out peculiar suffering in the present life, 
(6) for removing peculiar suffering that may arise in future, 
(7) for causing the faithless to become faithful, 
(8) for causing the faithful to become more faithful, 


(9) for the perpetuation of the threefold dispensation, the three divisions of the True 
Law, and 


(10) for the sanctification of disciplinary pales. 
“Monks let 1t be proclaimed thus: 


“A monk who commits sexual intercourse suffers loss in the dispensation (which 
amounts to PZz/ikz'). There should no longer be his association with moral 
bhikkhus in performing varIous monastic acts. Let it thus be proclaimed.” 


In this manner did the Buddha lay down the first Prđ/ika rule. 
Here ends the story oƒ Sudinna the Kalandaka merchanf*S son. 


The Valodaka Jataka told by The Buddha on His arrival in Sãvatthi 


(The previous account of Sudinna the merchanfs son confains the events from the 
close of the Buddhas vassz at Verañja up to his ordinaton when the Buddha 
arrived in Vesali. The events leading to the laying down of the first Para/ika rule 
took place In the eiphth year, after Sudinna's ordination. This should be noted 
carefully by readers.) 


Having stayed thus in Mahavana, VesalT, preaching to those worthy of conversion, the 
Buddha left that city and eventually arrived in Sãvatthi and stayed at Jetavana monastery. 


An event then happened, leading to the relation of the story of Valodaka Jataka by the 
Buddha: Five hundred lay devotees In the city of Sãvatthi left their domestic undertakings, 
wandered 1n one group with their wives from place to place, listening to the discourses of 
the Buddha. Among them some were sø/ãannas, some were sakđdãgãmins and the resf 
anãgãmins. There was not a single worldling (w/hu/7ana). Those who extended Invifation 
to the Buddha included the five hundred lay devotees in the list of invited monks. 


There lived also five hundred young attendants who, while waiting upon the five hundred 
devotees, ate what was leftover. After eating the leftover food as breakfast, they sÏept, as 


1. Pãaraika: The first category of offences, considered to be grave and Irremediable; 1t entails the 
removal of the offender from the bhikkhuhood. 
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they had nothing more to do, and when they woke up they went to the river Aciravafï and 
wrestled among themselves on the banks of the river, shouting roarinply. TheIr masters, the 
five hundred lay devotees, however, did not shout at all but kept quiet and engaged In 
phaÏla-samapaffi In solitude. 


When the Buddha heard the loud noises of the five hundred eaters of leftover food, He 
asked Venerable Ananda: “What are these noises, Ananda?” “These noises belong to the 
five hundred eaters of leftover food, Exalted Buddha,” replied the Venerable. 


Then the Buddha said: “Ananda, not only now do they eat lef(over food and shout 
roaringly, but in former times too did they do the same thing. Not only now do these five 
hundred devotees remain quIet but in former times too địd they do so.” Ás requested by the 
Venerable Ananda, the Buddha related the past incident as follows: 


“In ancient times when King Brahmadatta was reigning in BaranasI, the Bodhisatta 
was born Into the family of a noble man and when he came of age, he became a 
counsellor to the King. 


One day, hearing of a rebellion 1n a border area, he harnessed five hundred horses 
of Sindhava breed and went to the border with the fourfold army. After restoring 
peace there, he returned to Baranasĩ and asked his officers to give the horses the 
syrup made of grapes, saying: “These horses are fatigued. Let them have grape 
drink.` The officers did as they were told by the King. 


The five hundred horses then took the flavoured tasty grape-drinks and went to 
therr stables and stayed quletly In their respective places. 


After giving the syrup to the horses, there were a lot of the remains of the grapes 
wifhout flavour and taste. The officers asked the King: “What shall we do with the 
remains of the grape?” “Comrades,` said the king, “knead them in water and filter 
them with pleces of coarse cloth made of fibres from marsh date palms and give 
the water to the mules that carry the food for the horses.` The officers acted as 
they were ordered by the King. 


The mules, that were the carriers of the food loads, took the filtered secondary 
Julce became Infoxicated with pride and they frolicked braying, jumping and 
running In the courtyard. The King opened the palace window, and looking at the 
courtyard, he desired to ask the Bodhisatta, the counsellor: “Look, Ô wise man, 
after drinking the secondary grape juice, these five hundred mules are Infoxicated 
with pride and frolicked, braying, Jjumping and running. But the Sindhava horses, 
after drinking the flavoured and delicious syrup of grapes made no sound: not 
showing thetr frolicsome behaviour, they keep qulet. What 1s the reason? So he put 
forth the question In the following verse: 


()_ Valodakam apparasam nihmam 
pihäã mado jãäyaH gadrabhanamn 
Tam ca pifaqvãna rasam panTtam 
mado na sañJjãyati sindhayãnam. 


(Wise man!) To the mules that have taken the secondary grape syrup of less 
taste and poor quality and filtered with a piece of cloth made of fibres from 
marsh date palms, the Intoxication with pride occurred to the mules. Such 
1ntoxication does not happened to the Sindhava horses though they have 
taken the delicious grape juice. (What 1s the reason?) 


In order to give his answer to the King, he uttered the following verse: 
(23) Appam pivivana nihïnajucco 
so majjafT tena janida phu†tho 
DhorayhasTlT ca kulamhi jãto 
na maJJaf agsarasam pIVIWVä. 


Your Majesty!l The lowly born mule that has been effected by 1s 
1nsipmficant bínth becomes Intoxicated after drinking an inconsiderable 
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amount of secondary grape syrup. The Sindhava horses that strenuously 
renđers service to the country, though he had taken the sweefest taste of the 
Julice extracted from fresh grapes, 1s not Intoxicated because of his birth in a 
hiph family. 
(What the verse means to say 1s that because the mules are Inferior by birth, they 
become 1ntoxicated after drinking less tasty secondary Juice. On the contrary the 
Sindhava sfeeds, on account of their superiorify by bĩrth, do not show concel1f or 
are not Intoxicated with conceit though they have taken the primary juice oŸ top 
taste.) 


Ón hearing the Bodhisatfas saying, the King had the mules driven out from the courtyard. 
Taking the Bodhisatta's advice the King performed meritorIous deeds, beginning with alms- 
øIving and passed away to another existence according to hs kamma. 


Having delivered this sermon of the Valodaka Jataka, the Buddha concluded the story 
thus: “The five hundred mules then have now become the five hundred eaters of leftover 
food. The five hundred Sindhava horses then have now become the five hundred noble lay 
devotees. The King of Bãrãnasï then is now Ananda. The wise counsellor then is now I.” 


Here ends the Buddhas relation oƒthe Walodaka Jataka. 
Delivery of The Rahulovada Sutta to Rahula 


While the Buddha was stayIng at Jetavana monastery, Savatthi, the Buddha's son, Rahula, 
was then a novice of eiphteen years of age. He had then reached the eleventh year as a 
Sữmanera. 


One day the Buddha entered the city of Sãävatthi in the morning for alms-food. The 
Samanera Rahula followed the Buddha closely. 


When the Buddha and Rahula were thus walking, the latter close behind the former, the 
Buddha was as splendid looking as a grand bull elephant that marches out of a Jungle to 
come upon the pleasant ground In a grove of sđ/z tree In full bloom. Rahula too was as 
splendid looking as a young elephant that comes close behind the bull elephant. The 
Buddha was as splendid looking as the lion-king that marches out of his ruby cave to look 
for food in the evening. Rahula too was as splendid as a young lion that comes close 
behind the great lion king. The Buddha was as splendid as the tiger king that marches out 
Of his forest resembling a Jade cave. Rahula, too, was as splendid as a young tiger that 
comes close behind the tiger king. 


The Buddha was as splendid as the gar„/a-bird king that emerges out of a forest of cotton 
trees while Rahula was as splendid as a young øaru/2 that comes close behind the garuja 
king. The Buddha was as splendid as the golden harmsa king that flies up to the sky from 
Cittaktifa Mount while Rahula was as splendid as a young golden harnsa that comes close 
behind the harmnsa-king. The Buddha was as splendid as a large golden boat that sails In 
Lake Chaddanta while Rahula was as splendid as a smaller golden boat that comes behind 
the larger one. The Buddha was as splendid as the Universal Monarch that roams 1n space 
by the power of his Wheel-Treasure while Rahula was as splendid as the eldest royal son 
that comes close behind the Monarch. The Buddha was as splendid as the moon, the lord of 
sfars that roams 1n the cloudless sky while Rahula was as splendid as the morning star that 
comes behind the moon. 


The Buddha was born 1n the lineage of King Okkaka, a descendent from the 
Mahasammata. So was the Samanera Rahula. The Buddha belonged to the Khattiya birth 
that was as pure as the miÏlk poured Into a conch. So was Rahula. The Buddha s body was 
adorned with the thirty two marks of a great person and was affracfive to the hearts of 
ofhers as a Jewel gate-post well erected at the gate of a celestial city or as a Parichattaka 
tree in full bloom. So was Rahula's body. 


In this manner the two extraordinary men, Noble Ones, who had realized their unique 
aspiraflons of the past, who had become ascetics from the ruling class, who had possessed 
royal gentleness, who had golden complexion, and who had borne the marks of a Great 
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Man, walked along the same road, being resplendent as though they were to overcome by 
means of ther own splendour, the splendour of two moons, two suns, and each palr of 
such deities as Sakka, Suyama, Santusita, Sunimmita, VasavatfI, Maha-Brahma, and others. 


While they were thus resplendent, Rahula closely following the Buddha from behind, 
watched his father carefully from the surface of the soles up to the tp of the ha1r and saw 
his father s resplendence generated by the glory of a Buddha. Wonder-struck, he thought 
thus: 


“As His body frame 1s exquisite with the thirty-two major marks and surrounded 
by body lustre, He 1s resplendent as though He were amidst gold dust drizzled all 
over, as a golden mountain encircled by streaks of lightening, as a golden gatepostf 
exquisite with seven kinds of gems that are strung on mechanical threads, as a 
gøolden mountain screened by red rugs though He 1s attired in dark-red rag-robes, 
as a golden gate-post Inlaid and adorned with coral creeps, as a golden shrine 
honoured with vermilion powđer, as a golden sacrificial post painted with liquid of 
lac, as the moon that rises all of a sudden from between red clouds. The Buddha s 
pOssession of splendour, that 1s effected by the power of His Perfections thirty in 
all, is amazing endlessly!” 


Thereafter he looked at his own self and developed craving associated with household 
le on account of his own frame: “[ am of beauty, too. If the Buddha were a Universal 
Monarch, Lord of the four continents, He would have appointed me pro-leader (74ri- 
nãyaka), the position reserved for the eldest son. In that case, the whole of Jambudipa 
would become splendid.” 


'While the Buddha was walking ahead 1t occurred to Him thus: “Now the body of my son 
Rahula has grown with flesh and blood. lí is a tme when one's mind restlessly wanders 
about all attractive obJects such as siphts, etc. Ï wonder by what thoughts he 1s being 
occupied to pass away his time!” While the Buddha was thus reflecting, He found out 
clearly His sons thoughts that were accompamied by greedy 1nclinations towards household 
le (gehassita tanhãlobha), He found out Rahula's thoughts as though He saw the moving 
fish In the clear water, and as though He saw His own Image 1n the round mirror. This led 
Him to decide as follows: “While following behind Me, My son, the Samanera Rahula, had 
developed craving for household life on account of his own body, thinking: “[ am beautiful. 
My appearance 1s pure and clean. Landing not at a right path and following a wrong path, 
he directs his mind to the unworthy sense obJects. Like a travelling man who has lost his 
way, he 1s heading for a place which 1s not worth visiting. If the arising defilement of 
øreed were to stay in him and allowed to grow, this would not gIve him a chance fo see 
clearly the welfare of oneself, as well as that of another, in their true perspective. This will 
lead him to the four woeful states of purgatory, animals, 2s, and asurzakãyas, and also to 
conception 1n the mothers cramped womb. Thus wIll he be thrown into the wheel of 
samsara that knaows no beginning (anzmafagga). In fact, this greed produces what 1s 
fruitless. It destroys the meritorlous conscIlousness. Owing to 1t, a terrible danger may 
OCcur 1n one's menftal continuum. This 1s not seen by men. 


One who craves, does not see the cause and 1ts effect clearly. When a being 1s 
overwhelmed by greed, complete darkness reigns. 


A big mechanized boat, fully loaded with treasures, 1s not to be neglected, even for a 
momert, 1Ÿ wafer 1s seeping In through the breakage of the planks. As the breakage should 
be blocked up quickly, so the Samanera Rãhula should not be negligently left aside. Before 
the defilement of greed destroys the treasures of the virtuous, such as morality and the like, 
that have accrued to him, I shall subdue those moral defilements of his.” 

In such an event the Buddha used to look back by turning round His whole body like a 
bull elephant which 1s called ø4ga-vilokana, °an elephants looking.` The Buddha stood, 
after turnng His whole body as though a golden statue turned mechamically, and He 
addressed Rahula: 

“Rahula, there 1s matter (z2) of the past, matter of the future, and matter of the 
present (3), matter Inside the body and matter outside the body (2), rough matfter 
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and soft matter (2), bad matter and good matter (2), far matter and near matter (2). 
AlI this matter of eleven kinds 1s not mine; 1t 1s not Ïl; 1t 1s not my self; thus must 
matter be contemplated as 1t really 1s through Vipassana Knowledge and Wisdom.” 


'When Rahula asked: “Exalted Buddha, must only matter be (thus) contemplated? Speaker 
of Good Words, must only matter be (thus) contemplated?” The Buddha answered: “Matter 
must be (thus) contemplated, Rahula; sensation (veđanä) must be (thus) contemplated; 
perception (s3) must be (thus) contemplated; mental formations (sđkhãra) must be 


(thus) contemplated; consciousness (37) must be (thus) contemplated." 


(Heren the reason for Rahulas question, “must only matter be (thus) 
contemplated?”, was as follows: 


(On hearing the Buddhas instruction that “All this matter of eleven kinds 1s not 
mine; 1t 1s not Ï; 1t is not my self: thus this matter be contemplated as 1t really 1s, 
through Vipassana Knowledge and Wisdom,)” 1t occurred to Rahula, who developed 
skill in application of methods (m0ayakwusala-ñãia), thus: “The Exalted One said: 
“All matter must be thus contemplated through Vipassana Knowledge and 
Wisdom”; how must the remaining four aggregates, such as sensation, etc., be 
contemplated? It should follow that they must also be contemplated as in the case 
of the aggregate of matter!” Hence his queston on the basis of his skill in 
application of methods (0ayakusula-ñãna). 


(Indeed, the Venerable Rahula possessed møézyakusala-ñãna (a hiph degree of 
Iintelligence). When taught just one thing saying “This should not be done,” he 
would then ponder this too should not be done; this too should not be done” and 
penetratingly proceeded in hundreds of thousands of ways. Similarly, when 
1nsfructed Just one thíng, saying, “This should be done”, he would then ponder, 
“This too should be done; this too should be done”, he was able to penetrate by 
hundreds of thousands of means. 


(Besides, Venerable Rahula cherished the threefold training. Early in the morning, 
¡n the precincts of the Buddha's Scented Chamber, he would scatter daily a pa#ha? 
Of grains of sand and utter: “May I today get from the Exalted One or from my 
preceptor Thera SãrIputta words of advice as much as this sand.” (He put forward 
his questions because he wished to practise fully as he possessed #4yakusala 
1ntelligence and cherished the three training.) 


Ơn receiving the Buddha's reply the Venerable Rahula considered thus: 


“After knowing the craving that has 1ts base in my body, the Exalted One did not 
admomish me indirectly saying to the effect that, “A monk should not have such an 
1deal° Neither did He send a messenger to me saying: “Go, monk, ask him not to 
have such an idea!° In fact, He stood face to face with me and gave me a Buddha's 
1nsfruction presently as though He seized a thief together with the stolen property, 
catching hold of his top knot. Hard 1s to get a Buddhas advice even in the long 
duraton øsa#khyeyya aeonsl Who, on getting the instruction of a Buddha in 
person, would care to enter a town or a village for food 1f he were truly wIse?” 

Accordingly, Rahula gave up his alms-food round and turned back from the spot where 
he heard the Buddha's exhortation (without following the Buddha further) and sat down at 
the foot oŸ a tree. 

Though the Buddha saw Rahula turning back, He did not forbid hìm by saying: “Rahula, 
do not go back yet. This 1s the time for you to go on alms-round,” for he had conceived an 
1dea: “Let Rahula take the food of mmortality the kãyagafã-saíi, body-related mindfulness, 
meditation, for the day!” 


Duties of Venerable Sãriputta 


2. Paffha: a certain measure of capacity. Grains oŸ rice measuring eipht times (of a condensed milk 
tin) 1s a pattha in Pđi¡ and py1 in the Myanma Language. 
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The duties of the Venerable Sãriputta, while he was sfaying alone, were different from 
those, while he was staying together with the Buddha. 


Explanation: While the two Chief Disciples were staying alone they would sweep theIr 
residential ground early in the morning, wash themselves, engage In /hãna attainment, 
sifting quietly, and go on alms-round, each according to his wish. While they were sfaying 
with the Buddha, the two Maha-Theras (Chief Disciples) would not do so. Citaton: While 
they were thus sfaying with the Buddha, the Buddha in the company of monks, first went 
for alms-food. When the Buddha had left thus for alms, Venerable Sãriputta would come 
out from his cell, and being aware that “a residence of monks 1s a place which can 
sometines be made pleasant by themselves or which cannot be done so at other times”, he 
would go round the precincts and sweep the place that had not been swept, dispose of the 
rubbish that had not been disposed of, keep a drinking water pot at a suitable place where 
there was none. Visiting a sick monk, he would ask: “Friend, what food shall I bring for 
you? Which food do you want to have?” He would also go to those who had not observed 
even a single v#ssz and advise them: “Friends, be happy 1n the Buddha's dispensation! But 
do not be indolent! The Buddha's Teaching confains practice as 1fs essence!” Having done 
all these, he would go on alms-round following all others. 


For example, when the Universal Monarch, the Lord of the Four Continents, desired to 
øo to a certain place, he marched out first with the fourfold army, his eldest son, the Vice- 
Chief, followed him supervising the froops. In the same way, the Exalted One, the 
Universal Monarch of the True Law, who set in motion the Wheel of the Dhamma, went In 
the company of monks first, the Venerable Sãriputta, the Buddha's eldest son and the Vice- 
Chief, the General of the Dhamma, went on alms-round following all other b/kkh„s after 
performing all his duties mentioned above. 


'When the Venerable Sãriputta, as the last person, went out for alms after finishing his Job 
1n Jetavana Monastery on that very day, he saw the Venerable Rahula seated cross-legged 
with his body upright, cultivating mindfulness and urged him with encouraging words to 
develop ãnãpãnassati-bhãvanäã (meditation on mindfulness of in-breath and out-breath): 


“Rahula, develop nãpãnassafi-bhavandl When ãnãpãnassafi-bhãavanäa 1s 
developed, when it 1s repeatedly developed, 1t will be of great benefit.” 
(Heremn 1t may be questoned as to why the Venerable Sãriputta urged and 
encouraged Rahula to develop ãnãnãnassati-bhavan. 


(Answer: Because đnãpãnassafi-bhãvanäa was agreeable to Rahulas disposition. 
Explanation: Not being aware of the fact that the Buddha had taught Rahula 
meditation on matter, he noticed that the way Rahula was seated motionless would 
go best with ãnãpãnassafi-bhaãvana. Hence his drive and encouraging words. 


(With reference to the words, “When đnãpãnassafi-bhãvanäa 1S repeatedly 
developed, 1t will be of great benefit,” the way the benefit accrues 1s as follows: 


A bhikkhu who develops ãnãpãnassti-bhãvanã can attain arahatship In one sitting; 
even If he cannot attain arahatship, he can became a samasĩsĩ arahat when nearing 
his death; 1f not, during his rebirth in a celestial abode, he can attain arahatship 
after listening to the Dhamma from a deva; 1f not, he can become a Paccekabuddha 
at a time when there ¡is no Perfect Buddha; If not, he can become an araha£ of 
khippabhiñna (Quick Intelligence) like Thera Bahiya Daruciya In the lifeime of a 
later Buddha. In this way ãnãpãnassafi-bhãwanä 1s OŸ great benefTt. 

(Discerning the great benefit thus, Venerable Sãriputta urged and encouraged 
Rahula, who had taken him as preceptor and who was his co-resident pupil 
(saddhivihariRa), to practIlse ãnãpãnassati-bhãvana.) 

In this way, the Buddha and the Venerable Sãriputta gave Rahula medifatlon on maffer 
and meditation on ãnãpãnassaffi respectively and went away. Rahula remained at the 
mOnasfery. 

Although, knowing that Rahula was left behind, the Buddha địd not personally bring food 
(for him), nor đid He send food through Venerable Ananda nor did He inform His male 
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and female donors, such as King PasenadI, Anathapindika the wealthy merchant, efc., of 
the matter. (Had they known of this, they would have pofs of food conveyed by means of a 
carrying pole indeed.) 


Like the Buddha, Venerable Sãriputta dịd nothing. For that very day the Venerable 
Rahula received no food at all and had none whatever. Despite his being deprived of 
provisions thus, he địd not mind a bịt thinking: ““Though the Exalted One knows that I have 
been left behind at the monastery, He does not bring, In person, the food He obtained, nor 
does He send through somebody else, nor does He tell lay people of the matter. Though my 
preceptor also knows that I have remained, he too does nothing for me.” How could there 
be low or hiph opinion (contempt or admiration) in hím on account of that? There was 
neither. In the morning as well as in the daytime, he engaged in meditation on the element 
of matter taught by the Buddha: 


“l( 1s true that matter 1s impermanent for such and such a reason, 1t 1s frue that 
matter 1s miserable for such and such a reason; 1t 1s true that matfer 1s unpleasant 
for such and such a reason; 1t 1s true that matter 1s insubstantial for such and such a 
reason.” 


He reflected thus Incessantly like a man who urgently kindles a fire, and in the evening 
he pondered: “I have been Instructed by my preceptor to develop ãnãpãnassaii. [ w1ll take 
up his Instruction. In fact, one who does not follow the advice of one's precepfor 1s one 
who 1s hard to exhort (đubbaca). There 1s no worse oppression for me than a censure by 
my fellow-monks saying: “Rahula 1s hard to exhort; he does not even follow his precepfor S 
advice!” Desirous of asking about the engagement in a#ãpãassafi-bhãanä, he came out 
from his cell, and approached the Buddha. Paying obeisance most respectfully, he sat down 
on a blameless place, and asked: 


“Exalted Buddha, how 1s ãnãpãnassafi-bhaanäa developed? How 1s 1t repeatedly 
developed so that 1t becomes to be of great benefit?” 


Then the Buddha explained to Rahula in detail: 

()_ How to develop medifation: 
(a) on twenty portlons (koƒƒhãsa) of earth element, 
(b) on twelve portions (koƒ£hãsa) of water element, 
(c)_ on four portions (koƒ£hãsa) of fire element, 


(d) on six portions (#o/fhãsa) of wind element which are all ÄM⁄ahã-bhữta (Great 
Elements), 


(e) on space element which 1s dependent matter („ääã-ripa); 


(2) How to develop meditation on /ãđibhava-lakkhana, the characteristics of which are 
similar to those of the five elements of earth, water, fire, wind and space; 


(3) on mef/ã, loving-kindness; 
(4) on karunã, compassIon; 
()_ on mua, altruistic Joy; 
(6) on zpekkhä, equanimity; 
(7) on asubha, unpleasantness; 


(8) on anicca-sañña, perception of Impermanence; the Buddha gave a discourse (which 
included the advantages), urging him to practise all these forms of medifation. 

(9) on ãnãpãnassaíi, whiích formed the original question put forth by Rahula; the Buddha 
explained 1t in detail, showing the benefit derived therefrom. (The Buddhas elaborate 
saying may be read in the Majjhima Pannäsa of the Majjhima Nikãya.) 


Discourses delivered by The Buddha with Reference to Venerable Rahula 


Several discourses were delivered to Venerable Rahula by the Buddha: (1) The Samanera- 
pañha, “Questions for a novice”, (2) the Ambalatthika Rahulovada Sutta, “Advice to Rahula 
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gIven in Ambalatthika Park”, (3) the Rahula-sarnyutta, “Saying connected with Rahula” (4) 
the Maha-Rahulovada Sutta, “Greater Discourse as Advice to Rahula”, and (5) the Cula 
Rahulovada Sutta, “Lesser Discourse as Advice to Rahula”, 


Gist of these Suttas: At the time when the Buddha visited the palace at Kapilavatthu for 
the first time and met Prince Rahula who was then seven years old, the Prince asked for his 
inheritance, grasping the edge of the Buddha's robe: “Father, you whose defilements have 
all been put awayl Please grant me your Inheritance!” Accordingly the Buddha handed him 
over to Venerable SãrIputta to ordain him as a novice. 


q) 


2) 


@) 
@ 


@®) 


Thereafter the Buddha decided to make some exhortations to Rahula, for he thought: 
“Children tend to speak of all kinds of things, proper as well as improper.” He then 
summoned His son and said: “Rahula, a sđmanera should not indulge In /zacchãna- 
kathã, “animal talks” such as those about princes and rulers and the like, which are 
not conducive to the Path and Fruition. Dear son, 1ƒ you wIsh to talk, talk about such 
and such Dhamma.” And the Buddha gave Rahula a sermon, “Samanera-pañha' by 
name, confaining ten quesfions and fifty-five answers that are never left out by all 
Buddhas from Their Teaching. (Khuddaka-pafha, the first book of the Khuddaka 
Nikaya) 

Again the Buddha considered: “Children are fond of telling lies. They are likely to 
say: “IÏ see'` when they do not; or “[ do not see”, when they do. Therefore I shall 
exhort Rahula In advance.” Hence, He taught the Ambalatthika Rahulovada which 
enumerates seven examples In order: first, the four examples of water cups which 
can be easily seen by the eye, the two examples of an elephant in warfare, and one 
example of a mirror. (Ambalatthika-Rahulovada Sutta, Bhikkhu-Vagsa, Majjhima- 
Pannasa, Majjhima Nikãya.) 

Besides, the Buddha taught Rahula another Sutta which forbade the arising oŸ craving 
for the four requisites, which removed desire, greed and craving for the five sensual 
pleasures, and explained the significant advantages of association with good friends. 
(Sutta-Nipata I, this particular Sutfa 1s called Abhinha Rahulovada Sutta) 


The Rahula Sarnyutta teaches not to develop craving and desire for the three kinds of 
exIstence wherever one 1s born. (Sarnyutta Nikãya, etc.) 


The Maha-Rahulovada Sutta was delivered in order not to cultivate gehassia 
chandarasa, thinking: “Í am beautiful, my look 1s clean and serene” with reference to 
one's body. (Majjhima Pannasa, Majjhima Nikãya) 

After that when the Buddha was In his fourteenth year as an Enlightened One (when 
Rahula-was newly ordained as a 5hkkh„ but had not yet completed a zzssđ), the Cũla 
Rahulovada was taught so that Rahula might attain arahatship right away (DparI- 
Pannasa, Majjihima Nikaya) 


Of the above điscourses, 


Nothing can be said of the date of the deliverance of the Rahula Sutta (Abhiñña 
Rahulovda Sutta). In fact, It was taught by the Buddha off and on. 


(1 & 2) The Samanera Pañha and the Amblatthika Rahulovada Sutta were delivered when 


@) 


@ 
@®) 


Rahula was a young sãmanera 0Ÿ seven. 


The Rahula Samyutta was given occasionally during the period between Rahula's 
noviflate which commenced when he was seven and his ordination as a young 
bhikkhu who had not yet observed even a single. 

The teaching of the Maha-Rahulovada took place when Rahula was eighteen. 


The teaching of the Cula-Rahulovada took place when Rahula had Just become a 
bhikkhu with no experlence even for a assa. 


Among these Discourses, the Rahula Sutta (Abhiñña Rahulovada Sutta) was given in 


order 


to exhort Rahula Incessantly; (1) The Samanera Pañha was preached to make Rahula 


avoid talking about Iimproper things. (2) The Ambatatthika Rahulovada Sutta was fo Insfruct 
him not to tell lies knowinply. (3) The Rahula Sarnyutta was given In order to let Rahula 
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receive the doctrine concerning Vipassana-Knowledge; (4) The Maha Rahulovada was 
taught in order to eradicate gehassaifta chanda-raga (the five sensual pleasures, the craving 
and greed for household life). (Š) The Cula-Rahulovada Sutta was sermonized In order to 
make Rahula attain arahatship when the fifteen vửwffi-paripäcaniya characteristics reached 
maturity (as he was then Just a freshman In the community of bhikkh„s). With reference to 
this point, the Venerable Rahula, desirous of extolling the Buddhas virtues, spoke 1n the 
midst of bhikkhus as follows: 


KikT va bjjam rakkheyya, camarT valam uitamam, 
nipako sĩlasampamno, mamam rakkhe tathãgato. 


As a female pheasant protects her egg, as a yak safeguards his precious tail, 
so did the Exalted One, my father, the apple of the eye to the three classes of 
beings, has sheltered me, His own flesh and blood, the manner of which 
being comparable to that adopted by the pheasant or the yak, so that I might 
atfain arahatship. 


In this way, many discourses were delivered by the Buddha 1n connection with Venerable 
Rahula. 
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Chapter 32 
THE BUDDHA'S THIRTEENTH VASSA ON CALIKA HILL 


fter staying at the Jetavana monastery in Sãvatthi during the period after the twelfth 

yassa and converting and exhorting such beings as devas, humans and Brahmas through 
the Maha-Rahulovada Sutta and other Discourses, the Buddha arrived eventually at the 
town of Calika. Having arrived there, He took up residence at the monastery on the hill, 
named Calika, observing the thirteenth vassa. 


(Herein there was moving marshy soil all around the town except 1n the area of the 
town-gate. As the marshland was unsteady, the town in the middle of that land 
gave the Impression of being shaky to those who viewed 1t from afar; therefore, 
the town was called Calika. 


(There stood a hill near the town. As the entire hill was whife, 1t too looked shaky 
to those who saw 1t during the osa/ha days of the dark fortnight. Hence its name 
also was Calika. 


(On the top of the hill was a big monastery bullt for the Buddha by His male and 
female donors. The Buddha spent the thirteenth vassz at the Calika monastery on 
the Calika HIIL.) 


The Buddha's Discourse given to His Temporary Attendant Venerable Meghiya 


While the Buddha was thus observing the thirteenth vassz at the big monastery on the 
Calika HIIH, Meghiya was the temporary atfendant fulfilling his major and minor dutfles to 
the Buddha. 


Explanation: The Buddha had no permanent attendant (z/(hãka) during the first twenty 
yassa called the First Enlightenment (Pa(hama Bodhi). Sometimes Venerable Nagasamala, 
sometimes Venerable Nagita, sometimmes Venerable Upaväna, sometimes the monk 
Sunakkhatta, a former Licchavi prince, sometimes Venerable Cunda (younger brother of 
the Venerable Sãriputta), sometimes Venerable Sãgata, and sometimes Venerable Meghiya 
walted upon the Buddha. During the Buddhas thirteenth vassz at the big monastery on the 
Calika HIlII it was the Venerable Meghiya who was serving the Buddha temporarily. 


Then one day, Venerable Meghiya approached the Buddha, and fell at his feet In 
veneration. Then while standing, he said: “Exalted Buddha, I would like to enter the village 
of Jantu on alms-round.” “Meghiya,” replied the Buddha, “now you know the time for your 
going” 1.e., “You may go as you wish.” 


So the Venerable Meghiya entered the village of Jantu on alms-round and after finishing 
his meal, he left Jantu for the bank of the river Kimikala, where he took a leisure walk to 
and fro. While he was doing so, he saw a mango grove appealing with 1fs trees standing not 
very far from one another in green foliage, pleasant with 1ts dark shade and excellent 
landscape, and delightful as it amused the hearts of those who happened to enter 1t. Seeing 
thus, the following thought arose: 


“This mango grove 1s appealing, pleasant and delighfful. It 1s a proper place 
for those clansmen who are desirous of practfising medifation. If the Exalted 
Buddha were to permit me, I should come back here for medifation practice.” 


(That mange grove was the place where he, as a monarch, had enjJoyed kingly 
pleasures when he was reborn 1n his five hundred former existences successively. 
That was why the desire to stay there arose In him as soon as he saw the ørove.) 


Then Venerable Meghiya returned to the Buddha and paid homage to Himm. While sitting, 
he reported the matter in detail, beginning from his entry info the village for alms-food to 
the occurrence of his idea to revisit the mango grove for medifatfion practice. He added his 
request: “Exalted Buddha, provided you give me permission, [ would like to go back to the 
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mango grove to mediftate there.” 


Being requested thus, the Buddha replied only to prohibit his going there: “Wait, dear 
Meghiyal At the moment, I am alone, so watt tiÌÌ someone else comes!” 


(Herein as requested by Meghiya, the Buddha pondered and came to know that 
“This Meghiya's mntelligence has not attained maturity yet.” That was the reason for 
His prohibition. He said: “At the moment [ am alone,” because He thought: “If I 
tell him thus, and 1f his meditation ends In failure im the mango grove, he will 
come back entirely without embarrassment, but with love for me.” The Buddha 
said so in order to soften his mínd.) 


For the second time Meghiya made the request. “Exalted Buddha, as you have 
accomplished the sixteenfold task of the Path, you have nothing else to accomplish, nor 
have you to develop what has been accomplished. As for me, Exalted Buddha, I have to 
accomplish (the sixteenfold task of the Path) seriously. Also, I have yet to develop further 
what has been accomplished. If the Exalted Buddha give me permission, I would like to øo 
to the mango grove to meditate there.” For the second time too the Buddha reJected 
Meghiya's request saying (as before): “Wait, dear Meghiyal At the moment I am alone: so 
walit till someone else comes!” 


For the third tme Meghiya made the request. This time the Buddha did not bar him but 
said: “Dear Meghiya, how can we Buddhas prevent somebody who 1s asking for 
meditation? Dear Meghiya, do as you think fit.” 


Then the Venerable Meghiya rose from his seat, made obeisance to the Buddha and went 
to the mango grove. Having entered the grove, he sat at the foot of a tree to spent the day. 


Arising of Unwholesome Thoughfs in Venerable Meghiya 


The stone slab at the foot of the tree where Meghiya was then sitting was the same one 
he had used as a seat, happily surrounded by various dancers, when he was a ruler in his 
five hundred successive existences 1n the past. 


The moment he sat, 1t appeared as though his monkhood had slipped away. He felt (as in 
a dream) that he had assumed kingship, being accompanied by dancers and sitting under a 
white umbrella and on the throne worthy of noble personages. 


Then with his attachment to royal luxuries, there gradually arose in him unwholesome 
thoughts of sensuality (kãma-vifakka) connected with sensual obJects (vaffhu-kama). 


At that moment, he saw (as 1n a dream) two thieves who had been caught red-handed 
were brought and placed before him. Thoughts of malice (vyäpãda-vifakka) gradually 
occurred to him as thouph he were fo pass a sentence fo execute one of the thieves. 
Thoughts of violence (vihmsaã-vifakka) gradually took place In him as though he were to 
pass a sentence to Imprison the other one. 


In this way the three kinds of unwholesome thoughts, namely, the sensual thoughts, the 
malicious thoughts and the violent thoughts, besieged Meghiya, giving him no chance to 
escape, as a tree overwhelmingly entangled by creepers or as a honey-gathering man 
overpowerinply stung by bees. 


Then Venerable Meghiya reflected: “Oh, how strange 1t is! Oh, how unusual 1t 1sỈ We are 
the ones who have renounced the world and Joined the Order through faith (saddh3), yet 
we are overcome by the three wicked, unwholesome thoughts of sensuality, malice and 
violence!” 


As the Venerable Meghiya was seized by the three unwholesome thoughts from all sides, 
he was not able to do what was proper to medifatlon: “Certainly, it was only after 
foreseeing this that the farsiphted Exalted One had prohibited me,” he remembered, and 
thinking: “I must report this to the Master,” he rose from his seat and went to the Calika 
HiII where the Buddha was. Having paid his respect, he sat at a proper place and related 
what had happened to him: 


“Exalted Buddha, the three wicked unwholesome thoughts of sensuality, 
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malice, and violence had repeatedly arose in me as I was sfaying mm that 
mango grove. (As these thoughts repeatedly arose in me) I reflected: “Oh, 
how strange 1t 1s Oh, how unusual 1t 1s We are the ones who have 
renounced the world and joined the Order through faith (sadđh3), yet we are 
overcome by the three wicked, unwholesome thoughts of sensuality, 1ll will 
anti violence!” 


(Herein it may be asked: “Why dịd the Buddha permit the Venerable Meghiya to 
go fo the mango grove?” Because the Buddha knew Meghiya would go there even 
wifhout His permission, leaving Him alone anyway. If he were prevented, he would 
think wrongly and misunderstand, saying to himself: “The Buddha does not permit 
me because He desires Just one thing which 1s my service.” The Buddha was also 
aware thus: “If Meghiya had this misunderstanding, 1t would have been lasting loss 
and long suffering to him.” Hence the Buddha's permission.) 

When the Venerable Meghiya had finished relating what had happened to Him, he sat 
down, and while he was siting down, the Buddha, being desirous of giving hím an 
appropriate Dhamma-talk, uttered (according to the Text): “4paripakkaya Meghiya cefo 
vimufttiyä pañca dhamma paripaRkãya samvaffanfi — Meghiya, there are five factors that 
would lead the mind's liberation from defilemenfs to maturity,” and so on. (The full text of 
the Dhamma-talk may be read In the Udãna. Here in this Chronicle, however, onÏy a g1st Of 
1t will be given.) 

“Dear Meghiya, the (following) five factors are to make immature mental 
liberation mature. These five are: 
(l)_ association with good friends, 
(2)  having morality, 
(3)  listening to and reflection on the ten kinds of speech: 
(a) speech connected with less desire, 
(b) speech connected with contentment, 
(c) speech connected with quietude, 
(d) speech connected with aloofness, 
(e) speech connected with energy, 
( speech connected with morality, 
(g) speech connected with concentration, 
(h) speech connected with wisdom, 
() speech connected with the Path, Fruition and Nibbana and 
() speech comnected with reflective knowledge, 
(4_ having developed energy, 
(5) having wisdom as to the arising and falling nature of things. 


“Only when one 1s associated with a good friend, which forms the first 
factor, can one acquire the remaining four. 


“Dear Meghiya, having established himself In the said five Factors, a 
yogaacara (an earnest practising) Đhikkh must go to the next stage for 
developing four things: (a) he must develop notions of loathsomeness of 
things (asubha) to eradicate lust (ãgø), (b) he must develop mindfulness of 
breathing In and out (ãnãpãnassafi) to eradicate distracting thoughts (vifukka), 
and (c) he must develop perceptlon of Impermanence (đzicca-safñña) to 
eradicate egoistic conceit (zãna). True, Meghiya, to the perceptionist of 
Impermanence, perception of  non-self© (zwafa-aññ3) manifests, the 
perceptionist of non-self can shed his egoistic conceit and realize Nibbana 
even 1n the present life.” 


Knowing this the Buddha breathed forth the following two verses of solemn ufterances: 
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l)_ Khuddãä vitakkã sukhumä vidtakkä 
qanugafã manaso uppilävä: 
Ete avidvã manaso vitakke 
hurã huram dhãvati bhantacitto. 


Inferior thoughts and subtle thoughts follow the mind and make 1t frisky. He 
who does not understand these thoughits 1s not stable mentally and runs from 
one sense obJect to another. 


2) Eie ca vidvã manso vifakke 
ãfñD1yo samnvaraHi saHmã. 
Anugafe manaso uppifãve 
asesam ete pajahãsi Buddho. 


Understanding these thoughts, the Noble Disciple (5/abuadhu), endowed 
with energy that can burn up mental defilements and with mindfulness, 1s 
able to block the thoughits that follow the mind and make 1t frisky. The Noble 
Disciple, who understands the four truths, 1s able to abandon the thoughts of 
sensuality and others, completely. 


(The exposition of the Dhammapada Commentary Is as follows:) 


To the Venerable Meghiya, who had returned to the Buddha as he was entangled by the 
three wicked and unwholesome thoughts and could not meditate 1n that mango grove, the 
Buddha said: 


“You have done something serlously wrong, for you left me alone although I 
begged you saying, “Watt, dear Meghiyal At the moment I am alone; so watf till 
someone else comes!° A b#ikkh„ should not yield to the desire of the mind. The 
mind 1s light and quick. One should try only to keep 1t under one's control.” 


Then the Buddha uttered the following two verses: 


Phandãnam capalam citam, dirakkham dunnivarayam. 
Ujum karoti medhãwT, usukãro'va tejanam 


(Dear Meghiya,) just as a proud brave fletcher makes the curve arrow 
straight to his satisfaction by scorching 1t, (even so) a man with penetrative 
knowledge can make the mind upright by scorching 1t by means of energy, 
both physical and mental. The mind which 1s excitable by the six sense 
objJects, such as form (z2), sound (sưđđa), etc., which Is not sfable but 
fickle im a single sense object, which cannot be fixed on a proper sense 
object and 1s thus difficult to control, which can hardly be prevented from 
wandering about improper sense obJects. 


Varto'va thale khito, okamokata ubbhaío, 
Pariphundi dam ciftam, maradheyyam pahãfave. 


(Dear Meghiya,) Just as the fish born in water, when taken out of 1s Wafter 
abode and thrown on land, restlessly Jumps about, (even so) the mind In 
pursuit of enJoyment 1n the five sense obJects, (when taken out from the vast 
water expanse of sensual pleasure and kept on the land of Vipassana 
meditation) In order to abandon the evil defilement within oneself in the 
manner of. sưmwccheda-pahãna (relinguishing through extermination), 
resflessly hops about almost to death as 1t 1s away from the five water-like 
sense obJecfs and heated by the four kinds of energy 1n the from of strenuous 
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medifation. 


At the end of these Dhamma-verses, the Venerable Meghiya was established in the 
Fruition of Sotapatti. Many other persons also became so/ãpanna or nobler ones. 


THE BUDDHA'S FOURTEENTH VASSA AT SAVATTHI 


After observing the thirteenth vassư at the big monastery on Calika HH, near Calika 
Town and teaching worthy beings by means of the Dhamma-talks, such as Meghiya Sutta, 
ef(c., as has been mentioned above and after remaining there for the post-vassđ period for 
as long as there existed beings to be enlightened, the Buddha set out from there, 
administering the cool water of elixrr to devas, humans and Brahmas. Eventually, He 
arrived In Sävatthi and stayed at the Jetavana monasfery to observe the fourteenth vassa. 


Story of Venerable Sãriputta 


At that time, Venerable Sãriputta went with his follower-monks to a certain bịg 
monastery 1n the district and spent the rainy season. The people of the district visited the 
mahãfhera and promised to give him a large number of robes for the wassđ. 


Having performed the Payãranã ceremony at the end of the vassz, the Venerable, being 
desirous of visiting the Buddha even before the vøssa-robes were offered, said to the 
monks: “Friends, when the lay devotees bring vassa-robes for the young monks and 
novices, accept them and send them to me. Or store them well and give the message to 
me.” Having said thus, the Venerable set out to visit the Buddha. 


'When he arrived in Sävatthi, many monks whispered among themselves, saying: “Friends, 
stll Venerable Sãriputta appears to have greed? That was why he came to the Exalted One 
only after saying to the monks, who remain there: “When the lay devotees bring vassa- 
robes for the young monks and novices, accept them and send them to me. Or store them 
well and give the message to me." ” 


When the Buddha came to the assembly of monks, He asked: “Monks, what are you 
talking about?” When the monks replied that they were talking about such and such a 
matter, the Buddha said: “Monks, in my eldest son, Sãariputfa, there 1s not the slighftest 
amount of greed. Indeed, he left the word with his disciples because he thought to himself 
thus: “Let the meriforious deeds of the devotees not decrease! Let the righfeous acquisifion 
of robes for the young monks and novices not decreasel" ” Thereafter He uttered the 
following verse: 


Asã yassa na vjjanti, asmim loke paramihi ca. 
Niraäsãsam visamyuttam, tam aham briimi brahmanam. 


(O My dear sons, My dear monks!) In the (menftal) continuum of an arahaf, 
whose ãsavyas are gone, craving that clings to things does not exisf, not even 
the minutest part of 1t, in the present world as well as in the next, as 1t has 
been broken and uprooted through the fourfold Path Knowledge In the 
manner of sưuuccheda-pahãna. The arahat, whose ãsavas are gone, who has 
been totally emancipated from a hundred and eightfold craving and who 1s 
đissociated from every kind of mental defilement, him naturally do I declare 
a true Brahmanal 

By the end of the Dhamma-talk, a large multitude of people attained the Fruition of 
Sofäpatti and so on. 

This 1s the story of Venerable Sariputta (contained in the Brahmana Vagga of the 
Dhammapada Commentary). 

As the Venerable Sãriputta was misunderstood by the monks who said that the Venerable 
seemed to have greed, so was the Venerable Moggallana who was once misunderstood too. 
His incident was also somewhat similar to that of Venerable Sãriputta. What was different 
1n the case of Moggallana was, after asserting that there was no greed in him, the Buddha 
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gave another verse as follows: 


Yassalayä na vijanH aññaya akatham kathT 
Amatfogadham anuppaftam, tam aham brimi braãhmanam. 


(O My dear sons, My dear monks!) In the (menfal) continuum of an arahaf 
whose ãsayas are gone, craving that clings to things does not exIsf, not even 
the slightest part of 1t, as 1t has been broken and uprooted through the 
fourfold knowledge 1n the manner of samuccheda-pahana._ Having 
analytically understood the Triple Gem, the Triple Traiming and the 
Paticcasamuppada Wheel In therr true nature, he 1s free from doubt. The 
arahat whose ãsavas are gone, who has plunged wisely into the deathless 
Nibbana and attained arahatship straight away, him naturally do I declare a 
true Brahmana. 


By the end of this Dhamma-talk a large multitude of people attained the Fruition of 
SotãpatfI and so on. (Dhammapada) 


Establishment of Rahula in Arahatship through The Cula-Rahulovada Sutta 


The Buddha was still staying at Jetavana, Sãvatthi, observing the fourteenth vøssz 1n that 
city. At that time, Rahula had completed twenty years of age and had become a newly 
ordained monk, and had not completed a vøssa as a bhikkhu. 


One day, at daybreak, when the Buddha surveyed the world of beings, a thought arose In 
Him: “The fifteen factors leading to arahatship (Vimuti-paripacaiñya-dhamma) have now 
ripened in Rahula. What If I were to exhort and guide him so that he would take a step 
further to the attainment of the Path and Fruition of Arahatship!” 


Herein the the fifteen factors leading to arahatship are: 


q) 
@) 
@) 
@ 
G®) 
(6) 
Œ@) 
(8) 
@) 


(0) 
qI) 
q2) 


q3) 
q4) 
q5) 


đissociation from faIthless persons, 

assoclation with faithful persons, 

reflection on discourses causing faith (three factors with reference to szđđha), 
đissociation from lazy-persons, 

assoclaflon with energetiC persons, 

reflection on điscourses causing energy (three factors with reference to vĩriy4), 
đissociatlon from unmindful persons, 

assoclatlion with mindful persons, 


reflection on discourses causing the foundation of mindfulness (three factors with 
reference to s2), 


đissociaftlon from persons of unconcenfrated mind, 
assoclafion with persons of concentrated mind, 


reflection on discourses dealing causing /hãna and vữnohhka (emancIpation) (three 
factors with reference to sưmađhì), 


đissociaflon from unwIse persons, 
assoclaflon with wise persons, and 
reflection on profound discourses (three factors with reference to ?añïñi). 


Besides, the five facultes (/mđriya), namely, faith (saddh3), energy (vữriya), 
mindfulness (sư), concentraton (samađhi) and wisdom (pañña); the five 
perceptions of weariness (wbbedhabhagiya-sañña), namely, the perceptlon of 
Impermanence (øicca-sañf3), the perception of suffering (đukkha-sañña), the 
perception of non-soul (awa/ía-sañña), the perception of abandonment (?ahãna- 
sañña), and the perception of freedom from lust (virãga-sañña); the five factors as 
confained In the Sutfa given to Meghiya, namely, association with good friends, 
having morality, listening to and reflection on the ten kinds of speech, having 
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developed energy, and having wisdom as to the arising and falling nature of things 
(udayabbaya-saññ8); these also make the fifteen factors of ƒ?muii.) 


Having conceived this idea the Buddha entered Sãavatthi City In the morning for alms and 
after finishing His meal, He departed from the alms-resort and said to Rahula: “Bring a mat 
to sit on, Rahula, and let us go to the Andha grove to spend the day there.” “Very well, 
Exalted Buddha,” he answered and followed the Buddha closely carrying the mat. 


At that time, several thousands of devas and Brahmas (who had resolved to have certain 
spiritual attainments together with Palita, the Naga King, who was to become Rahula, in the 
presence of the Buddha Padumuttara a hundred thousand aeons ago) also followed the 
Buddha in close succession with the belief that “the Exalted One would exhort and teach 
Rahula so that he would take a step further to the attainment of the Path and Fruition of 
Arahatship.” 


(Hereinn these several thousands of devas and Brahmas, who had resolved 
spiriually a hundred thousand aeons ago, had been waltting, asked among 
themselves: “When will the Exalted One s exhortation and guidance take place so 
that Rahula would attain arahatship as a further step?” When the Buddha thought of 
exhorting and guiding Rahula, as his faculties, such as faith, etc., had finally 
ørown, these several thousands of celestial beings, who had been longing all the 
time for that opportune moment of the Buddha's thinking, for they had shared the 
desire for spritual growth, assembled only in the Andha grove knowing that 
conditions were thus becoming favourable to them as well.) 


The Audha Grove 


Herein a short account of the Andha Grove near Sãvatthi City will be reproduced 
from the exposiion on the Vammika Sufta of the second volume of the 
Mũlapannãsa: 

The grove was widely known as Andhavana in the times of the two Buddhas, viz., 
Buddha Kassapa and our Buddha. Explanation: The body relics of the Buddhas who are of 
short span of life do not become one mass. In accordance with their resolution, they are 
disintegrated. Therefore, our Buddha (who was of short life span) considered thus: “[ shall 
not exist long. As My life span 1s short, only a small number of beings will be able to see 
Me. There are far more beings who have no chance to do so. They will carry My relics to 
diferent places to worship and atfain celestial abodes.” Consequently, He resolved 
1mmedIiately before His Parinibbana: “May My body relics be disintegrated!” (Hence the 
breaking up of the relics of our Buddha.) 


The body relics of the long-lived Buddhas, however, remain as a mass like solid gold. As 
Buddha Kassapa (who appeared at a trme when the people's life span was twenty thousand 
years) was long lived, His relic remained, taking a solid form. Then the people điscussed 
among themselves: “The relic remains as a solid form. It cannot be broken up. What shall 
we do with 1t?” After discussions, they agreed on constructing a solid cefiya (which was the 
only monument). They decided unanimously that 1fs size should be one yoJana 1n height as 
well as in circumference. When they discussed the bricks and cement, they made decIsions 
to lay bricks of gold. Each costing a hundred thousand on the outer side, while bricks of 
gold, each costing fifty thousand, on the Inner side. For cement, realgar and orpiment 
powder and oil for the liquid matter were used. There must be four gates, of which (1) one 
was the kings undertaking, (2) another, Prince Pathavindharas, (3) still another, the 
undertaking of the officials led by the general, (4) the final one being that of the people led 
by the chief merchant. 


Of these four groups, the first three were men of wealth; so they took their own gold and 
sfarted their work at their respective øafes. 

But there was delay in the work assigned to the last group as 1s members had no 
sufficlent wealth. Then a lay devotee who was well-versed in the three Pitakas and who 
was an anãgãmin, named Yasorata, knowing the delay, prepared five hundred carts and 


756 


Chapter 32 


went round the country, crying out to the citizens and urging them to participate 1n the act 
Of merIt. 


“O people, countrymen! Buddha Kassapa has now attained Parinibbana after 
existing like a great golden mounfain for twenty thousand years. The great 
Jewelled cefiya, one yo7ana 1n measurement, to house the only body relic of 
that Buddha, is under construction. Please contribute whatever material you 
can afford whether gold, silver, gems of seven kinds, realgar or orpiment.” 


The people gave 1n charity gold, silver and other maferials as much as they could. Those, 
who could not afford, participated In the act of merit by giving rice, oil and the like. 


The anagữmï lay devotee, Yasorata, had rice, oil, pulses, efC., sent as provisions for the 
workers. He bought gold with the remaining things on the barter system and had It sent. In 
this way, roaming all over the Jambudipa, he received donations and had them handed 
OV€T. 


'When the construction was done, executive elders from the work site of the cefiya gave a 
letter to him saying: “The constructlon of the cefiya has been finished. Please, master, 
come and pay homage to 1t!” Yasorata had also sent a letter with the message reading: “l 
have urged and made the whole Jambudipa established in the meriforlous act. Try to 
complete the cefiya-monument by using whatever 1s available.” The two letters crossed 
midway. But the letter from the worksite reached him earlier. 


Having read the letter, Yasorafa thought: “I[ would pay homage to the ceífiya” and set 
alone. Ôn the way, five hundred robbers were terror1zing 1n a forest ørove. Some of them 
saw the devotee and told others: “his elderly man had collected gold and silver from the 
entire Jambudipa. Pots of gold have come now rolling on and on,” and they seized him. 


Anagamin Yasorata`s Fate 


Then Yasorafa asked: “Young, men, why địd you seize me?” The robbers replied: "You 
have collected all the gold and silver from the entire Jambudipa. You must give us a litfle 
cach out of that gold and silver.” 


“Do you know, young men, that Buddha Kassapa has attained Parinibbana? A great cefiya 
of one yojana In size for enshrining the body relic of that Buddha 1s being bullt. For that 
great edifice, I have tried to get the people Involved in the act of merit, but not for me. And 
whatever I receive, I send to the work site from the place of donation. I have nothing, not a 
sinple thing that 1s worthy, other than the clothes on my body.” Then some robbers said: 
“What the gentleman told us 1s true. So let us set him free.” But others asserted: “Phis man 
1s honoured by the king as well as by the ministers. Ôn seeing any 0Ÿ us In a sfreet at town- 
centre, he would disclose the matter to them and bring misfortune fo us,” thus they spoke, 
representing those who did not want to free him. 


Yasorata, the anagamI lay devotee, assured them saying: “Young men, I will not create 
trouble for you.” (He said so out of compassion for the robbers, but not because he had 
attachment for his life.) Then a dispute arose among the robbers, one group willing to 
contfinue his detention and the other willing to let him go. Finally, the former group won 
more votes and Yasorata was slain. 


At that very momeit, as they had commifted a grave crime to the extent of slaying a 
hiphly virtuous man, an aøãg#min, the eyes of the robbers suddenly went blind, as the 
flame of an oil lamp 1s extinguished. When the five hundred robbers moved about touching 
this and that with therr hands and each wailing: “Where are my eyes, men, where are my 
eyes?” some (who had relatives) were taken by their relatives to their respective homes. 
Others who had no kinsfolk had to live there miserably In leaf-roofed huts under the trees 
1n the forest. 


People, who came to the forest, took pity on the blind robbers and gave rice, meal 
packets and other kinds of food to them (as mụuch as they could). Those who went there for 
gathering vegetables were asked on their return: “Friends, where have you been?” and they 
answered: “We have been to the “Forest of the blind° (Andhavana).” 
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In this way, the forest came to be known, far and wide, as Andhavana during the 


dispensafions 


of the two Buddhas. What was peculiar about 1t was 1s location near a 


deserted district during the Buddha Kassapa's ministry. During the ministry of our Buddha, 
however, 1t stood at the back of the Jetavana monastery, near the city of Savatthi, like a 
medifation centre where clansmen, wanting the calm of the five sense obJects stay. 


Thịs is an account oƒ the Forest oƒ the Blind. 


The Buddha then entered the Andhavana and sat on the seat prepared under a certain tree 
by Rahula, who, having done obeisance respectfully to the Buddha, took a proper seat. To 


Rahula, who 


(1) Buddha: 


Rahula: 
Buddha: 


Rahula: 
Buddha: 


Rahula: 


(2) Buddha: 


Rahula: 
Buddha: 
Rahula: 
Buddha: 


Rahula: “ 


(3) Buddha: 


Rahula: 
Buddha: 
Rahula: 
Buddha: 


Rahula: 


(4) Buddha: 


Rahula: 
Buddha: 
Rahula: 


had thus taken his seat, the Buddha gave the following Dhamma-talk. 

The Discourse on The Cha-pañcaka 
“My dear son Rahula, how do you think of what I am goïng to ask you now? 
ls the sensitive matter called “eyeˆ, permanent or Iimpermanent?” 
“Impermanent, Venerable Sir.” 


“ls the ñimpermanent sensitive matter called 'eye” unsatisfactory 0T 
satIsfactory?” 


“Unsatisfactory, Venerable Sir.” 


“Should the impermanent, unsatisfactory and changeable sensiive matfter 
called “eye” be taken falsely (through craving) as “mine” (efưm mama), 
(through concert) as “Ï” (eso ham asmi), and (throuph wrong view) as “my 
self” (eso me aff8)?" 


“No, Venerable Sir.” 


“My dear son Rahula, how do you think of what I am goïng to ask you now? 
1s this or that form called “obJect”, permanent or Impermanenf?” 


“Impermanent, Venerable Sĩr.” 
“Is this impermanent form called “obJect” unsatisfactory or satisfactory?” 
“Unsatisfactory, Venerable Sir.” 


“Should this or that Impermanent, unsatisfactory and changeable form called 
“obJect” be taken falsely (through craving) as “mine,` (through concetf) as “Ï, 
and (through wrong view): as “my self”?” 

“No, Venerable Sir.” 


“My dear son Rahula, how do you think of what I am goïng to ask you now? 
s eye consciousness or consciousness depending on the eye (cakkhu-viñfñãna) 
(the element of seeing), permanent or Iimpermanent?” 


“Impermanent, Venerable Sir.” 
“Is the Impermanent eye-consciousness unsatisfactory or safIsfactory?” 
“Unsatisfactory, Venerable Sir.” 


“Should the Iimpermanent, unsatisfactory and changeable consciousness 
depending on the eye be taken falsely (through craving) as “mine", (through 
concerf) as “Ï, and (through wrong view) as “my self”?” 

“No, Venerable Sir.” 


“My dear son Rahula, how do you think of what I am goïng to ask you now? 
ls eye-contact or contact depending on the eye (cakkhu-samphassd), 
permanent or impermanenft?” 


“Impermanent, Venerable Sĩr.” 
“Is the Impermanent eye-confact unsatIsfactory or satisfactory?” 
“Unsatisfactory, Venerable Sir.” 
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(5) Buddha: 


Rahula: 
Buddha: 


Rahula: 
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“Should the Iimpermanent, unsatisfactory and changeable eye-contact be taken 
falsely (through craving) as “mine", (through conceif) as “Ứ, and (through 
wrong view) as “my self°?” 

“No, Venerable Sir.” 


“My dear son Rahula, how do you think of what Ï am going to ask you now?2 
Are the four mental aggregates of feeling (weđan3), perception (sañn2), 
mental formations (sưzkhara) and partcular consciousness (w/Øñana), 
depending on the contact of the eye, permanent or Iimpermanent?” 


“Impermanent. Venerable Sir.” 


“Should the four Impermanent, unsatisfactory and changeable mental elements 
be taken falsely (through craving) as “mine", (through conceift) as “Ï, and 
(through wrong view) as “my self”?” 

“No, Venerable Sir.” 


Thịs is the teaching on the five items concerning the eye (cakkhu-pafñcaka). 


(1) Buddha: “My dear son Rahula, how do you think of what I am going to ask you now? 


Rahula: 
Buddha: 
Rahula: 
Buddha: 
Rahula: 
Buddha: 
Rahula: 
Buddha: 


Rahula: 
Buddha: 


Rahula: 
Buddha: 
Rahula: 
(2) Buddha: 
Rahula: 
Buddha: 


Rahula: 


ls the sensitive matter called “ear` permanent or Impermanent?” 


“lmpermanent, Venerable Sr.”..... This 1s the teaching on the five Ifems 
concerning the ear (so/a-pafñcaka). 


“My dear son Rahula, how do you think of what Í am going to ask you now?2 
1s the sensitive matter called “nose” permanent or Iimpermanent?” 


“lmpermanent, Venerable Si.” ..... This 1s the teaching on the five Ifems 
concerning the nose (ehãna-pafñcaRa). 


“My dear son Rahula, how do you think of what Í am going to ask you now?2 
1s the sensitive matter called “tongue” permanent or Iimpermanent?” 


“lmpermanent, Venerable Sĩr.”..... This 1s the teaching on the five Items 
concerning the tongue (7¡vhäã-pañcaka). 


“My dear son Rahula, how do you think of what Í am going to ask you now?2 
1s the sensitive matter called “body” permanent or impermanent?” 


“lmpermanent, Venerable Sĩr.”..... This 1s the teaching on the five Items 
concerning the body (kãya-pañcaka). 


“My dear son Rahula, how do you think of what Í am going to ask you now?2 
1s the sensitive matter called “mind” permanent or impermanent?” 


“Impermanent, Venerable Sir.” 


“ls the Impermanent sensiive element called “mind” unsatisfacftory or 
safIsfactory?” 


“Unsatisfactory, Venerable Sir.” 


“Should the Iimpermanent, unsatisfactory and changeable sensitive element 
called “mind” be taken falsely (through craving) as “mine", (through conceIt) 
as “Ù and (through wrong view) as “my self??” 

“No, Venerable Sir.” 


“My dear son Rahula, how do you think of what Ï am going to ask you now?2 
Is mind and matter called “object of Ideas” (dhamnã-rammana) permanent or 
1mpermanent? ” 


“Impermanent, Venerable Sir.” 


“Js the Iimpermanent mind and matter called “obJect of ideas” unsatisfactory or 
safIsfactory?” 


“Unsatisfactory, Venerable Sir.” 
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Buddha: “Should the Iimpermanent, unsatisfactory and changeable mind and matter 
called “obJect of 1deation” be taken falsely (through craving) as “mine', 
(through concerf) as “lÏ” and (through wrong view) as “my self”?” 


Rahula: “No, Venerable Sr.” 


(3) Buddha: “My dear son Rahula, how do you think of what Ï am going to ask you now?” 
ls mind-conscIousness (7ãno-vinnãna) permanent or impermanent?” 


Rahula: “Impermanent, Venerable Sir.” 
Buddha: “Is the Impermanent mind consciousness unsafisfactory or satisfactory?” 
Rahula: “Unsatisfactory, Venerable Sir.” 


Buddha: “Should the Impermanent, unsatisfactory and changeable mind conscIousness 
be taken falsely (through craving) as “mine", (through conceit) as “Ù, and 
(through wrong view) “my self”?” 


Rahula: “No, Venerable Sr.” 


(4) Buddha: “My dear son Rahula, how do you think of what I am going to ask you now? 
ls mind contact or contact depending on the mind (mano-samphassa) 
permanent or Iimpermanenft?” 


Rahula: “Impermanent, Venerable Sir.” 
Buddha: “Is the Impermanent mind confact unsatisfactory or satIsfactory?” 
Rahula: “Unsatisfactory, Venerable Sir.” 


Buddha: “Should the Impermanent, unsatisfactory and changeable mind-contact be 
taken falsely (through craving) as “mine”, (through conceif) as “Ứ, and 
(through wrong view) as “my self”?” 


Rahula: “No, Venerable Sĩr.” 


(5) Buddha: “My dear son Rahula, how do you think of what I am going to ask you now? 
Are the four mental agsregates, such as sensatlon (veđa3), perceptlon 
(saññ3), mental formatlons (saøkhãra) and consclousness (v7#ãna), arIsing 
from mind-contact (mano-samphassa), permanent or Impermanenft?” 


Rahula: “Impermanent, Venerable Sir.” 
Buddha: “Are the four Iimpermanent mental agsregafes unsatisfactory or satisfactory?” 
Rahula: “Unsatisfactory, Venerable Sir.” 


Buddha: “Should the four Impermanent, unsatisfactory and changeable mental 
aggregates be taken falsely (through craving) as “mine”, (through conceIt) as 
“F, and (through wrong view) as “my self”?” 

Rahula: “No, Venerable Sir.” This is the teaching on the five Items concerning the 
mind (mano-pafñcaka). 

(Such a discourse delivered by asking three times so that the three points of 

1mpermanence, unsatisfactoriness and non-self migh(t become clear ¡is called 

*Teparivafta Dhamma Desanđ`.) 


(Conclusion) “My dear son, Rahula, when a knowledgeable disciple of mine views thus, 
he becomes weary of the sensifiIve matter called “eye'ˆ, he becomes weary of various forms 
and obJects of seeing, he becomes weary of eye-consciousness, he becomes weary of eye- 
confact, he becomes weary of the four mental agsregates, such as sensation, perception, 
mental formation and consciousness, arising from eye-contact. He becomes weary of the 
sensifive matter called “ear”; he becomes weary of varlous sounds and objects of hearing 
_ He becomes weary of the sensitive matter called “nose'”; he becomes weary of varlous 
odours and objects of smelling...... He becomes weary of the sensitive matter called 
tongue”; he becomes weary of various fastes and obJects of savouring...... He becomes 
weary of the sensitive matter called “body° he becomes weary of various confacfs and 
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obJects of touching...... He becomes weary of the sensitive element called “mind”; he 
becomes weary of the obJects of ideation ..... He becomes weary of cognifion; he becomes 
weary of mind-contact; he becomes weary of the four mental agsregates, such as sensation, 
perception, mental formations and consciousness, arising from mind-contact. On becoming 
weary he 1s free from attachment, on being free from attachment, he 1s liberated from 
mental defilements; on being liberated from mental defilements, he knows by reflection 
that he 1s “liberated from mental defilements. He gains knowledge through successive 
reflections thus: “Rebirth for me 1s over.` The noble practice has been finished. The task 
(for the Path) has been carried out. There 1s nothing more to be done (for the Path).” When 
the Buddha has delivered this Cula Rahulovada Sutta, the Venerable Rahula became 
established In arahatship. Among thousands of devas and Brahmas, some become 
sofäpanna, some sakadãgãmin, and the rest anãeãmin and some arahafs (according to the1r 
pñra1m1s). 

(Then follow the themes for meditation given In Pali prose & Myanmar verse 

which we propose to leave out from our translation as they are helpful only to 

Myanmar meditators.) 


Mara's Threat to Rahula 


One day, when night fell, a large number of /herzs went into the Jetavana monasfery, 
visited the Venerable Rahulas place and took their seats. As Rahula was Just a Junior 
monk, he could not prevent senior /heras from taking seats at his place, he then looked for 
another place and, finding none, had to lie down at the entrance to the Frasgrant Chamber of 
the Buddha. At that time, the young Rahula had Just attaned arahatship but he had not 
completed a vassa yet as a bhikkhu. 


From the celestal abode of VasavattI, 1ts residence, Mara saw Venerable Rahula lying at 
the entrance of the Fragrant Chamber and conceived an 1dea: 


“The Monk Gotama's small finger (meaning Rahula) that wIll suffer when hurt 1s 
sleeping outside the Fragrant Chamber. The Monk Gotama himself was sleeping 
inside. If I hurt the small finger, it would mean that I hurt the Monk Gotama as 
well.” 
So he assumed the appearance of a huge elephant, approached Rahula and embraced 
Raãhula's head with his trunk; moreover he made a heron-like sound at a high piích. 


Even while sitting 1n the Fragrant Chamber, the Buddha knew 1t was Mara and said: 


“Hey Mara, even a hundred thousand zmãras, let alone you, are Iincapable of 
f{riphtenng my son Rahula. In fact, my son has no fear at all. He 1s free from 
craving, very energetic and highly intelligent.” 


In order to stamp His word with the seal of Dhamma, the Buddha uttered the following 
fWO V€TS€S: 
Niithangato asamtasi 
vifatanho anangano 
Acchimdi bhavasallani 
đnfimo'yqñ SaInwssayo 


(Hey Mara, a disturbing onel My son) Rahula 1s one who has realized his 
goal, that 1s arahatship called Brahmacariya pariyosãna. He 1s absolutely free 
from fear, he 1s purified of the hundred and eight kinds of real craving; he 1s 
devoid of the one thousand and five hundred mental defilements; he has 
uprooted the thorns and spikes of all existences such as sensual (kãma), 
material (ra) and immaterial (arzpa). The body (of my son Rahula) in the 
present existence 1s his last body. 


Vitatanho anadãno 
niruttipada-kovido. 
Akkharanam sannipatam 
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jaffña pubbãparãm ca. 
S4 Về anfimasärTro 
mahãpañño mahãpuriso tỉ VHCCHEI. 


(He who 1s) purified of the hundred and eight kinds of real craving, has no 
attachmert at all; does not grasp the five aggregates of the body and the mind 
as “Ủ, “mine” and “my self° 1s clever in respect of the fourfold analytical 
knowledge of meaning, truth, wit and analysis; sees the combinations of 
letters known as natural speech (sa°hãva-miruífi) as they really are (If one 
knowing no natural speech says “ø⁄sso” wrongly with reference to the 
mental concomitant of øhassa: he knows 1t Is '254sso”, the correct word of 
the natural speech.) He clearly knows the preceding syllable from the 
following and the following syllable from the preceding. (Of the three 
syllabic word cefanä, for 1nstance, 1f the 1mitial syllable alone 1s distinct, from 
1t he correcfly knows the Indistinct middle and fimal ones: 1f the middle 
syllable alone 1s distinct, from 1t he correctly knows the indistinct Imtial and 
final in like manner; 1f the final syllable alone 1s distinct, from 1t he correctly 
knows the Indistinct initial and middle in like manner. That person, having 
his final, 1s Immdeed to be spoken of as a man of great wisdom, an extra- 
ordinary man free from one thousand and five hundred moral defilements. 


By the end of the discourse many attained sø/ãpafii-phaÏa and so on. 


Aware of the fact that the Buddha came to know his identity, Mara disappeared from that 
very place. 


Delivery of The Suciloma Sutta 


(The Suciloma Sutfa 1s contained In the Sufta Ñipäta and the Sagatha Vagga of the 
Sarnyutta Nikaya. Here, in this Chronicle, the Sutfa will be reproduced according to 
the Commentary.) 


One day when the Buddha emerged from the z„ahã-karuna-samapdfíi Immedlately before 
dawn and surveyed the world of sentient beings with His Buddha-Eye (consisting 1n the 
đsayanusaya-fñãna and indriya-paropariyaffi-ñãna), He saw the past acts of merit belongIng 
to the two ogre friends, namely, Suciloma and Kharaloma, that would bring about their 
affainment of sø/ãpaííi fruition. Hence, He took his bowl and robe and set out, even at 
dawn, and sat on the lithic couch called Tamkita at the mansion of Suciloma near the 
village of Gaya. 


(Tamkita lithic couch was a stone slab placed on four sfones; 1t served as a seat). 
At that time, the two ogre friends went out in search of food, wandering about the place 
somewhat near the Buddha. 


Story of Kharaloma, The Ogre 


Of the two ogres, one In his past life happened to have smeared his body with the oil 
belonging to the Sangha without seeking 1s permission. For that unwholesome act, he 
suffered In hell and was reborn 1n an ogre family near the bank of the lake at Gaya. Às a 
result of his wrong doing, his limbs were big and small and were frighteningly distorted. 
His skin was like a tiled roof (with his tile-skin resembling scales of a fish) and terribly 
rough to touch. 


When he frightened others, he had his skin (or scales) bloated. As he had a rough body 
surface, he was called Khara the ogre. 


Story of Suciloma, The Ogre 


The other ogre was a supporting lay devotee during the lifetime of the Buddha Kassapa. 
He used to go to the monastery and listened to the sermon on every sermon-day, eIght days 
a month. One day, when the Invifation for attendance to the sermon was being announced, 
he heard 1t from his farm where he was cleaning 1t. Without taking a bath lest it should 
take time, he entered the osafha hall with his dirty body and lay on a very costly rug on 
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the ground, showing no care for 1t. 


Because of this and other acts, he suffered in zøzaya and became a member of an ogre 
family near the lake at Gaya. As a subsequent result of his bad deeds, he had a terribly ugly 
look. His body hair was sharp-pointed and pricking like needles. When he frightened other 
beings, he dịd so as though he were pIercing them with needles. Because he had needle-like 
haIr, he was given the name Suciloma. 


Getting out of their abode to look for food, the two ogre friends walked for some time 
and returned by the same way. While visiting another place, they happened to reach a place 
that was somewhere close to the Buddha. 


Then Kharaloma said to Suclloma what he honestly thought: “hat man 1s a monk!” 
Suciloma replied: “That man 1s not a true monk; he 1s only a false one. I will Invesfigafte to 
know for certain whether he 1s a true monk or not.” 


(Herein on seeing the appearance of a monk, Kharaloma honestly said: ““That man 
1s a monk†” Suciloma was of opinion that “1f the man fears, he 1s not a true monk; 
he 1s only a false one,” and wrongly thinking that the Buddha would be frightened, 
he hastily said: “hat man 1s not a true monk; he 1s only a false one.” Then he 
became desirous of making an Investigation. Hence he added: “I will investigate to 
know for certain whether he 1s a true monk or not.”) 


Thereafter Suciloma went up to the Buddha and bent his big ugly, bristled body towards 
the Buddha. The Buddha suddenly moved His body to the other side. This prompted 
Suciloma to ask: “Are you friphtened by me, Monk?” “Dear ogre,” answered the Buddha, 
“I am not frightened by you. Your body contact 1s indeed rough and vile (though)!” 


Seeing the Buddha without the slightest trace of fear, Suciloma thought: “Despite His 
experlence of my body-touch that was so rough, this man, though a real human, 1s not 
afraid. Now I shall present to Him some problems worthy of an Ommisclent Buddha's 
sphere of wisdom (Øuadha-visaya). He wIll not be able to tackle them fully. Then I shall 
torment Him ¡n such and such a way.” So he said rudely: “Monk, T shall ask You some 
questions. If You cannot give me a thorough answer, I shall make You mad. Or, I shall 
burst open Your heart. Or, I shall throw You to the other bank of the river by catching hold 
of Your legs.” 


Then the Buddha with his face gladdened by his great compassion said: “Friend ogre, the 
celestiadl world with devas, mãras and Brahmas, and the terrestrial world with monks, 
brahmins and princes, In either of these two worlds, I see none who 1s able to make Me 
mad, or to burst open My heart, or to throw Me to the other bank of the river by catching 
hold of My two legs. Be that as 1t may, friend ogre, ask Me whatever questions you want. I 
shall answer your questions without leaving anything.” When the Buddha invited the ogre's 
questions the way an Omniscient Buddha would, Suciloma put his question thus 1n verse: 


Rãgo ca doso ca Kutonidana 
arafT raf lomahãmso kutojã 
Kuto samu{thãya mano vitakkã 
kumrakã dhanham ivossajanfti. 


(Monkl) Where do lust and hate have ther source? Displeasure in the 
wholesome things of a qulet forest monastery, pleasure in the five sense 
objects, and goose flesh (cwrasa đhamma — sign of a terrified mind), 
from what do these (three kinds of emotion) arise? As village children throw 
up a crow for fun (after tying 1s feet with a rope), from what do the ninefold 
thought appear and overthrow the wholesome conscIousness? 


Then the Buddha gave his answer and preached to Suciloma ogre by the following verses: 


1) Rago ca doso ca ifonidänã 
arafI ra lomahãm so ifojä. 
To samutthäya mano vitakkã 
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kumarakã dhankam iv'ossajanti. 


(Dear ogrel) Lust and hate have thelr source in this body. (These three kinds 
of emotion, namely,) displeasure in the wholesome things of a qulet forest 
monastery, pleasure 1n the five sense obJects, and øgoose flesh arise from this 
body. As village children throw up a crow for fun (after tying 1ts feet with a 
rope), so the ninefold thought appear from this very body and overthrow the 
wholesome conscIousness. 


2) Snehqjä attasambhutä 
nigrodhass'eva khandhajä. 
Puthi visattä kãmesu 
mãluvã va vifatã vane. 


(Friend ogrel) Às shoots of a banyan tree appear on 1fs trunk, so do lust, hate 
and the like caused by the sap of craving appear on this very body. As 
creepers 1n the forest wrap up the tree that they cling around, so innumerable 
moral defilemenfs attach themselves In a strange manner to the sense obJects 
and pleasures. 


3) Ye nam pajãnanfi yato nidãnam 
te nam vinodeni sunohi yakkha. 
Te duttaram ogham tmam taranti 
atinnapubbam apunabbhavaya. 


Listen, friend ogre! Certain persons know thoroughly that the physical frame, 
which 1s the embodiment of the five agsregates, and which forms the Truth 
Of suffering, has 1s source 1n craving and greed, which form the Truth of the 
cause [of suffering]; they drive away that craving and greed, the Truth of the 
cause of suffering, by means of the Truth of the Eightfold Path [leading to 
the cessation of suffering]. These Noble Ones, who have thus driven away 
craving and greed, the cause of suffering, cross over this fourfold torrential 
flood of moral defilements, the flood which 1s difficult to overcome, which 
has not been crossed over In the pasf existences In s#sãra, even not 1n a 
dream, for the non-arising of rebirth, 1.e. the Truth of the Cessation [of 
Suffering]. 


When the two ogre friends had thus heard these Dhamma-verses, both of them atfained 
sofäpaffti-phala as the verses came to an end. 

As soon as the two friends become noble sofãpanna, thetr original ugliness and bad looks 
disappeared. With bright golden complexion and bedecked in deva ornaments, they 
assumed an appearance, that was pleasant to beholders. 


764 


Chapter 33 


Chapter 33 
THE BUDDHA'S FIFTEENTH VASSA AT KAPILAVATTHU. 


fter staying 1n Sãävatthi for the fourteenth vassz, the Buddha remained 1n that city, after 

the end of the wassư, for as long as there were beings worthy of teaching. Thereafter, 
He set out to admimister the medicinal Dhamma of Deathlessness to all beings, devas, 
humans and Brahmas, and He eventually arrived In the city of Kapilavatthu and observed, 
together with a host of monks, the fifteenth vzssz at Nigrodharama (which was built and 
øIven to Him on His first visit by the Sakyan prince, Nigrodha, and which had come to be 
known as Ñigrodharama). 


Preaching to the Sakyan Prince Mahanama as to what makes a lay devotee 


While the Buddha was thus staying at Nigrodharama of Kapilavatthu in the country of 
Sakka, the Sakyan prince, Mahanama, paid a visit to Him, did obeisance and sat down at a 
proper place. Then the Prince asked the Buddha: 

(1) Prince: “By doing what, Exalted, Buddha, does one become a lay devotee (ãsaka)?” 
Buddha: “Mahanama, (1) taking refuge (Sara#a-gamaø4) 1m the Buddha; (2) taking 
refuge 1n the Dhamma, and (3) taking refuge in the Sangha. By doing so, 

Mahanama, one becomes a lay devotee. 


(That is to say, taking reƒuge in the Triple Gem makes one a lay devofee.) 


(2) Prince: “By doing what, Exalted Buddha, 1s a lay devotee endowed with morality 
(s714)?” 

Buddha: “Mahanama, (I) abstaining from taking life, (2) abstaining from taking what 
1s not ø1ven, (3) abstaining from wrong sexual acts, (4) abstaining from telling 
lies and (5) abstaining from taking sfrong drink, a cause of unmindfulness. By 
do¡ng so, Mahanama, a lay devotee 1s endowed with morality.” 


(That ¡is to say, taking the Triple Rfuge and keeping the Five Precepts makes one a 
lay devotee oƒmorality.) 


(3) Prince: “By doing what, Exalted Buddha, 1s a lay devotee endowed with faith 


(saddha)?” 
Buddha: “In this dispensation, Mahanama, a lay devotee belleves that the Buddha 1s an 
arahat (Araharn) because He 1s worthy of extra-ordinary homage; .... that He 


1s a Bhagava because He has great glory 1n the sense of Enlightenment. By 
believing so, Mahanama, a lay devotee 1s endowed with faith” 


(Hcrein, talking only about the nine attributes oƒ the Buddha is just an elliptical way 
(upalukkhana-nava) oƒ preaching, A lay devotee who believes im the nine atributes oƒ 
the Buddha also believes in the six aHributes oƒ the Dhamma and in the nine 
afttributes oƒ the Sangha. Therefore, if means to say that a lay devotee who ïs 
convinced oƒ the attributes or the Triple Gem ¡s endowed with ƒaith.) 


(4) Prince: “By doing what, Exalted Buddha, 1s a lay devotee endowed with øgenerosity 
(caga)?” 

Buddha: “In this dispensation, Mahanama, a lay devotee abides at home with his mind 
freed from the Impurity of stinginess (waccherd), he gives away with full 
detachment; he washes his hand to give with (his hand 1s wet); he takes 
delight In giving; he 1s befitting to alms-seekers as he shuns wearing a gr1m 
face; he 1s delighted In offering and distributing things. By doing so, 
Mahanäama, a lay devotee 1s endowed with øenerosIfty.” 
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(5) Prince: “By what, Exalted Buddha, 1s a lay devotee endowed with wisdom 
(pañña)?” 

Buddha: “In this dispensation, Mahanama, a lay devotee 1s wise; he has wisdom which 
1s pure and noble, which destroys moral defilement, which leads to Nibbana, 
the end of suffering, and which helps him understand the rise and fall 
(udayabbaya-fñana) of mìnd and matter. All this makes him endowed with 
wIsdom.” 

— Mahavagga Sarnyutta Pali — 
(Details of Mahanama, the Sakyan prince, wIll be given In the portion of the Jewel of the 
Sangha.) 


Prince Suppabuddha swallowed by The Earth 


While staying at Niprodharama, Kapilavatthu, in the country of Sakka, the Buddha 
delivered a discourse beginning with “Na amfalikkhe na samuddamajhe” In 
connection with His uncle and father-in-law Suppabuddha, a Sakyan prince. 


Elaboration: The Buddhas uncle, Prince Suppabuddha, bore a grudge against the Buddha 
for two reasons. He thought: “This nephew and son-in-law of mine, Prince Siddhattha, 
Buddha Gotama, has abandoned my daughter and renounced the world. And having 
ordained my son Devadatta into monkhood He treats him as an enemy.” One day, thinking: 
“I should not give Him a chance to have His meal,” he blocked the Buddhas way, by 
having a drinking bout In the middle of the road. 


At that time, when the Buddha came In a company of monks to that place, the Prince's 
men informed him of the Buddhas visi. “Men,” said the Prince bíifterly, “tell Prince 
Siddhattha, my nephew Buddha, to take another road. He 1s not older than I. (Therefore) I 
cannot make way for him.” Despite his men's repeated plea, the Prince said the same and 
kept on drinking. 

Failling to get permission from his uncle, the Buddha turned back from that place. 
Suppabuddha then sent a spy with these words: “Go, man, take note of what my nephew 
has to say, and come back.” 


While turning back, the Buddha smiled and Venerable Ananda asked Him about the 
reason for His smile. “Dear Ananda,” the Buddha asked ¡in return, “Did you see My uncle 
Suppabuddha?” “Yes, Exalted Buddha,” replied Venerable Ananda. The Buddha then 
foretold as follows: 


“Dear Ananda, My uncle Suppabuddha, who refused to make way for Me, 
has done a very serlous mistake. Seven days from now, he will enter the 
carth (he will be swallowed up by the earth) at the bottom of the sfairs 
leading down from the upper terrace.” 


Having overheard these words, the spy went back to Suppabuddha who asked: “What dịd 
my nephew, who has turned back, say?” The man told him of all he had heard. The Prince 
then conceived an idea: “What my nephew has said cannot go wrong. Whatever He says 
comes true. Despife this [ will accuse Him of falsehood now. He said that [ would be 
swallowed up by the earth on the seventh day. He said not without mentioning the place, 
but He did say I was to be swallowed by the earth at the foot of the statrs. From now on I 
shall never go to the foot of the stairs. [f I do not go there, I shall not be swallowed by the 
earth there. On being not swallowed at the end of seven days, I shall accuse my nephew 
Buddha, Prince Siddhattha, of false speech.” 


After getting the idea, Prince Suppabuddha had his belongings taken on to the top and the 
sfairway removed and the doors locked; at each doorway he placed a couple of wrestlers, 
whom he ordered: “In case I try to descend absent minded, you must check me then.” So he 
remained in his cosy chamber on the seventh and top terrace of his residence. 

Hearinng of the matter, the Buddha said: “Monks, the word of a Buddha 1s never 
ambiguous, 1 1s only of one meaning that is truthful no matter whether my uncle Prince 
Suppabuddha stays only on the terrace, or takes flight and remains 1n the sky, or comes 
down and abides in a boat In the ocean, or dwells Iinside a mounfain. On the very spot I 
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have mentioned (¡.e. at the foot of the stairs), he will be swallowed by the earth.” Being 
desirous of preaching by connecting the former speech with the latter, the Buddha uttered 
the following verse: 


Na antalikkhe na sanudamajjhe 

na pabbafãiam vivaram pavissa. 
Na vửjafi so jagafippadeso 

yaftha thiam nappasaheyya maccu. 


Monks, he who stands In the air cannot escape from death; nor can he who 
lies in the middle of the ocean; he who enters a hole or a cleft in a mountain 
and lives there cannot escape from death; there 1s no space on the ground, 
not even that of a hatr s breadth, that is not plagued by death. 


By the end of this verse, innumerable persons attained sø/ãnafii-phala and so on. 


Ơn the seventh day, while the road leading to the palace where the Buddha would take 
His meal was being blocked, Suppabuddha's state horse (kept) under the mansion øot away 
from the ropes, with which he was tied to a post, kicking the walls around and neighing 
forcefully. Nobody was able to frighten or capture him. While staying up on the terrace of 
the mansion, Suppabuddha heard the cries of his state horse and asked what 1t was all 
about. His male servanfs then replied that the Prince's charger had broken loose. 


As soon as he saw the Prince, the state horse stood quletly. Then Suppabuddha could not 
help trying to catch the horse, he then rose from his seat and went up to the door which 
opened by 1tself. The stairways that had been removed previously sftood at 1ts original 
place. The wrestlers who were on guard caught hold of the Prince by the neck and (instead 
Of getting him Into the mansion) threw him down. The doors on all seven floors already 
became open of their own accord. The stalrways were reinstated by themselves. The guards 
on each floor threw him down successively by catching hold of him by the neck. 


After that, when he got down to the foot of the stairs leading to the ground, the great 
earth opened, making a roaring sound, and received Suppabuddha, the Sakyan prince. 
Having entered the earth, the Prince reached the AvTIci zraya (hell). 


The Buddha's Answers to Sakka's Four Questions 


While staying at Niprodharama of Kapilavatthu and observed the fifteenth vassa, the 
Buddha administered the distributon of the cool water of Dhamma, the elixr of 
deathlessness to worthy beings. When the fifteenth vassư came to an end, He set out from 
Kapilavatthu In accordance with a Buddha's practice and arrived eventually at Jetavana In 
the good city of Sãavatthi. 


While He was staying there, the Buddha delivered a sermon beginning with Sœ5badãnam 
Dhammadanam jinãii as He was asked by Sakka, the King of Devas. The detalls are as 
follows: 


Once the devas of Tavatimsa celestial abode met and raised four questions: 
(l)  What 1s the best of all gifts? 

(2)  What 1s the best of all tastes? 

(3) What 1s the best of all delights? and 

(4) Why should arahatship, the end of craving, be called the best? 


Not a single deva was able to answer these four quesfions. In fact, one deva asked 
another, who, In turn, asked another and so on. Thus asking among themselves, they 
roamed about the ten thousand universes for twelve years (without getting the answers). 


Knowing nothing of the meaning of these quesfions, though twelve years had passed, the 
devas residing In the ten thousand universes assembled and went up to the Four Great 
Kings. When asked by the Four Great Kings as to why they had thus made a great 
assembly, the devas said: “We came to you as we have four questions which we are unable 
to solve.” “What are the four questions, friends?” asked the Deva Kings. “Of Iinnumerable 
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gIfts, of innumerable tastes and of innumerable delights, which 1s the best gift, which 1s the 
best taste and which 1s the best delight? Why 1s arahatship, the end of craving, the best?” 
answered the devas, “FIinding no answers to these questions, we have come fo you.” 


Then the Four Great Kings said: “We too do not know the meaning of these questions, 
friends. But our Lord Sakka 1s capable of knowing promptly when he reflects on the 
sigmficance of the questions that may be forwarded by a thousand persons. Sakka 1s 
superior to us In intelligence, wisdom and glory. Come, we shall go to Sakka.” When the 
Four Deva Kings took them to Sakka and when asked by him about such a great 
assemblage, the devas explained the matter to him. 


“Devas!” addressed Sakka, “The sigmificance of these four questions cannot be known by 
all (except the Buddha). In fact, these four questions are for a Buddha to solve. Where 1s 
the Buddha staying now?” Sakka added: “Come, we shall go to the Exalted Buddha and 
asked him.” Together with all these devas, Sakka 1lluminated the whole of Jetavana at night 
and approached the Buddha, did obeisance to Him and stood at a proper place. When the 
Buddha enquired about their coming in such a great multitude, Sakka replied: “The devas, 
Exalted One, have these questions to ask. There 1s none other than you, Venerable Sir, who 
wIll be able to answer them, who could know the significance of questions. Please explain 
the meaning clearly, to us, Exalted Buddha.” 


“Very well, Sakka!” said the Buddha. “Having fulfilled the Perfections and performed 
unflinchingly the fivefold generosity, I achieved Ommniscience just to eliminate the doubts 
Of persons like you. The answers to your four quesflons are as follows: 

() Of all gifts, the gift of Dhamma 1s the best. 

(2) Of all tastes, the taste of Dhamma 1s the best. 

) Of all delights, the delight in Dhamma 1s the best. 

(4) Arahatship, at the end of craving, 1s the best because 1t 1s the cessatlon of all 

suffering. 

Having spoken thus In prose the Buddha uttered the following verse: 


Sabbadanam Dhammadanam jinäH, 
sabbarassam Dhammarasam jinäti. 
Sabbaratih Dhammarati jinäfi, 

tanhakkhayo sabba dukkham jinäti. 


(Sakka, the King of Devas,) the gift of Dhamma, which 1s the teaching and 
learning of Dhamma, excels all other g1fts overwhelmingly. 


The taste of Dhamma, consisting 1n the thirty-seven factors of Enlightenment 
and the nine supra-mundane attainments, excels all others overwhelminply. 


The delight in Dhamma excels all other delights overwhelmingly. 
Arahatship, at the end of craving, absolutely overcome all suffering. 
Explanation of The Meaning 


(l Even If robes, as soft as layers of a banana trunk, were given to Buddhas, 
Paccekabuddhas and arahaís, who were seated up to the abode of Brahmas in a universe 
with no space between one another, a four-footed verse, which was delivered in that 
assembly In appreciation of the gIft, 1s far superlor. In fact, the value of such a gift of 
countless robes 1s not even a two hundred and fifty-sixth part of the value of the Dhamma 
verse which was delivered in appreciation of the gift of robes. Hence, the excellence of the 
speaking, teaching and learning of the Dhamma. 


Even to those, who put efforts to organize and manage so that the multtude might listen 
to the Dhamma, the benefif accrue 1s immense. 

To the gift of food in bowls, each and every one of them filled with sumpftuous meal, to 
the gift of medicine in bowls, each and every one of them filled with butter, oil and such 
like, to the gift of hundreds of thousands of dwellings like the Mahavihara, to the gIft of 
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hundreds of thousands of pinnacled mansions like the Lohapasada, even to the various gIÝts 
1ncluding the Jetavana monastery given by Anathapindika and others to Buddhas, Paccekka 
Buddhas and arzha/s who were seated and occupying the whole of the aforesaid unIverse 
with no space between one another; to all these gIfts, the gift of the Dhamma taught In a 
four-footed verse, least of all in appreciation of a maferial ø1ft, 1s far SUDeTIOT. 


Why? Because those who perform the wholesome act of giving the aforesaid four 
requisites, namely, robes, food dwelling and medicine, do so only after hearing the 
Dhamma, not otherwise. If they had not heard the Dhamma they would not have given 
even a ladleful of rice gruel or a spoonful of food. For this reason the gift of Dhamma 
excels all other gIfts. 


To make the fact more explicit: Leaving out Buddhas and Paccekabuddhas, even the 
Venerable Sãriputta and other Noble Ones, who had intelligence that could help them count 
the rain drops when it rained heavily and endlessly for the whole ãyw-kappa, were unable 
to make such noble attainmenfs as so/ãpaffi-phafa and higher stages on their own (without 
hearing the Dhamma). In fact, 1t was after hearing the teaching of Thera AssajJi and others 
that they attained so/ãpaffi-phala; 1t was by listening to the Buddhas Teaching (of the 
Dighanakha Sutta and others) that they attained Discipleship (S#vaka-Pãrami-fñãna). “For 
this reason, too, Sakka, only the gift of the Dhamma (Dhamna-dãng) 1S more admrrable 
than the gIft of requlsites (paccaya-đana).” Hence the Buddha's saying: “The gift of the 
Dhamma excels all other gifts overwhelmingly.” 


(2) All kinds of tastes Including the taste of fruit, the taste of flowers, the taste of flavour 
(even that of the food of the devas) are the cause of rebirth in s#sãra and of falling Into 
suffering. The faste of the nine-fold supra-mundane Dhamma together with the thirty-seven 
factors of Enlightenment and the four pairs of mzøega and øhala plus Nibbana, however, 1s 
more praiseworthy than all mundane tastes. Hence the Buddhas saying: “The taste of 
Dhamma (Dhamna-rasa) excels all other tastes overwhelmingly.” 


(3) All kinds of delights in earthly things, such as sons, daughters, riches, women, 
dancing, singing, music, efc., are the cause of rebirth In s/usãra and of falling Into 
suffering. Joy (7í?) that arises In one, through ones aftention paid to the Dhamma while 
speaking, teaching or hearing 1t, causes elation, even tears and gooseflesh. Only such Joy 
that can put an end to suffering In s#sãra and bring about welfare to the extant of 
realizatlon of soíãpaffi-phaÏla, 1s more pralseworthy than all kinds of delight in earthly 
things. Hence the Buddha's Teaching: “The delight in Dhamma (Dhamma-raii) excels all 
other delights overwhelmingly.” 


(4) All kinds of craving disappear the moment arahafía-magga 1s attained. Arahaffa- 
magsa 1s Immediately followed by (1s result which 1s) arahaffa-phala. As arahatIa-phala 
arises at the end of craving, 1t 1s called 7anhakkhaya (destruction of craving). As arahaffa- 
phala, called Tanhakkhaya, overcomes all suffering, 1t is the Dhamma that 1s superlor to 
and more praiseworthy than all other things. Hence the Buddhas saying: “4rahatta-phala, 
the end of craving, absolutely overcomes all suffering.” 


Conversion of Eighty-four Thousand Beings 
When the Buddha explained the verse in detail, eiphty-four thousand sentient beings 
realized the Four Truths and were converted. 


Having listened to the Buddha s elaborate teaching, Sakka dịd obeisance to Him and made 
a request: 

“Exalted Buddha, although the gift of the Dhamma 1s so great and praiseworthy, 
why are we not let to share the merit of 1? From now on, please make the Sangha 
Ø1ve our shares of merit from the gift of the Dhamma.” 

Having heard Sakka's request, the Buddha called a meeting of the Sangha and said: 
“From now on, monks, after giving a Dhamma-speech, be 1t a grand one, or an 
ordinary one, or one given to those who visit you, or (at least) one given In 
appreciation of some alms-giving, share the merit, which accrue to you from the 
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Dhamma-speech, with all beings.” 
— Dhammapada Commentary — 


Taming of A]avaka The Ogre 


King Alavaka, of the city of Alavĩ, was in the habit of pursuing pleasurable hunting im a 
deer forest once a week, leaving behind all his enJjoyment at the palace together with 
female courtiers and dancers. In order to ward off the dangers of rebels, foes and thieves, 
to prevent his contemporary rulers from attacking him, he took up a sporfing exercIse fo 
boost his kingly might. 


One day, Just before he set out for hunting, he had an agreement made with his military 
officers: “He, from whose charge a deer escapes, must be responsible for that deer,” and 
when they got to the forest a deer ran away from the king's charge. 


As he was quick and strong, the King, equipped with a bow, immediately followed the 
deer on foot for up to three yoø/aøas. These (deer) belonging to enI family can run 
confinuously only for three yø/amas. Therefore, when the King had covered that distance, 
he killed the deer that was lying exhausted In a pond, with an arrow. He cut up the animal 
1nfo fwo pieces. Though he did not want 1ts flesh, he carried it by means of a pole lest he 
should be ill-spoken of as “one unable to catch the deer.” On his way back he saw a shady 
banyan tree in new and old foliage at a place that was neither too near nor too far from the 
city; he approached the foot of the tree to take some rest. 


Now, Alavaka the ogre had been granted a boon by Vessavana, the deva king, that 
whoever came Into the vicimty of the banyan tree as far as 1fs shadow fell at noon would 
be his food. (Herein, it should not be taken that those who came under the tree only at 
midday should be eaten by him. The fact was that those who came Into the vicimty of the 
tree covered by the shadow of the tree at noon would be eaten, whether they came by day 
or by night.) 

When the ogre saw the King came under his banyan tree, he showed himself in person 
and wanted to eat the King. [The King gave the two halves of the deer as he wanted the 
ogre fo set him free. But the ogre địd not do so, saying: “Since 1t came Into my hand, 1s 1t 
not mine? How could you, Great King, seek your freedom by giving me the deer?” (This 
part of the story 1s øg1ven only in some versions.)] 


Then the King made a promise to the ogre saying: “Set me free! I shall send you each day 
a man and a pot of cooked rice.” Stll the ogre refused to release him, he said: “You might 
forget about 1t, being Iinfoxicated with your kingly luxuries. Às for me, I cannot eat those 
who do not come up to my residence nor can I eat those who do not voluntarilly gøive up 
themselves. How could I live 1ƒ you were released?” When the King satisfled the ogre by 
saying: “The đay I fail to send you (food), you may devour me.” He regained his freedom 
from the ogre's hand and returned to the city of Alav1. 


While waiting for the King at the make-shIft shelter of branches that they had constructed 
midway, the officers saw the King coming back; they greeted the King and received him 
saying: “Why dịd you try so hard to catch the deer, Great King, fearing loss of dignity?” 
Relating nothing of the incident, the King returned to the city and had his breakfast. Then 
he summoned the administrative minister of the city and secretly told him (of the promise 
which he had given to the ogre). 


“Have you agreed upon the time, Great King?” asked the mimister. “No, I have not,” 
replied the King. “You have made a mistake, Great King,” said the minister. “Ogpres are to 
have access only to things limited. Às you have not put a limit, the whole district 1s In 
danger of a disease. Be that as 1t may, Great King, though you have been wrong, do not 
worry but enjoy your royal comfort, I shall do what 1s to be done in this matter.” The 
minister rose early and went to the prIson and made an announcemert to the criminals who 
had been sentenced to death, he said: “Those who wish to survive may come out.” 


He took the convict that came out first and had him bathed and fed, he then sent him 
saying: “Take this pot of rice to the ogre!” As soon as the convict got into the shade of the 
banyan tree, the ogre assumed a very terrible frame and ate him as though he were biting 
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lotus stalks and stems. 


NB: Through the supernatural power of ogres, a human body, Including 1s hatr, 
efc., turns Into a lump of butfter 


Those who escorted the convict and the food for the ogre saw Alavaka devouring the 
man, became frightened and told their Intimate friends of the matter. From that time 
onwards the news that “the King catches thieves and gIves them to the ogre”, spread and 
people abstained from stealing. 


At a later time, as there were no new thieves and old ones were all gone, the prisons 
became empty. Then the minister reported the matter to the King, who had his gold and 
silver dropped on all the main roads of the city, thinking that somebody might want to pick 
1t up. But nobody touched 1t even with his foot lest they should be accused of theft. 


When the King of Alavaka failed to get new recruit of thieves in this way, he discussed it 
with his ministers, who advised, saying: “We shall make people send one aged person from 
cach household In serial order. An aged person means one who by himself 1s about to enfer 
the mouth of death.” But the King rejected the advice saying that people would then be 
terrorized with the thought “the King has the heart to send my father to the ogre!” or “He 1s 
cruel enough to send my grandfather to the ogre!” I do not prefer that plan." 


Then the ministers presented their alternate Idea thus: “In that case Great King, make 
people send their children who are lying on their backs In their cradles, each day. Such 
children have no such affection as “Phis 1s my mother” or “This 1s my father.` Upon this the 
King agreed and let him do so. The minister started executing the plan. 


From the city, mothers fled with therr children, and pregnant women fled too. After 
bringing up therr children 1n another country, they brought back therr young children to the 
CItY. 

In this manner the daily feeding of the ogre took place for twelve long years. One day, 
when the royal servants roamed about the city looking for children, they found not a single 
child. So they reported to the King: “Leaving aside your son, Prince A]avaka, in the palace, 
there are no children in the city.” The King replied: “As I love my son, so do all these 
people love their respective sons. But in this world there 1s none more lovable than one's 
own self. Go, men, save my life by giving my son to the ogre!” 


At that time, the Queen, mother of Prince Alavaka, had her son bathed with scented wafter 
and adorned with ornaments. She was sifting with her son wrapped in soft white pieces of 
cloth and placed him at her bosom to let him sleep. Under the command of the King, the 
royal servants went there, and while the Queen and sixteen thousand female attendants 
were crying, they took away the chief nurse and the prince, declaring that the little prince 
would become food for the ogre. 


The Buddha's Visit to A]avĩ 


On that day the Buddha rose early in the morning and engaged In mahã-karuä-samäpaffi 
1n the Fragrant Chamber Inside the Jetavana monastery. And when He surveyed the world 
by His two-fold Buddha eyes, (consisting In ãayãnusaya-fñãna and indriya-paropariydffi- 
ñãna) He saw 1n His vision three significant things: 

(1) the past merit of Prince A]avaka that would lead him to ønãgãmi-phala, 

(2) the past merit of the ogre Alavaka that would lead him to so/ãpøffi-phala, and 


) the past merit of eighty-four thousand beings that would lead them to the realization 
of the Eye of the Dhamma (dhamma-cakkhw), the penetration of the Four Truths, at 
the end of His discourse. 

Accordingly, at daybreak He performed His morning duty. Before He could finished His 
afternoon undertakings, at sunset on that new moon day, He set out on foot alone and 
unaccompanied, taking His bowl and robe, on a journey of thirty yø7anas from Savatth, 
and entered the precinct of the ogre's residence. 


Now where did the Buddha stay? Dịd He stay In the ogres mansion that was Invisible to 
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ordinary people and near the banyan tree? Or did He sĩt at the foot of the banyan tree? He 
took His seat in the ogre's mansion. Explanation: As ogres saw theIr mansions, so did the 
Buddha see them. Therefore, He went up to the ogre's mansion and stood at 1s øate. 


At that tỉme, Alavaka was atiending a meeting of ogres in the Himavanta. The door 
keeper of Alavaka, the ogre by the name of Gadrabha, approached the Buddha and paid his 
respectfs. And a đialogue took place between Gadrabha and Buddha: 


Gadrabha:  “Glorious Buddha, dịd you come only at sunset?” 


Buddha: “Yes, Gadrabha, I came only at sunset. If it were not a burden to you, Ï 
would like to spend the might in Alavaka's mansion.” 


Gadrabha:  “Glorious Buddha, it is not a burden to me. But that ogre Älavaka is violent. 
He does not show respecfs even to his parents. Therefore please do not 
prefer to stay there.” 


Buddha: “Gadrabha, I know of Alavaka's violence. There would not be a bit of harm 
to me. I want to stay for the night there in Alavakas mansion, 1Ÿ you do not 
feel my stay burdensome.” 


Gadrabha:  “Glorious Buddha, Alavaka is like an iron pan aglow with fire. He ¡s 
absolutely ipgnorant of parents, monks, and brahmins and the Dhamma. 
Those who come to this place he 1s able to drive them mad, or burst open 
their hearts, or to throw them beyond the ocean or beyond the universe by 
catching hold of therr legs.” 

Buddha: “Gadrabha, I know all about this. IÝ it were not burdensome fo you, Ï would 
like to stay in Alavaka's mansion for the nighi.” 

Gadrabha:  “Glorious Buddha, it is not burdensome for me. But Alavaka might kill me 
I1 Ï were foO gIve you permission without first Informing him. Glorious 
Buddha, let me go to him therefore and tell him of the matter first.” 


Buddha: “Gadrabha, tell him as you like.” 
Gadrabha: “Glorious Buddha, please consider then whether you should stay here or 
not.” 


Havinng said thus, Gadrabha paid his respect to the Buddha and departed to the 
Himavanta. The door of Älavaka's mansion opened by ¡íself. The Buddha entered and took 
His seat on the divine jewelled throne which Alavaka usually sat, on important and 
auspicilous days, enjoying divine luxuries. Being seated, the Buddha emanated golden 
yellow (7ï) rays. 

Beholding the yellow rays, Alavaka's female atfendants gathered, did obeisance to the 
Buddha and sat around Himm. The Buddha gave a miscellaneous Dhamma-talk to them, 
sayIng: “Ogresses, as you have 1n the past given alms and observed morality and honoured 
those who deserved honour, you attain divine luxuries. Now also, do as you have done 
before. Abide not by Jealousy (/ssđ) and stinginess (mưcchariya)” and so on. Having heard 
the sweet falk of the Dhamma, they gave a thousand cheers and remained sifting and 
surrounding the Buddha. 


Having arrived at the Himavanta, Gadrabha the ogre (old Alavaka respectfully: “O 
AIlavaka, King of Ogres, who know no sufferingl May I draw your atfention. Please be 
informed. The Buddha has come and sat in your mansion.” Then Alavaka made a gesture, 
meaning fo say: “Be quief! (You shut up!) I wIll go back mmediately and do whaftever 1s 
necessary. ” 


(Herein Alavaka was so strong in improper thinking that he took the Buddha's stay 
1n his mansion as a disgrace, and out of pride as an ogre, he hushed up the news, 
thinking: “Let nobody amidst this assembly of ogres hear of 1t.”) 


Then the two noble devas, Satagira and Hemavafa, agreed between themselves fo go VISIf 
the Buddha at Jetavana before they went to attend the assembly of devas. Riding different 
vehicles, they set off by atr together with their hosfs of retinue. 


N.B. Routes existed nowhere 1n the space for the ogres. They only had to find out 
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their way, avoiding celestial mansions standing there. 


Alavakas mansion, however, was siftuated on the ground. lt was well secure, 
surrounded by properly fixed walls, doors, turrets and archways. Above the 
mansion was spread a net made of white brass. The mansion was like a box. Ït was 
three yø/anas 1n height, over which there formed an aerial route used by divine 
OgØT€S. 
When the two friends, the divine ogres Sãfagira and Hemavata, happened to come Just 
above the mansion on their way to visit the Buddha, they were unable to proceed. 


In fact, up to Bhavagsa above, nobody can pass over the place where a Buddha 1s 
seated. 


Therefore, when they thought of the cause for their such 1nability to go further, they saw 
the Buddha and descended to the ground like a thrown up stone falls earth-bound. Having 
địd obeisance to the Buddha, they listened to a discourse and crcumambulated the Buddha, 
and asked for His permission to leave: “Glorious Buddha, we have to aftend a meeting of 
divine ogres.” Saying some words In praise of the Three Gems, they headed for the 
Himavanta, the venue of their meeting. 


On seeing the two friends (noble devas), Alavaka rose from his place and ¡invited them 
saying: “Please take your seats here.” 


The Fury of Alavaka The Ogre 


The two friends informed Alavaka: “Friend Alavaka, in your mansion ¡is the Exalted One 
still sitting. You are so fortunate! Go, friend Alavaka, wa1f upon the Exalted Buddha!” 


(To a faithless person, the pious word connected with faith 1s unbearable, so 1s the 
word connected with moraliy to an Iimmoral one; the word connec(ed with 
knowledge to an 1gnorant one; the word connected with generosify fo a miser; and 
the word connected with wIisdom to a fool.) 


The words of the two friends encouraging faith with reference to the Buddha was 
unbearable to Alavaka who had no faith. Therefore, on hearing words of praise of the 
Buddha, the faithless Alavaka the ogre became furious. His heart crackled with rage like 
lumps of salt thrown Into fire. He asked In anger: “What kind of man 1s the so-called 
Exalted Buddha who sat in my mansion?” 


Then the two friends (noble devas) said to Alavaka; “Friend Alavaka, do not you know of 
our Master, the Exalted One? (He 1s a very prominent and noble personage.) Even while In 
the Tusifa abode of devas, He made five Investigations (and they related the biography of 
the Buddha up to his delivery of the Dhammacakka Sutfa. They also told the ogre fully of 
the thirty-two portents that took place at the time when the Bodhisatta was conceived, and 
so on.) Friend Alavaka, have you not seen those marvellous porten(s?” they asked. 
Although he had seen them, but he was carried away by anger, Alavaka replied, hiding the 
truth: “No, I have not.” 


The two devas then became unsatisfied and said: “Whether you have seen them or not, 
what 1s the use of your seeing or no seeing? Friend, what are you going to do fo our 
Master, the Exalted Buddha? Compared with Him, (a) you are like a calf that has been born 
today near a bull with his hump swaying; (b) like a baby elephant that has been born today 
near a bull elephant in musth with his granular secretion flowing from the three parts, 
namely, the trunk, the tip of the male organ and the ears; (c) an old ugly fox, near a lion- 
kíng who 1s graceful with his round back and shoulders and with long bright mane; and (d) 
like a young crow with 1ts broken wings near a garula-bird king with his body of a hundred 
and fIfty yø/anas 1n s1ze. Go and do what 1s to be done.” Being furlous, the ogre gøot up 
from his seat, and standing firmly with his left foot placed on the flat rock of red orpimeit, 
he shouted: “Is your Master, the Buddha, powerful? Ór, 1s 1t I, who 1s powerful2 You will 
see now (who 1s more powerful)!” So shouting he stamped his right foot on the top of 
Mount Kelasa that was of sixty yø/anas. Then Just as fiery particles fall off from the 
ølowing 1ron that has been excessively heated in the blacksmith's furnace and that 1s put on 
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the anvil and hammered, even so Mount Kelasa broke up Into layers of rock, 


Standing on the mountain top, the ogre declared roaringly: “I[ am Alavaka indeed.” The 
roar overwhelmed the whole Jambudipa. 


Four Great Roars 


There have been four great roars which were heard by all Jambidipa (I) The roar: 'I 
have wonl I have won!”, made by the Ogre General, Punnaka, when he beat King 
Dhanañcaya Korabya In the game of dice as told in the Vidhura Jãataka; (2) the roar: “[ wIll 
eat up all wicked monks, wicked nuns, wicked male lay devotees and female lay devotees 
and unrighteous men,” made by Visukamma 1n the guise of a bịg black dog under the 
command of Sakka, the King of Gods, when the dispensaton of Buddha Kassapa 
deteriorated; (3) the roar: “King Kusa, the Sihssara, whose voice 1s bold and penetrating 
like that of a lion king, am I!” made by the Bodhisatta Kusa, after going out of the city 
with Princess Pabhavaf on the back of his elephant, when the seven kings, desirous of 
winning the princesss hand in marriage, besieged his city; and (4) the present one: “I am 
Alavaka indeed!” made by the ogre standing on Mount Kelasa. When those shouts were 
made 1t seemed that they appeared before each and every town-gate and village-gafte 
throughout the whole JambidTpa. 


Because of Alavakas power, the Himavanta, three thousand yø/anas 1n vastness, 
trembled. 


Thereafter, the ogres atfacked the Buddha with the nine kinds of missiles (n the way 
mentioned In the section on the Vanquishing VasavaT Devaputta Mara, Chapter 7). Despite 
his attack with such missiles, Älavaka was unable to make the Buddha flee. Consequently, 
he marched towards the Buddha, leading a frightening army composed of four divisions: 
elephants, horses, chariots and foot-soldiers, and mixed up with various forms of ghosts 
armed with weapons. 


The ghosts made all sorts of guises and threats and, shouting: “Se1ze him! KiII him!” they 
appeared as though they were coming overpoweringly from the sky above the Buddha. But 
they dared not go near to the Buddha, like flies which dare not approach a solid piece of 
hot glowing 1ron. 


Although they dared not go near, they did not retreat in a short time, unlike Mara and his 
enormous army turned back immediately after being defeated on the verge of the 
Bodhisattas Enlightenment at Mahabodhi tree. Instead, they, Alavaka and his ghosis, spent 
half the night doing disturbances. 


The Last Attack with The Weapon of White Divine Cloak 


Having failed in his attempt to frighten the Buddha by displaying various terrible obJects 
thus for half the nipht, he conceived an idea: “lt were well if I would fling the weapon of 
white divine cloak that 1s InvincIble!” 


The Four Great Weapons 


There are four most powerful weapons In the world. They are: 
()_ Sakkas weapon of thunderbolt, 
(2) Vessavana s weapon of iron club, 
)  Yamas weapon of side glance, and 
(4) Alavaka's weapon of white đivine cloak. 
Explanation: 


() If Sakka, in his fury, were to discharge his weapon of thunderbolt towards Mount 
Meru, it would pierce the mountain, which 1s 168,000 yø7anas in height, making a 
hollow right throuph 1t, and come out from the bottom. 


(2) Vessavanas weapon of 1ron club, when hauled by him 1n anger, as In his earlier days 
(when he was still a pu/hu//ana), would chop off the heads of thousands of yakkhas 
and, after returning, would lie in 1fs original position. 
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(3) When an angry Yama, the King of Hell, glances side ways, thousands of kưmbhandas 
are destroyed making a hissing sound like sesame seeds when thrown 1nto the red-hot 
1ron pan. 

(4) If Alavaka the ogre, flying into a rage, were to throw up his weapon of white divine 
cloak Into the sky, there would be a drought for twelve years. IÝ it were thrown upon 
the earth, all the trees and plants and others things would dry up, and the land would 
be deprived of vegetation for twelve years. If It were thrown 1nto the ocean, all the 
waters In it would be dried up, like drops of water would in a red-hot pot. A Meru-like 
mountain, when flung at by 1t, would fall, breaking up Into fragments. 


With that idea Alavaka took off his whi(e divine cloak, so powerful a weapon, and while 
s(anding, he was poised to cast 1t. 


At that time, all the devas, most of whom belonging to the ten thousand universes, 
assembled quickly, for they had decided: “Today the Exalted One will tame the violent 
ogre, Alavaka. At that taming place, shall we listen to the Buddha's Teaching.” Apart from 
those willing to listen to the Teaching, the devas, who wished to watch the fight, also 
gathered there. In this way the entire vault of heaven was full of celestial beings. 


Then Alavaka, rising up and up, around the Buddha and roaming about, hurled his 
weapon of white đivine cloak towards the Buddha. Making a terrible sound mm the sky, like 
the weapon of thunder, and emitting smoke all over and burning with flames, the cloak 
flew towards the Buddha but on coming near Him, 1t turned Into a foot-towel and dropped 
at His feet, destroying the ogre s pride. 


On seeing this, Alavaka became powerless, he felt he had utterly lost his pride like a bull 
with 1ts horns broken or like a poisonous cobra with 1ts fangs taken out. He then reflected: 
“The weapon of white cloak has failed to overcome the Monk Gotama. Why?” Then he 
made a guess: “he Monk Gotama abides with loving-kindness. This must be the reason. 
Now I will deprive him of loving-kindness through an annoying speech.” So he said: 


“O Monk Gotama, without my permission why did you enter my mansion 
and take the seat amidst female attendants like a householder? Is 1t not 
1mproper for a monk to enJoy what 1s not given and to mix with females. 
Therefore, If you abide by the rules of a monk (O Gotama, get out of my 
mansion at once!)” 


(With reference to Alavaka's speech, only the essenfial portion mentioned ¡n the 
brackets was recited as the text in the Buddhist Councils; the rest 1s taken fully 
from the Commentary.) 


The Buddha then accepted the ogre”s order and went outside the mansion, g1Iving a very 
pleasant reply: “Very well, Friend Alavaka.” (A hostile man cannot be calmed by hostility. 
That 1s true† Just a piece of the bear's gall put into the nosfril of a wild furious dog will 
make 1t worse, even so a rude ferocious person, when retaliated with rudeness and ferocIty, 
will become more violent. In fact, such a man should be tamed with gentleness. This 
natural phenomenon, the Buddha understood thoroughly. Hence His mild word and yielding 
action.) 


Then the ogre thought: “Very easy to obey indeed 1s the Monk Gotama. He went out at 
my command, given but once. Wiithout a cause I have fought against him for the whole 
nipht, the Monk Gotama who 1s so đocile to go out. Alavaka's heart began to be softened 
thus. He continued to ponder: “But Ï am not certain yet whether His going out was caused 
by His obedience or by His anger. Now I will make an enqurry.” So he asked the Buddha 
again: “Get in, Monk Gotama!” 

The Buddha, in order to make the ogre”s mind flexible and to feel certain of his docility, 
said again pleasingly: “Very well, Friend Alavaka,” and entered the mansion. 

In this way, the ogre tested the Buddha by his repeated orders to know for sure whether 


the latter was really obedient, for the second time and the third he said: “Go in,” and then 
“Come out”. The Buddha followed the ogres orders so that he might become more and 
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more soft-minded. (So great was the Buddha's compassion Indeed!) If the Buddha were to 
đisobey the ogre, who was violent by nature, his rough heart would become more and more 
boisfterous and be unable to receive the Dhamma. To cite a worldly simile, just as a liftle 
son, naughty and crying, 1s helped to become good by giving him something that he wants 
and by doing something that he likes, even so the Buddha (who was the great mother to the 
three worlds), acted according to his command ¡n order to make Alavaka the ogre (the little 
wild and rough son) who was crying out of anger, which 1s a mental defilement, docile. 


Another simile: just as a wet nurse, with a gift and persuasion, suckles a naughty baby, 
who refuses fo take milk, even so the Buddha (the great wet nurse to the three worlds) 
followed whatever the ogre had to say, thereby fulfilling the latters desire by way of 
persuasion 1n order to feed the ogre (the naughty baby) on the sweet milk of the 
supramundane Dhamma. 


Sữll another simile: Just as a man, desirous of filling a glass Jar with caf„madhu (food or 
medicine confaining four ingredients), cleanses the Iinside of the jar, even so the Buddha, 
desirous of filling the jar-like heart of the ogre with the ca#nadh„-like supramundane 
Dhamma, was to clear the ogre's heart of the dirt-like anger. He therefore obeyed the ogre 
three times by going out of the mansion and getffing Into 1t as He had been ordered by him. 
(His obedience was not due to fear.) 


Thereafter the ogre entertained a wicked desire thus: “Phe Monk 1s really docile. When 
ordered, but once, “Go in” and He went in; when ordered but once, “Come out!° and He 
came out. In this way (ordering Him to go in and to come out) Í wIll make Him weary 
during the whole night. Having made Him weary thus wIll I throw Him to the other side of 
the Ganga by holding His two legs.” Accordingly, he asked the Buddha for the fourth time, 
“Come out, Ó Monk Gotama!” 


Then the Buddha knew the ogre's wicked ¡intention. He also foresaw what the ogre would 
do 1f He said something to hìm: Alavaka would thínk of asking some questions to the 
Buddha, and that would create a golden opportumty for the Buddha to preach. 


Therefore He replied: “I know the vicious plan that 1s In your mind. So I will not get out. 
Do whatever you like.” 


Prior to Alavaka's encounter with the Buddha, in former times too, when hermits and 
wondering ascetics, endowed with higher psychic powers came by air, they visifed the 
mansion out of curIosify to find out whether 1t was a golden, or a silver, or a ruby one. To 
these visifors, the ogre put questions. If they were unable to give him the answers, he 
would do harm by driving them mad or by ripping thelr hearts, or by throwing them by the 
legs to the other shore of the Ganga. 


The following 1s how ogres do harm: They make a man mad in two ways: (1) by showIng 
him their horrible looks and (2) by gripping and crushing his heart. Knowing that the first 
way would not effect madness to hermits and wandering ascetics, Alavaka did not employ 
the first method; ¡instead he reduced his body to a delicate frame by his own supernormal 
power and entered the persons of these (powerful) ascetics and crumpled their hearts with 
his grip. Then their menfal process could not remain stable and they became out of their 
senses. He also burst open the hearts of these ascetics who went mad thus. As they could 
not answer his questlons, he would tell them not to come again and would fling them by 
the two legs to the other side of the Ganga. 


So Alavaka recalled the questions he had asked on previous occasions and thought: “Now 
I will ask the Monk Gotama mm this manner and, then, If He falls to give me satisfactory 
answers, I[ will make Him mad, burst open His heart and fling Him by the legs to beyond 
the Ganga. Thus w1ll I torment Him.” So he said rudely: 


“O Great Monk Gotama, I am going to ask You some questions. If You 
camnot answer them thoroughly I will make You mad, or cause Your heart fo 
burst, or hold You by Your legs and throw You across the rIver.” 
(From where did Alavaka's questions come down? Answer: His parents had learnt 
the questions numbering eight, together with their answers from Buddha Kassapa, 
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whom they worshipped. The parents taught him all the questions and answers when 
he was young. 


(As time went by Alavaka forgot the answers. He then had the questions put down 
1n orpiment on gold plates, lest they should get lost, and he kept the plates stuck at 
the entrance of the mansion. In this way, Alavaka's questions had their source in a 
Buddha, and they were the ones which only Buddhas could answer as they 
(belonged to the sphere of Buddhas, #uddhavisaya.) 


On hearing the ogres words, the Buddha wished to show the unique power of Buddhas; 
unique 1n the sense that 1t was not shared by any In the world, for, nobody could do any 
harm to the four things in Their possession; the gains accrued to Them, Their life, Their 
Ommisclence, and Therr physical rays. So the Buddha said: 


“Friend ogre, all over the dual worlds, the world of divine beings, such as 
devas, zzãras and Brahmas, and the world of human beinss, such as monks, 
brahmins, princes and commoners, Ï see none who could cause Me madness, 
(or) who could explode My heart, (or) who could fling Me over the river.” 


(After barring the cruel intent of the ogre, the Buddha added in order to make him 
ask:) 


“Friend ogre, In spite of that, you may put whatever questions you like?” 
Thus the Buddha extended His Invitation, the kind that Omniscient Buddhas adopt. 


(Herein there are two kinds of Invifatlon: one made by Omniscient Buddhas and 
Bodhisattas, and the other made by other Individuals. Omnisclent Buddhas and 
Bodhisattas Invite questions with full self-confidence: “Ask whatever you like. I 
will answer your quesfions, leaving nothing unanswered.” Other individuals do so 
but with less confidence: “Ask, friend. Ôn hearing your question, I will answer 1f I 
know.”) 


Alavaka's Questions and The Buddha's Answers 


When the Buddha made the kind of Invifation usually adopted by Omnisclent Buddhas 
thus, Alavaka put his questions In verse as follows: 


Kim su dha vittam purisassa seftham 2 

Kữm su sucinnam sukham ãvahati2 

Kim su have sãdutaram rasãnam ? 

Katham jTvin jTvitamn ahu seftham 2 
(O Monk, Gotama by clan!) What 1s the most pralseworthy property of men 
1n this world? What, when practised continuously for days can convey the 
threefold happiness of devas, humans and Nibbana? Of all enJoyable tastes, 
what indeed 1s by far the best for living beings? How 1s ones life, the most 
pralseworthy among living beings, as sweetly declared by numerous men of 
virtue such as Buddhas and others? 

In this manner the first question, “What 1s the most praiseworthy property of men 1n this 
world?” 1s asked by using the term which 1s of leading nature. Such a way of speaking 1s 
called kaƒƒha method. Therefore It 1s to be noted that the term “men” here represents both 
male and female. The question means “What Is the best thing of all men and women?” 

By this verse the following four questions are mearnt: 

(1)  What 1s the best property 1n the world? 

(2) What, when practised day by day, can lead to the three blissful states of human, 

divine and NIbbanic? 

(3)  What 1s the sweetest of all tastes? 

(4) By what 1s living the best? 

Then the Buddha, desirous of answering 1n the same way as Kassapa Buddha did, uttered 
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the following answers 1n verse: 


SaddhTdha vitam purissasa seftham 

Dhammo sucinuuo sukham vahaH. 

Saccam have sãdufaram rasãnam, 

PaññnjTvim jTvitam ahu seftham. 
(O friend ogre by the peculiar name of Alavaka!) In this world the most 
pralseworthy property of every man and woman 1s faith (sưđđh2), mundane 
as well as supramundane. 


The ten wholesome acts or the three good works of charity, morality and 
meditation, which practised day and nigh( continuously, can convey the 
threefold bliss (sukha) of devas, humans and Nibbana. 


Of all enJoyable tastes, the truth (sưcca) sigmficant of Nibbana, which 1s the 
reality In 1s ultimate sense (parmaftha-sacca) or the truthful speech of oral 
auspIciousness (vøci-m„angara) achieved by refraining from falsehood (viraii- 
Sacca) 1ndeed 1s by far the best for all beings. 


Men of virtue, such as Buddhas and others, declare that the life of a being 
who lives, following the right course of conduct continuously, 1s the most 
pralseworthy. 


[() Herein the meaning, at moderate length should be taken thus: Just as varIous 
mundane properties, such as gold, silver, etc., thouph their usefulness bring about 
both physical happiness (kãy/ka-sukha) and mental happiIness (cefasika-sukha), Jusf 
as they prevent one from thirst, hunger and other forms of suffering, Just as they 
effect the cessatlon of poverty, Just as they form the cause for gaining pearls, 
rubies, efc., Just as they attract admrration (the state of ones being admired) from 
others, even so, the two kinds of faith (sađdh2), mundane and supra-mundane, 
bring about both secular happiness and spiritual happIness; even so, faith being the 
leading virtue of those who take the right course of conduct, prevenfs one from 
suffering 1n sa#sãra, such as rebirth, old age, and so on; even so, 1t effects the 
cessation of poverty of virtues; even so 1t forms the cause for winning the 
Dhamma-Jewel such as the seven Constituents of Wisdom (Boø//hanga) which are 
Safi-sambojjhanga and others. 


Saddho silena sampanno, yaso bhogasamappito, 
Yam yam padesam bhajati, tattha tatth'eva pi1lo. 


(He who possesses faith (szđđh3), and morality (s72), who also has retinue and 
wealth 1s honoured wherever he goes. As the Buddha preaches thus (n the story of 
Cittagahapati, 2l Pakinnaka-vagga of the Dhammapada), a faithful individual is 
honoured (or praised) by all human and divine beings. Therefore, the two kinds of 
faiths, mundane and supramundane, are said by the Buddha to be one's property. 


(This property of faith 1s the cause of the threefold unique happiness of devas, 
humans and NÑibbana. Moreover, 1t 1s the cause of gaining such secular freasures as 
gold, silver and the like. Thịs 1s true: Only he who is faithful and performs alms- 
gIving can acquire secular treasures. The property of one without faith 1s Just 
fruitless. Therefore, the property of faith 1s said to be the most praiseworthy 
pOSSession.) 


(2) When the ten wholesome works (alternately, the three acts of charity (đãng), 
morality (s72) and meditation (5hãvan8) are performed day after day, they bring 
human happiness to the performer, as they dịd to Sona, Ratthapala and other sons 
of wealthy persons; they bring divine happiness to the performer, as they địd to 
Sakka, King of Devas, and others; they bring the bliss of Nibbana to him as they 
dịd bring to Prince Mahapaduma and others. 


(3) Something to be licked and enjoyed 1s called taste. Varlous tastes, such as the 
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taste Of roofs, the faste of stems, etc., and the other parts of a plant confribute to 
the development of ones body. (But) they can convey only secular happiness. The 
taste of the truth caused by refraining from falsehood (viraii-sacca) and that of the 
verbal truth (vacï-sacca) contribute to ones mental development through 
tranqulllity (samafha), and (vipassanä) meditation and other meditative practices. 
They lead to sprritual happiness. Arahatship called Wimuiii-rasa, the taste of 
EmancIpation, as developed through the taste of the Nibbanic Peace, the Truth in 
1s ultimate sense (paramaftha-sacca), 1s sweet and delicious. Therefore, these three 
tastes Of Paramaftha-sacca, viratfi-sacca and vacT-sacca are the best oŸ all tastes. 


(4) An individual, who lacks both eyes, namely, the eye of intelligence in mundane 
development and the eye of intelligence 1n supra-mundane developmert, 1s called 
Andha-puggala (an Iindividual whose both eyes are blind). One having only the eye 
of intelligence in mundane development and lacks the eye of Intelligence 1n the 
Dhamma, 1s called ##a-cakkhu (one eyed), one who has both eyes of mtelligence 1s 
designated Dwi-cakkhu-puggala (an individual whose both eyes see). 


Of these three kinds of individuals, a two-eyed lay devotee lives by doing his 
domestic task, by taking refuge in the Triple Gem, by keeping the precepts, by 
fastng and by fulfilling other human social dutles only through wisdom. À monk 
lives by accomplishing his ascetic undertakings, such as s?/a-visuddhi, (purifilcation 
of morality), cia-visuddhi (purification of mind) and others, through wisdom. 
“Only the life of one who abides by wisdom 1s praiseworthy”, the Noble Ones, 
such as Buddhas, etc., declared. (They do not say that the life of one who lives Just 
by respiratlon 1s pralseworthy.) Thus should the meaning at moderate length be 
noted.] 


On hearing the Buddha's answer to his four questions, Alavaka the ogre became very 
ølad, and being desirous of asking the remaining four, he uttered the following verses: 


Katham su tarati ogham, katham su tarafi annavam. 
Katham su dukkham acceti, katham su parisuJjhati. 


(Exalted Buddha) how, or by what does one cross over the four rough 
whirlpools? How, or by what does one cross over the ocean of sarmsara? 
How or by what does one overcome the round of suffering? How or by what 
does one cleanse oneself of mental Iimpuritles? 


'When the ogre had questioned thus, the Buddha uttered the following verse as He wished 
f{o answer as before: 


Saddhaya tarati ogham, appamadena annavam. 
Viriyena dukkham acceti, Pafñfñaya parisujjhati. 


(O Friend by the peculiar name of Alavaka) By faith (szđđhã) one crosses 
over the four rough whirlpools, by (aøøzmađ2), which 1s repeated 
performance of the ten wholesome acts, one crosses over the ocean of 
Samsãra; by energy (viriya) one overcomes the round of suffering; by 
wisdom (øzññ3) one cleanses oneself of menfal Impurifies. 


(Herein, he, who crosses over the four whirlpools, can also cross over the ocean of 
Sam sãra, can overcome the round of suffering and be aloof from moral Impurifies; 
but (1) he who lacks szđdha, as he does not belileve in the worthy practice of 
crossing over the four whirlpools, cannot engage In meditation which 1s crossing. 
Therefore, he cannot go beyond them. (2) He who neglects by indulging In five 
sensual pleasures, as he holds fast to these very pleasures, cannot get beyond the 
ocean 0Ÿ sưmsãra. (3) He who 1s not energetic but indolent, by mixing himself with 
unwholesome things, lives miserably. (4) A fool, as he does not know the good 
path of practise leading to the purlfication of moral impuritles, cannot be away 
from such mental defilements. Hence the Buddhas answer revealing saddhã as 
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opposed to øszđdjya (faithlessness) apmada as opposed to pamada 
(negligence), w7zjz as opposed to &osz//a (mndolence) and øzññã as opposed to 
moha (Ignorance). 


Again In this answering verse of four-feet; faith or the faculty of saddha 1s the 
fundamental cause of the four factors of the streams-winning (søfãpaffiyanga), 
namely, (4a) sappurisa-sarnseva, assoclaton with the virtuous, (b) sưđdhamma- 
savana, listening to the law of the virtuous, (c) yonøiso-manasikara, prOpeT 
contemplation, and (d) dhammmanudhamma-pdfipaffi, engagement 1n Trangulllity 
and Insight meditation In accordance with the ninefold supra-mundane Dhamma. 
Only the possession of sưđähã leads to the development of the four factors of the 
sfream-winning factors, and only the development of these four factors leads to 
Sofãpaííi, the winning of the stream. Hence by the first answer 1n the verse reading 
“Saddhaya tarati ogham — By faith one crosses over the four whirlpools of rough 
waters”, the soíãpaffi-magga, which 1s the crossing over of đhogha, the 
whirlpool of wrong beliefs, as well as the noble so/ãpanna, the Stream-Winner, are 
meaII. 


(The noble so/ãpanna, as he has diligence, equivalent to the repeated acts of merit, 
accomplishes the second Path and 1s to be reborn but once 1n the human world; he 
crosses over the ocean of sa/wsãra, (the feat which has not been performed yet by 
sofãpaffi-magga) and which has 1s source in bhavogha, the whirlpool of 
becoming. Hence by the second answer in the verse reading “a22amadena 
annavam — by điÏigence one crosses over the ocean of sưiwsãra”, the sakadägaãm7- 
magsa, which 1s the crossing over of bhavogha, the whirlpool of becoming, as 
well as the noble individual sakadãgaãmin, the Once-Returner, are meant. 


(The noble saka4ãgãmin accomplishes the third Path by energy and overcomes the 
lust-related suffering, which has ifs source In &øm'ogha, the whirlpool of sensual 
pleasures, (the feat which has not been performed yet by szkađãgữmi-magga). 
Hence the third answer In the verse reading “viriyena đukkham accefi — by energy 
one overcomes the round of suffering”, the aagãmï-magga, which 1s the crossing 
over of kZmo'ogha, the whirlpool of sensual pleasures, as well as the noble 
individual aäãgãmin the Never-Returner, are meant. 


(The noble a#ãgãmin, as he 1s free from the mire of sensuality, accomplishes the 
fourth Path through the pristine pure Insight Wisdom and abandons the extreme 
Impuritles of ayv///Z (ignorance), (which has not been eradicated yet by anãgãmï- 
magsa). Hence the fourth answer in the verse reading “paññãya parisujjhafi — by 
wisdom one cleanses oneself of mental Iimpuritles”, the arahaffa-magga, the 
crossing over of vÿ/'ogha, the whirlpool of ignorance, as well as the arahaf are 
meanI.) 


_Át the end of the verse, in answer that was taugh( with arahatship as 1ís apex, Was 
Alavaka, the ogre, being established in the fruition of sofãpafii. 


Alavaka's Further Questions after His Attainment of Sotäpatti 


Now that Alavaka, the ogre, had been impressed by the word PañØñã (wisdom), that is 


confained In the fourth answer of the verse, “?zwãya parisujjhafi — By wIsdom 1s One 1s 
cleansed of one s mental impurities”, uttered by the Buddha, he (as he was typically a noble 
sofãpanna), became desirous of asking further questions, a mixture of mundane and supra- 


mundane problems, by his Intelligence and uttered the following six lines: 


Katham su labhate paññãm 2 
Katham su vindate dhanam ? 
Katham su kittim pappofi? 
Katham mittãni ganthaHi? 
Asmaã lokã param lokam 
katham pecca na socafi? 
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(Exalted Buddha!) How 1s the twofold wisdom, mundane and supramundane, 
gained? How 1s the twofold wealth, mundane and supra-mundane, affained? 
How 1s fame achieved? How are friends associated? By what, one does not 
ØrIeve on passing away from this world to the next? 


(By this verse Alavaka) the ogre meant to ask on the problems concerning these Ẩive: 
(I) The means to get wIsdom, 
(2) The means to get wealth, 
(3) The means to get fame, 
(4 The means to get friends, and 
(5) The means to get away from sorrow In the next lIfe. 


(Being desirous of teaching Alavaka properly that there were four things contributing to 
the acquisiion of the twofold wisdom, mundane and supra-mundane, (being desirous of 
answering the first question), the Buddha delivered the following verse: 


Saddahano arahatam, dhammam nibbãnapatftiyä; 
sussisam labhate pañfñãm, appamatto vicakkhano. 


(Friend by the peculiar name of Alavaka!) He who has deep faith in the ten 
wholesome acts and the thirty-seven constituents of Enlightenment that 
contribute to the attainment of Nibbana taught by Buddhas, Paccekabuddhas 
and arahaís; who respectfully pays attention to the wise; who is mindful and 
earnest; and who reflects thoroughly on the two speeches, one well-spoken 
(subhãsa) and the other 1ll-spoken (zsubhasia), acquires the twofold 
wisdom, mundane and supra-mundane. 


(By this answer the Buddha meant to say that: 
(1) saddha, faith, 
(2) sussizs, attention, 
(3) appamada, mindfulness, and 
(4) vicakkhana, reflection 
are the means to have wisdom. 


(To make the meaning more explicit: Buddhas, Paccekabuddhas and arahaís realize 
Nibbana through the ten wholesome acts at the beginning and through the thirty- 
seven consfituents of Enlightenment later on. Therefore, these ten wholesome acfs 
and the thirty-seven consftituents of Enlightenment are to be designated as the 
means to Nibbana. Only he, who has profound faith (sadđh3), can posses both 
mundane and supra-mundane wisdom. 


(The possession of wisdom, however, 1s not possible Just by faith. Only when the 
faithful individual develops sss#sZ by approaching the wise, serving them, by 
listening to their pious words, can he win these two kinds of wisdom. (That 1s to 
say, having faith that leads to Nibbana, he must go to his preceptor (?2a/jahãya) 
and fulfils his dutiles towards them. When the preceptor, being pleased with his 
fulfilment of duties, teach him, he must listen carefully. His approach to his 
preceptors, his service towards him, his listening to his word — all these briefly 
make up the term s⁄sssZ, respecfful obedience. Only one who possesses sss/si, 
can realize mundane wisdom as well as supra-mundane. 


(Only when the faihful and respectful listener further develops, ap2amada 
(mindfulness), and vicakkhanä, (reflection) on subhãs7/a (well-spoken speech), and, 
dụbbhãsia, (1ll-spoken speech), can he realize the twofold wisdom. He, who lacks 
these four, viz., sưddhã, sussiisã, appamada and vicakkhanä, cannot. 


(With regard to the Interrelaton between these four and the supra-mundane 
wisdom, (I) by sưđđha, a man takes up the practice which lead to wisdom; (2) by 
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sussisä, he listens respectfully to the Dhamma which lead to pañña, (3) by 
appamada, he does not forget what he has learnt; (4) by vicakkhana, he considers 
deeply what he has learnt so that 1t may remain intact and without distortion and 
widens one's knowledge and wisdom. Or (2) by sss/sz, a man respectfully listens 
to the Dhamma which lead to wisdom; (3) by a?pamaáa, he bears in mind what he 
has learnt so that it may not be forgotten, (4) by wicakkhaøa, one ponders the 
profound significance of what he has borne in mind. The repeated practice of these 
four brings to one the ultimate reality of Mibbana by causing arahatship. In this 
manner, the development of the supra-mundane wisdom of the Path and that of the 
Fruition 1s to be noted.) 


After answering the first question thus, did the Exalted One, being desirous of answering 
now the second, third and fourth questions, uftered the following verse: 


Patiripa-karT dhuravä, u{†hãtã vindate dhanam; 
saccaena kittin pappoti, dadam mittãni ganthaHi. 


(Friend ogre by the peculiar name of Alavaka!) He, who performs these two 
things leading to both worldly and spiritual wealth in harmony with the place 
and time; who, by mental energy, does not abandon his duty, and who 1s 
physically energetic as well, certainly occuples the two-fold wealth (By the 
first half of the verse does the Buddha answer that the two-fold wealth can 
be attained through three factors: following the practice in harmony with the 
place and time, leading to wealth, having mental energy and having physical 
energy.) By auspicious truthful speech does one affain good reputation that 
“This man 1s the speaker of truth”, [or] by the attainment of ultimate reality 
of Nibbana does he reach fame, people would say: “He 1s a Buddha,” “He 1s 
a Paccekabuddha,” or “He 1s a noble disciple of the Buddha.” (By this third 
foot of the verse, the third question 1s answered.) He who without stingIness 
but wholeheartedly gives somebody what he or she wants, makes friends. (By 
this fourth foot, the fourth question 1s answered.) 


(Herein, the way the worldly wealth 1s attained through suitable practice, mental 
energy and physical energy may be noted from the (well-known) Cula-setthi Jataka 
which tells of a man who becomes rich having two hundred thousand within four 
months by making a dead rat as his caprfal. 


(With reference to the attainment of spiritual wealth, it should be understood from 
the story of Maha Tissa Thera. Explanation: The aged elder Maha Tissa of Ceylon, 
once, decided to live only by the three postures of sitting, standing and walking, 
and he actually did so, fulfilling his dutiles. Whenever he felt slothful and drowsy, 
he soaked a head-pad made of straw [normally used as a cushion to things carried 
on the head] with water, put 1t on his head and went 1nto the water of throat-depth 
to remove his sloth and drowsiness (/hina-middha). After twelve years, he attained 
arahatship) 


Having answered thus the first four questions in the way in which the worldly and 
spiritual things for the lay man and the monk are mixed, the Buddha now wished to answer 
the fifth question. Accordingly He uttered the following verse: 


Yass ete caturo đhammã, saddhassa gharam esino. 
Saccarh dhammo dhTfỉ cñgo, sa ve pecca ' socdfi. 


He who 1s faithful and seeking the benefit of one's home, in whom exist four 
things, namely, szcca (truthfulness), đhamma (wisdom), đhĩ⁄ (physical and 
mental energy), cãga (generosify), indeed does not worry on his departure to 
the nexf exIstence. 


After answering the fifth question thus, the Buddha wished to urge the ogre, Alavaka, and 
uffered this verse: 
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Tgha aññe ni pucchassu, 
puthi samãna brãhmane. 
Yadi saccã damä cägã, 
khantyä bhiyyo dha vỤjaHi. 


(Friend ogre by the peculiar name of Alavaka!) In this world, If there were 
any virtue better than sưcca (the twofold truthfulness) for the attainment of 
good repufation, If there were any virtue that 1s better than đữma (taming) 
through prudence which 1s part of wise obedience for the aftainment of 
worldly and spiritual wisdom, 1f there were any virtue that 1s better than cãga 
(giving) for the making of friends, If there 1s any virtue better than 
forbearance (&k#zz?) in the form of physical and mental energy for the 
making of worldly and spiritual wealth, 1f there 1s any virtue better than these 
four, namely, sacca, đãma, cñga and khamf, for the elimination of grief 
hereafter, or 1ƒ you think there were any virtues better than these, Ï pray you, 
for your safisfaction ask many others, those monks and brahmins, such as 
Purana Kassapa, etc., who falsely claim that they are Omniscient Buddhas. 


When the Buddha utiered thus, the ogre Alavaka said to the Buddha in verse, the first half 
of which explains that He had already removed his doubt (through his attainment of the 
Path Knowledge), the doubt as to whether he should ask Purana Kassapa etc. and the 
second half explains the reason for his having no Intention to ask: 


Katham nu dãni puccheyydam. 

puthii samana-brahmane. 

Yo ham ajja pajãnãmi, 

yo aftho samparayiko. 
(Exalied Buddha!) Now that I (Your disciple, Alavaka by name,) have cut off 
all doubts by means of the sword of the sofãpaffi-magsga-fñãna, why should I 
ask many monks and brahmins who unrighteously claimm that they are 
Omniscient Buddhas. (Indeed I should not ask them as I have been free from 
that endangering defilement of doubt, wicik/cchä,). As You have Instructed 
me, I, who is Your disciple, A]avaka by name, come to know personally and 
clearly, on this day, all that instruction of Yours, regarding the attainment of 
wIsdom, the attainment of wealth, the attainment of fame and the making of 
friends, and regarding the virtues that lead not to grief hereafter. (Therefore, 
I need not ask other persons for my satisfaction.) 


Now the ogre Alavaka uttered again the following verse in the order (o show that the 
knowledge he had acquired had 1s source In the Buddha: 


Aithaya vata me Buddho 

yäãsãy ñlavim ägãmä. 

Yo ham ajja pajãnãmi, 

yattha dinnam Mahãappahalam. 
The Exalted One, Lord of the world and Omniscient Buddha, has out of 
compassion come to the city of Alavi to spend the whole yassz period for the 
development of my, worldly and spiritual welfare. The gift faithfully given 
by the Omnisclent Buddha 1s of great fruits ranging from the bliss of devas 
and humans to the bliss of Nibbana. That Omnisclent Buddha, who deserves 
the best gift, [ have come to know now thoroughly. 


Having told in verse that he had now acqurred the means to develop his welfare, Alavaka 
now uttered again this verse in order to express his wish properly to do for the welfare of 
Oothers: 


So qham Vicrissitmi, 
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gãmã gãmam purñ puram. 
Namassamano sambuddham, 
Dhammassa ca sudhammatam. 


(Exalted Buddha whose sun of glory shines bripht,) That I, your disciple 
Alavaka, (from today onwards the day I met with the Master,) with my 
Joined hands raised to my head in adoration, w1ll wander from one celestial 
abode to another, from one celestial city to another, proclaiming aloud the 
countless affributes of the Buddha, the Chief of the three worlds, and the 
attribute of the Dhamma of the ten consfituents, namely, the (four) z4gø4s, 
the (four) øhz/as, Nibbana and the entire collection of your Teachings, 
confaining the good means of emancipation from the round of suffering (and 
the attributes of the Sangha, the eight classes of 1ts members, the Noble Ones 
who carefully follow the various admirable practices of the threefold 
Training). 

lt was the time when the following four evenfs simultaneously took place: 
(1) The end of ÄAlavaka's verse; 
(2) The coming of the daybreak; 
(3) The reception of Alavaka's verse with wild acclaim; and 
(4) The sending of Prince Alavaka by his royal servants to the ogre's mansion. 


When the king's men [from the city of AlavT] heard the tumultuous acclaim, they thought 
to themselves: “Such a roar could not have occurred about any personages other than the 
Exalted One. Could 1t be that the Exalted One has come?” On seeing the body-rays from 
the Buddha, they no longer remained outside the mansion but entered 1t without fear. 
There, in the ogres mansion, did they encounter the Buddha seated and the ogre Alavaka 
sfanding with his Joined hands in adoration. 


After seeing thus, the king's men bravely handed the litle Prince Alavaka over to the 
Ogre Alavaka, saying: “O Great Ogre, we have brought this Prince Alavaka to give you in 
sacrifice. Now you may bite him or eat him if you wish. Do as you please.” As Alavaka 
had already become a noble sofãpanna at that time and (especially) as he was told to be so 
1n front of the Buddha, he felt greatly ashamed. 


Then Alavaka tenderly took over the litile prince with his two hands and offered him to 
the Buddha, saying: 


“Exalted Buddha, I offer this royal child to you. I give you the boy 1n charity. 
Buddhas are kind and protective to the sentient beings for ther welfare. Exalted 
Buddha, please receive him, this Prince Alavaka, for his welfare and happiness. ” 


He also uttered this verse: 


Trmam kumaram satapufñffalakkhanam. 
sabba igupetam paripunnavydaffjanam. 
Udaggticitto sumano dadämi te 
patiggaha lokahitäya cakkhuma. 


Exalted Buddha of the fivefold eye! Being elated and happy, I, (Alavaka by 
name,) faithfully give you the prince named Alavaka, who possesses more 
than a hundred marks owing to his past meritorious deeds, who also has all 
bịg and small limbs and a developed physical appearance. Buddhas look after 
the sentient beings for theIr benefits. Kindly accept the prince for his own 
welfare. 

The Buddha accepted the litle Prince Alavaka with his hands. While He was thus 
accepting, 1n order to give His blessing for the benefit of long life and good health of the 
ogre and the prince, the Buddha uttered [three] verses, each omitting a foot (to be filled up 
by somebody else). That blank in each verse was filled up three times as the fourth foot by 
the ogre In order to esfablish the little prince 1n the Three Refuges. The incomplete verses 
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which were uttered by the Buddha and completed by the ogre are as follows: 


(1) Buddha:  Dĩighãayuko hofu ayam Kumãro, 
tuyvañ ca yakkha sukhito bhavähi. 
Avyadhita lokahitaya titththa, 
Yakkha:  ayưmu kumaãro saranam upeti Buddham. 


(2) Buddha:  Dïghãayuko horn ayam kumaãro 
tuvañ ca yakkham sukhito bhavalhi. 
Avyadhita lokahitaya tifthatha, 
Yakkha: ayưm kumãro saranam upeti Dhammam. 


(3) Buddha: Dĩighayuko hofM ayam kumaäro 
tuvañ ca yakkha sukhito bhabvahi 
Avyadhitä lokahitaya ti†thatha, 
Yakkha: ayam kumaãro saranam upeti Sangham. 


( Buddha: May this Prince Alavaka live long! Ogre Alavaka, may you also have 
physical and mental happiness! May you both remain long, being free from 
the ninety-six diseases, for the welfare of many! 

Yakkha: (Exalted Buddha!) This Prince Alavaka takes refuge ¡in the Exalted One, 
Lord of the world, and OmniscIent Buddha. 


(2) Buddha: May this Prince Alavaka live long! Ogre Alavaka, may you also have 
physical and mental happiness! May you both remain long, being free from 
the ninety-six điseases, for the welfare of many! 

Yakkha: (Exalteéd Buddha!) This Prince Alavaka takes refuge ¡in the Dhamma 
consisting of the ten features, such as the four Paths, four Fruitions, 
Nibbana and the entire body of Teaching. 


(3) Buddha: May this Prince Alavaka live long! Ogre Alavaka, may you also have 
physical and mental happiness! May you both remain long, being free from 
the ninety-six diseases, for the welfare of many! 

Yakkha: (Exalted Buddha!) This Prince Alavaka takes refuge in the Sangha of the 
Noble Ones ¡n the ultimate sense of the word (Paramatftha Ariya). 


Then the Buddha entrusted the little prince to the kings officers, ordering: “Bring up this 
royal child and return him to me!” 


Naming of The Prince: Hatthaka Alavaka 


The original name of the prince was Alavaka. As has been said, the day the ogre was 
tamed, the prince was passed from the hands of the royal officers to the ogre's hands, from 
the ogre's hands to the Buddhas hands, from the Buddha's hands back to the hands of the 
officers. Hence he was named Hatthaka-Alavaka (or Hatthaka-Alavaka — Alavaka who has 
been handed from person to person). 


When the officers returned, carrying the lile prince, they were seen by farmers and 
foresters and other people, who asked timidly: “How 1s 112 Is 1t that the ogre does not want 
to devour the prince because he 1s too small?” “Friends, do not be afraid,” replied the 
officers, “The Exalted One has made him free from danger,” and they related the whole 
síory to them. 


Then the entire city of Alavĩ cheered, shouting: “Søđ#u! Sadhu/”. The people happened to 
have faced in the direction where the ogre Alavaka was in just one roaring: “The Exalted 
One has caused safety!l The Exalted One has caused safety!” When it was time for the 
Buddha to go to town for alms-food, the ogre went along, carrying the Buddha's bowl and 
robe, half the way down to see Buddha off, he returned to his mansion. 


THE GREAT CHRONICLE OF BUDDHAS 
Mass Conversion (Dhammabhisamaya) 


After the Buddha went on alms-round ¡n the city of Alavï and when He had finished His 
meal, He sat on the splendid seat which was prepared unđer a free In quietude at the city 
gate. Then came King Alavaka with his hosts of ministers, troops and were joined by the 
ciizens of Alavi who did obeisance to the Buddha and sat down around him and asked: 
“Exalted Buddha, how could you tame such a wild and cruel ogre?” 


The Buddha then delivered the aforesaid Alavaka Sutta ¡in twelve verses in which He 
sarted His narration with the attack made by the ogre and went on relating In detail: “In 
this manner did he rain nine kinds of weapons, 1n this manner did he exhibit horrIble 
things, 1n this manner did he put questions to me, in this manner did I answer hs 
questions.” By the end of the discourse eighty-four thousand sentient beings realized the 
Four Truths and found emancipafion. 


Regular Offerings made to The Ogre 


Now King Alavaka and the citizens of Alavi built a shrine for the ogre Alavaka, near the 
(original) shrine of Vessavana Deva King. And they regularly made to the ogre, offerings 
worthy of divine beings (đevafabali) such as flowers, perfumes, efc. 


'When the little prince grew up 1nfo an intelligent youth, they sent him to the Buddha with 
these words: “You, Prince, have secured a new lease of life because of the Exalted One. 
Go and serve the Master. Serve the Order of Monks as well! The Prince approached the 
Buddha and the monks and rendered his service to them, practised the Dhamma and was 
established In the a+ãgãmT-phala. He also learned all the teachings of the Three Pitakas and 
acqurred the retinue of five hundred lay devotees of the Buddha. At a later time the Buddha 
held a convocation where the devout lay man and Anagamin Prince Hathaway Lavaca was 
placed foremost among those who lavishly showered upon their audience the four Szngha- 
vafthus. 
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Chapter 34 
THE BUDDHA'S SEVENTEENTH VASSA AT VELUVANA. 


fter taming and converting the ogre Alavaka while observing the sixteenth vzssư at 

Alavï city, the Buddha exhorted and taught those beings who were worthy of His 
Teaching. When the vzssơ came to an end, He journeyed from the city of AlavT and 
reached the city of RaJagaha eventually and He stayed at the Veluvana monastery of the 
city to keep the seventeenth yassa. 


Story of Sirima The Courtesan 


Here a brlef account of Sirima the courtesan which should be known ¡in advance: 
Merchants of RaJagaha who belonged to a trading guild, having personally wifnessed the 
splendour of the city of Vesali, which was due to the courtesan Ambapali, told King 
Bimbisara on therr return to RãjJagaha that a courtesan should be kept In their city tfoo. 
When the King granted permission to do so, they appointed a very pretty woman, Sãlavati 
by name, courtesan with appropriate ceremonial emblems and duly recognized by the King. 
A fee of a hundred coins was charged for those who wanted to enJoy her company for one 
nipht. 

'When the courtesan first gave birth to a son, the infant was abandoned on a road but was 
picked up, adopted and named Jivaka by Prince Abhaya. Ôn coming of age, he went to 
Takkasila and studied medicine under a prominent teacher till he became accomplished In 
1t. He was, 1n fact, to be famous as physician JTvaka, and his name 1s well-known even 
today. 


SalavafTs second chid was a daughter. As a daughter could follow her mothers 
OCCupation as a courtesan, she was not abandoned (unlike in Jivakas case) but nurtured 
well. The name Sirimãa was given to her. On her motherˆs death, Sirima succeeded her and 
Was recognized as courtesan by the King. Those, who wished to seek pleasure with her for 
one night, had to pay a thousand coins. This 1s a brief account of the courtesan Sirama. 


The Buddha's Discourse in Connection with Sirimäa 


While the Buddha was keeping the seventeenth vassz at Veluvana in RãaJagaha, Sirima 
was a lady of great beauty. What was peculiar about her was this: During one rainy season, 
she did something wrong against the Buddhas female lay devotee (as¡k3) Uttara, who 
was dauphter-in-law of the wealthy merchant, Punna, and who was a noble sofãpamna. In 
order to beg Uttaraäs pardon, she confessed to the Buddha who had finished His meal 
together with members of the Sangha at Uttaraˆ`s house. One that very day, after listening to 
the Buddha's discourse, øiven In appreciation of the meal, she attained so/ãpaffi-phala when 
the verse beginning with “4kkodhena jine kodham” uttered by the Buddha came to a close. 
(This 1s Just an abridgment. A detailed account wIll be given when we come to the section 
on Nandamata Uttara Upasika in the chronicle of female lay devotees, in the Chapter on 
Sangha-Ratana.) 


The day after her attainment of so/ãpafi-phala, the courtesan Sirima Invited the Order of 
Bhikkhus with the Buddha at 1ts head and performed alms-giving on a grand scale. From 
that day onwards, she undertook permanent (#bađdha) giving of alms-food to a group of 
the eight bh/kkh„s. Beginning from the first day of her Invifation the eight bh/kkhus went In 
theIr turn to Sirimas place consfantly for food. Saying respectfully: “Please accept butter, 
Venerable Sirs! Please accept milk, Venerable Sirs!” Sirima offered by putting her supplies 
to the brim of the bowls of the eight monks who came as 1t was their turn. The food 
received by a monk (from Sirim&s house) was sufficlent for three or four. Sirima spent 
sIxteen coins each day for offering food. 


One day, one of the eight monks went to Sirimas place as 1t was his turn, had his meal 
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there and went to another monastery that was more than three ÿyøjanas away from 
RãJagaha. One evening, while the visiing monk was sifting at the place reserved for 
walfing upon, the Mahathera of the monastery, his fellow monks, asked him 1n theIr speech 
of welcome (02ƒisandhãra): “Friend, where did you have your meal and come over here?” 
The visiting monk replied: “Friends, Ï came after having the meal which 1s the permanent 
offering made to eight monks by Sirima.” Again the monks Inqurred: “Friend, dịd Sirima 
make her offering attractive and give 1t to you?” “Friend, I am not able to praise her food 
fully. She offered the food to us after preparing 1t in the best possible manner. The food 
received by one from her 1s sufficient for three or four to enjoy. Ït 1s particularly fortunate 
for one to see her beauty rather than to see her offering. That woman, Sirimã, 1s indeed one 
endowed with such and such signs of beauty and fairness of limbs, big and small?” Thus 
the visiting monk replied, extolling Sirimas qualities. 

Then one of the monks, after hearing the words 1n pralse of Sirimma's qualitiles, fell in love 
with her, even without actual seeing. Thinking: “I should go and see her,” he told the 
visiing monk his years of standing as a bhikkh and asked about the order of monks (who 
were presenftly due to be at Sirimas house). “Friend,” replied the visiting monk, “1Ÿ you øo 
now you will be one of those at Sirimas place tomorrow and receive the zƒfhaka-bhatfa 
(the food for the eight).” Hearing the reply, the monk set out at that very moment, taking 
his bowl and robe. (Though he could not reach RãJagaha that night, he made great effort to 
continue his Journey.) And he arrived In RãJagaha at dawn. When he entered the lot- 
drawing booth and stood there, the lot came to him, and he Joined the group to receive the 
afthaka-bhatfa at Sirima's residence. 


But Sirima had been Inflicted with a faftal disease since the previous day when the former 
monk left after having Sirimas meal. Therefore she had to take off her ornaments that she 
usually put on and lay down on her couch. As her female servants saw the eight monks 
coming according to their lot, they reported to Sirima. But she was unable to give seafs and 
treat them personally by taking the bowls with her own hands (as In the previous days). So 
she asked her maids, while lying: ““Take the bowls from the monks, women. Give them 
seats and offer the rice-gruel first. Then offer cakes and, when meal time comes fill the 
bowls with food and give them to the monks.” 


“Yes, madam,” said the servants, and after ushering the monks Into the house, they gave 
them rice-gruel first. Then they offered cakes. At meal time, they made the bowls full with 
cooked rice and other foods. When they told her of what they had done, Sirimã said to 
them: “Women, carry me to the Venerable Ones; I would like to pay my respect to them.” 
When they carried her to the monks, she did obeisance to the monks respectfully with her 
body trembling as she could not remain steady. 


The monk, who had became amorous with Sirima without seeing her previously, now 
gazed upon her and thoupht: “This Sirima looks still beautiful despite her illness. How 
øreat her glamour would have been when she was in good health and adorned with all 
ornaments.” Then there arose in his person wild lustful passions as though they had 
accumulated for many crores of years. The monk became unconscious of anything else and 
could not eat his meal. Taking the bowl, he went back to the monastery, covered the bowl 
and put 1t at a place. Then he spread out a robe on which he lay down with his body kept 
straight. No companion monk could request him to eat. He starved himself by entirely 
cutting off the food. 


That evening Sirima died. King Bimbisara had the news sent to the Buddha, saying: 
“Exalted Buddha! Sirima, the younger sister of the physiclan JTivaka 1s dead.” On hearing 
the news the Buddha had his message sent back to the King, asking him: “Do not cremate 
the remains of Sirima yet. Place her body on 1ts back at the cemetery and guarded 1t agaInst 
crows, doøgs, foxes, etc,” The King dịd as he was 1nsfructed by the Buddha. 


In this way, three days had passed and on the fourth day, Sirmas body became swollen. 
'Worms came out profusely from the nine openings of the body. The entire frame burst out 
and was bloated like a boiling-pot. King Bimbisara sent the drummers all over the city of 
RãJagaha to announce his orders: “All citizens, except children, who are to look after thelr 
houses, must come to the cemefery to watch the remains of Sirima. Those who fail to do so 
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wIll be punished with a fine of eight coins each.” He also sent an 1invitation to the Buddha 
to come and observe Sirima's body. 


The Buddha then asked the monks: “Let us go and see Sirmas body!” The young 
passionate monk followed no advice of others but starved himself, lying. The food (kept in 
the bowl four days ago) had now gone sfale. The bowl also had become filthy. Then a 
friendly monk told the young Đ/k&kh„: “Friend, the Buddha is about to go and see SiriIma's 
body.” Though he was oppressed by hunger severely, the crazy young monk øot up as soon 
as he heard the name Sirima. “What do you say, friend?” he asked. When the friend 
replied: “The Buddha, friend, 1s going to see Sirima. Are you coming along?” Answering: 
“Yes, I am,” he threw away the stale food, washed the bowl, put 1t in the bag and went 
along with other monks. 


Surrounded by monks, the Buddha stood on one side at the cemetery. There were also 
øroups of nuns (5jjkkhumïs), members of the royalty, male and female lay devotees, 
standing on other sides. When all had gathered, the Buddha asked the King: “Great King, 
who was this woman?” “Exalted Buddha, she was a young woman named Sirima, sister of 
the physician Jivaka,” answered the King. “Was she Sirima, Great King?” the Buddha 
asked again. When the King affirmed, the Buddha said: 


“Great King, im that case (If she was JTvaka's sister) have the announcement made 
by beating the drum that “those who desire Sirima may take her on the payment of 
a thousand coins.” ” 


The King did as instructed by the Buddha. But there was no one who would say even 
“hey!° or “ho!” When the King informed the Buddha that “Nobody would like to take her,” 
the Buddha said: “Great King, 1f there 1s none to take her for a thousand coIns, reduce the 
price,” the King then had 1t announced that those who would like to take her by paying five 
hundred. Again none was found desirous of taking her by paying that amount of money. 
Agaimn the price was reduced to two hundred and fifty, two hundred, one hundred, fifty, 
twenty-five, five, one con, half a coin, one fourth of a coin, one sixteenth of a con, Just a 
gunja seed. But nobody came out to take her body. Finally 1t was announced that the body 
might be taken free, without making any payment at all. Stil no one muttered even “hey!" 
or “hol” 

The King reported the matter to the Buddha, saying: “Exalted Buddha, there does not 
exIst a single person who would take 1t free of charge!” The Buddha then sermonized as 
follows: 


“You monks, my dear sons! Behold this woman (Srima) who had been dear to 
many. Formerly 1n this city of Rajagaha one could seek pleasure with her by 
paying as much as a thousand coins. Now nobody would like to take her by paying 
nothing at all! The beauty that was so highly valued has now come to desfrucfion. 
Monk, through your eye of wisdom observe this physical frame that 1s always 
1ntolerably painful!” 


Then the Buddha uttered the following verse: 


Passa cittakatam bimbam, 
arukãyai samussitam 
Aturam bahusankappam, 
yassa n'afthi dhuvam thiH. 


(O my dear sons, monksl) There 1s no such a thing as nature of flrmness or 
Of steadfastness in this body frame, not even the slightest bịt. The body 
frame which 1s made pleasant and exquisie with dress and ornamens, 
flowers and perfumes and other forms of cosmetics; which 1s composed of 
limbs big and small, beautiful and proportionate, øI1ving a false Impression of 
splendour, which can stand upright because of 1s three hundred bones; which 
1s consfantly paInful and intolerable; which 1s wrongly thought by many blind 
worldlings to be pleasant, befitting and fortunate as they know no truth and 
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have no ¡intelligence, and whiích 1s unpleasant as the whole thíng 1s 
disgustingly full of loathsomeness, trickling down from the sore-like nine 
openings. With your penefrating eye, have a look at such a body, studying 
repeatedly! 


By the end of the discourse, eighty-four thousand beings realized the Four Truths and 
attained emancipation. The young monk who had loved Sirma became esfablished in 
sofäpafti-phala. 


(The above account 1s extracted from the Story of Sirimä, Jara-Vagga, Second Volume of 
the Dhammapada Commentary.) 

(In connection with the story of Sirima, the account contained in the Vijaya Sutta, Uraga 
Vagga of the first volume of the Sutta NÑipata Commentary, will be reproduced as follows, 
for 1t has so much appeal.) 


'While the young monk was sfarving himself, Sirima đied and was reborn as Chief Queen 
to Suyama Deva of Yama celestial abode. The Buddha, In the company of monks, took the 
young psychopathic monk and went to watch the remains of Sirima that was not cremated 
yet but kept by King Bimbisara (under the Buddha's instructions) at the cemetery where 
dead bodies were thrown away. Similarly, the ciflzens as well as the King himself were 
present there. 


There, at the cemetery, the people talked among themselves: “Friends, in the pasf 1t was 
hard to get your turn to see and enJoy her even by paying a thousand coins. But now no 
person would like to do so even for a guñja seed.” 


The celestial Queen Sirimãa accompanied by five hundred divine chariots came to the 
cemetery. To the monks and lay people who had assembled there at the cemetery, the 
Buddha delivered the Vijaya Sutfa and to the young monk He uttered in His exhortation the 
verse beginning with “Passa cifakatan bùữmbam” as preserved 1n the Dhammapada. 


The Vijaya Sutta and Its Translation 


(1l) Caram vã yadi vã litham, 
ñISSInno vã sayarn 
Samifefi pasarefi, 
esã kãyassqa ifJjanã. 
Walking or sfanding; siting or lying down; bending one's joints or stretching 
them; all these postures of walking, standing, sitting, lying down, stepping 
forward, stepping backward, bending and stretching are movements of the 
body. 
By this verse 1s meant the following: 
In this body there 1s no person who walks, no person who stands .... no person who 
stretches. In fact, one should: 
(a) know that 1t Is the mind (consclousness) that desires to walk, síand, sit or lie 
down; 
(b) know that 1t 1s the mind that conditions the wind element that pervades all over the 
body; 
(c) know that when the wind element pervades the body new matter arises, and 1t 1s 
the matter that walks; 
(d) know with intelligence that what walks 1s no person or self, but 1t 1s the matter 
which does the walking; 
(e) know with mntelligence that what stands 1s no person or self, but 1t 1s the matfer 
which does the standing; 
(Ð know with intelligence that what sits 1s no person or self but 1t 1s the matter which 
does the siftIng; 
(g) know with intelligence that what has lain down 1s no person or self, but 1t 1s the 
matter which does the lying down; 
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(h) know with intelligence that what bends 1s no person or self, but 1t 1s the matter 
which does the bending; 


() know with Intelligence that what stretches 1t 1s no person or self, but 1t 1s the 
matter that does the stretching. 


In accordance with the above lines: 


(I) When the mind desires to walk, the wind element, conditioned by the mind pervades 
all over the body. Because of the pervasion of the wind element, there appears the 
bodily gesture of striding in the desired direction. That 1s to say, peculiar forms of 
matter come 1nto being 1n succession by the gesture of striding towards another desired 
place over there. Because of the striding gesture of these successive forms of matfter, 
such a gesture 1s called “going” in worldly parlance. 


(2) Similarly, when the mind desires to stand, the wind element, condifioned by the mind, 
pervades all over the body. Because of the pervasion of the wind element, there 
appears the vertically erecting gesture of the body. That 1s to say, peculiar forms of 
matter come Inío being in succession by the vertically erecting. Because of the 
vertically erecting gesture of these successive forms of matfer in linking the upper part 
and the lower part of the body, such a gesture 1s called “standing” in worldly parlance. 


(3) Similarly, when the mind desires to sit, the wind element, conditioned by the mind, 
pervades all over the body. Because of the pervasion of the wind element, there 
appears the bending gesture of the lower part and the erecting gesture of the upper part 
of the body. That 1s to say, peculiar forms of matter come Into being 1n succession by 
the bending of the lower part and the erection of the upper part of the body. Because 
of the partly bending and partly erecting øesture of these successive forms of matter, 
such a gesture 1s called “sifting” in worldly parlance. 


(4) Similarly, when the mind desires to lie down, the wind element, conditioned by the 
mind, pervades all over the body. Because of the pervasion of the wind element, there 
appears the horizonfally stretching gesture of the body. That 1s to say, peculiar forms 
Of matter come into being 1n succession by the horizontally stretching gesture of the 
body. Because of the horizontally stretching of these successive forms of matfer, such 
a gesture 1s called “lying down” in worldly parlance. 


In the case of "bending” or "stretching” too, as the mind desires to bend or to stretch, the 
mind-conditioned wind element pervades the Joints. Because of this pervasion of the wind 
element, the bending or the stretching gesture appears. That 1s to say peculiar forms of 
mafter come I1nto being In succession by the bending or the stretching gesture. Because of 
the bending or the stretching gesture of these successive forms of matter, such a gesture 1s 
called “bending” or “stretching” in worldly parlance. 


Therefore, all these gestures of walking, sifting, sleeping, bending or stretching belong to 
the body. That 1s to say, peculiar forms of matter come 1nto being by thelr respectfive 
øestures. In this body there 1s no individuality, no enfity, no soul, that walks, stands, sits, 
lies down, bends or stretches. This body 1s devoid of any individuality, entity any soul, that 
does the walking, the standing, the sitting, the lying down, the bending or the stretching, 
what 1s In realify 1S: 


cittanãnatam äãgamma, nãnattam hoti vãyuno 
yãyunãnatftato nãng, hoti kãyassa tfJjanã. 


On account of the peculiar state of mind, the peculiar state of the wind 
element arises. On account of the peculiar state of the wind element, the 
peculiar state of the body 's movement arises. This 1s the ultimate sense of the 
V€TSe. 


By this first verse the Buddha teaches the three characterIstics: the characteristic of 
1mpermanence (awicca-lakkhana), the characteristic of suffering (dukkha-lakkhana) 
and the characteristic of non-soul (anaffa-lakkhana). The way He teaches Is as 
follows: 
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When one remains long 1n any of the four postures of walking, standing, sitting 
and lying down, one becomes painful and uneasy. In order to dispel that pain and 
uneasiness, one changes one's posture. (The characteristic of suffering 1s covered 
by the posture. In order not to let the characterIstic of suffering appear, 1t is hidden 
by means of another posture. That is why the wise say: “The posture (iyãpatha) 
covers the characteristic of suffering.”) 


Thus by the three-feet (øzđa) beginning with “carưmw vã yadi vã tifham” the 
characteristic of suffering covered up by change of posture 1s taupht. (Change of 
one posture to another 1s due to body-pain. The cause, which 1s body-pain, the 
characteristic of suffering, 1s known from the aforesaid effect which 1s change of 
pOsfure.) 


In the same way, as there 1s no posture of sfanding, etc. while one walks, the 
characteristic of Iimpermanence covered by continutty (saz/afi) 1s taugpht by the 
Buddha who says: “esã kãyassa ifjanã — all these postures of walking, standing, 
siting, lying down, stepping forward, stepping backward, bending and stretching 
are movements of the body.” 


Eurther explanation: The uninterrupted arising of matter and mind 1s called san/aii. 
Because of this sazzi which 1s the uninferrupted arising of matter and mind, the 
cessafon and disappearance of matter and mind, 1e. the characteristic of 
1mpermanence, 1s not seen. That 1s why the wise say: “ “Conftinuity` covers the 
characteristic of Impermanence.” By His Teaching “sa kãyassa ifjanđ”, the 
Buddha means to say “all these postures of walking, standing, sitting lying down, 
sfeppIng forwards, stepping backwards, bending and stretching are movements of 
the body.” 


“In each posture, an agsregate of mind and matter, in harmony with the posture, 
arises uninterruptedly. With the change of each posture, changes or disappears the 
aggregate of mind and matter too.” Therefore, 1t 1s understood that by the fourth 
and last foot, the Buddha teaches the characteristic of impermanence covered by 
saniati. 


As has been said above, in ultimate reality, 1t 1s because of the mind that desires to 
walk, to stand, to sit or to lie down, the mind-conditioned wind element arises. 
Because the wind element pervades all over the body, peculiar forms of matter, 
such as the gesture of walking, of standing, of sifting or of lying down, arise. With 
reference to these gestures people say: “one walks”, “one stands”, “one sits”, “one 
lies down”, “one steps forward”, “one steps backwards”, “one bends” or “one 
síretches'. In ultimate reality, however, this 1s the mere arising of peculiar forms of 
matter as they are given rise Into being by cerfain combined causes In harmony. 
That 1s to say thĩs 1s the mere arising of peculiar forms of matter by the gesfures of 
walking, standing, etc. as moftivated by the combination in harmony of the causes 
belonging to both the matter and the mind of the body. Those of z//øvãđa (soul 
theory) who have no profound knowledge of this say: “The soul 1iself walks, 
sfands, sits or lies down.” Ôn the conftrary the Buddha declares that 1t 1s not the 
soul that does the walking, standing, sitting and lying down. “sư kãyassa ifñjanẩ” 
all these are but movements of the body appearing through their respecfive 
Øestures, accomplished by a number of causes which harmoniously come together. 


The Four Masses (Ghana) 


Herein there are four masses (øZnø2), namely, (l) samafi-ghãna (mass of 
continuity) (2) samiha-ghãna (mass of coherence), (3) kicca-ghãna (mass of 
functions) and (4) aramznana-ghãna (mass oŸ sense obJects). 


Of these four: 


(1l) The arising of physical and menfal elements by uniting, combining and cohering with 
one another so that they appear as a whole without any gap 1s samafi-ghãna. 


Hereinn “without any gap” means the cessaftlon of the preceding element 
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coincides with the arising of the following or, as soon as the preceding 
element ceases the following arises. This 1s said by Tika writers to be 
“purina-pacchimaãnam niranfarafãA — the absence of gap between one element 
and the next.” By arising thus without any gap, 1t seems that the arising 
elements are more powerful and overwhelming and the ceasing elements less 
mamIfest; so people then have a wrong Impression that “what we see nowW 1s 
what we saw previously.” This 1s proved by the fact that when a burning stick 
1s turned round and round, 1t 1s thought to be a ring of fire. (This indeed 1s the 
mass Of confinuIfy.) 


The arising of mental elements, such as /øh2ssz (contacÐ, etc., and of physical 
elements, such as /øz/høv7 (earth element), etc., by uniting, combining and cohering 
with one another so that they all give the Impression of their being one 1n realIfy 1s 
samitha-ghãna. 
When menral and physical elements arise, they do so not as one natural quality 
(sabhawasaffi). Ôn the mental side, there are at least eight elements (such as 
cakkhu-viñfñãna (eye-consclousness), and seven sưồba-cifta-sadharana-cetfasika, 
menfal concomifants, dealing with all consciousness); on the physical side too, 
there are at least eipht elements (by which eight material units are referred to). 
Thus, at least eight natural qualities, whether mental or physical, give the 
1mpression that they are but one, by uniting, combining and cohering with one 
another; such 1s meant by sưmiha-ghãna. (This Immndeed 1s the mass of 
coherence.) 


Elements belonging to a mental or physical unIt arise, performing their respectIve 
functions. When they arise, 1t 1s difficult (for those who have no knowledge of 
Abhidhamma) to understand “this is the function of pass (contact), this Is the 
function of vedana (sensation), this 1s the function of sưññã (perception)” and so on. 
Likewise, It 1s difficult (for them) to understand “this 1s the function of øa/hav7 (earth 
element), this 1s the function of ãø?ø (water element), this 1s the function of yo (wind 
element), this 1s the function of /e7o (fire elemenf)” and so on. Thus the functions of 
the elements, being difficult to grasp, make their appearance as a whole by uniting, 
combining and cohering with one another; such 1s called kicca-ghãna. (This 1ndeed 1s 
the mass of functions.) 


Elements belonging to cach mental unít collectvely pay attenion to elemenfs 
belonging to each physical unit form a single obJect for one's attenflon by uniting, 
combining and cohering with one another, leading one to the Impression that they are 
Just one (natural quality), in reality 1s ãrammana-ghana. (This indeed 1s the mass of 
sense obJect.) 


In short, several physical and mental elements arise as a result (2accay” 
uppañña8) oŸ a cause (paccaya); but 1t 1s hard to discern their differences In 
terms of time, nature, function and attention and thus they create the false 
1mpression that they are but one unit; they are called respectively sanafi-ghãng, 
samuha-ghãna, kicca-ghãna, and ãrammana-ghãna. (This account of the four 
masses are reproduced from the Dhammasanganï Mula Tika and Anu TikI.) 


In dealing with ultimate reality, the quality of an element 1s to be discerned. For 
1nstance, with regard to a chiÏli seed, the mind 1s to be focussed only on 1fs faste. 
Only when the natural quality of an element 1s discerned with the eye of 
wisdom can the ultimate reality be penetrated. Only when the ultimate realify 1s 
penetrated, ¡is the mass (øhZna) dissolved. Only when the mass 1s dissolved, 1s 
the knowledge of na (non-soul) 1s gained. If the natural qualifty 1s not 
discerned with the eye of wisdom, the ultimate reality cannot be penetrated. If 
the ultimate reality 1s not penetrated, the mass 1s not đissolved. If the mass 1s not 
dissolved, the knowledge of anaffa 1s not gained. That is why the wise say: “The 
ghãna covers up the character1stIc of aaffa.” 


By the fourth foot of the first verse the Buddha reveals the characteristic of 
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anaffa that 1s covered up by the masses, for he says there, “esữ kãyassa iñjanã - 
all these postures do not belong to a soul or an entity, but they are, 1n fact, Just 
the movements of the physical and mental elements accomplished im therr 
respective functions.” Deep indeed 1s the teaching. It cannot be understood 
through the eye of ordinary wisdom. 


End oƒ the first verse 


Having thus preached by way of the three characteristics, the medifation subject of 
suÑñfiaífa (void or absence) of permanence (0cca), happiness (skh2), and soul (2/3), and in 
order to preach the two kinds of loathsomeness, that of the living (saviñfñãnaka-asubha) 


and that of lifeless (zvwiñfñanaka-asubha), the Buddha uttered more verses: 


(2 Ajithinaharu-samyutto 
tacamamsava lepano 
chaviyä kãyo paficchanno 
yathãbhitam na dissatfi. 


This living body 1s composed of (three hundred) bones, (nne hundred) 
tendons that bínd the bones and (seven thousand) capillaries that help 
experlence the tastes. lt 1s plastered by the thick inner skin in white and nine 
hundred lumps of flesh (extremely stinking and disgusting thereby). This 
living body 1s covered by the thinner (oufter) skin of different colours as the 
walls of a house are painted brown, etc; therefore the realty of 
loathsomeness 1s enfirely indiscermble 1n true perspective to the fools who 
are blind for lack of wisdom. 


(The nature of the body 1s said to be as follows: Just as in a house, beams, purlins, 
principal rafters and common rafters and other substantial parts are fastened and 
kept immovable by means of rattan stems, even so (n the body) three hundred and 
sixty substantial bones are fastened and kept immovable by means of ratftan-like 
nine hundred tendons. Just as walls of bamboo matfing are plastered with cow- 
dung and fine earth, even so the bones and the tendons are plastered by nine 
hundred lumps of flesh. As the walls of the house are finished with cement, so the 
body ¡is wrapped up by the thicker skin. The aforesald bones, tendons, lumps of 
flesh and thicker skin have by nature foul and loathsome smell. But, as the walls 
are painted 1n đdifferent colours, such as brown, yellow, green, red, efc., in order to 
make the house look beautiful, the bones, tendons, lumps of flesh and the thicker 
skin are covered by the paint-like outer and thinner skin, which 1s flimsy like the 
wing of a fly, in brown, golden, red, or white colour (so flimsy that when 1t 1s 
taken off from the body and rolled into a ball, 1s size would be as small as a plum 
seed). Therefore those without the eye of wisdom cannot see 1fs loathsomeness In 
1s frue sfafe.) 


In order to preach that the varlety of unpleasant Internal organs must be seen by 
penetrating them with the eye of wisdom — the organs, very Impure, foul smelling, 
disgusting and loathsome but which are not obvious to all people because they are thus 
enveloped by the thicker skin that 1s again covered by the coloured thimner skin — the 
Buddha went on to utter these verses: 


(3)  Anfapiro udarapiro 
yakanapelassa vatthino, 
hadayassa papphãsassa 
vakkassa pihakassa ca. 


(49) Singhanikaya khelassa 
sedassa ca medassa ca, 
lohitssa lasihãya 
piHassa ca vasäyq ca. 
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(3) Thịs living body 1s not filled with sandalwood perfume, efc. In fact, this 
body 1s illed with Intestines, newly eaten food, a liver, urine, a heart, a 
pair of lungs, a pair of kidney and the spleen. 


(4 Thịs living body 1s filled with the mucus of the nose, saliva, sweat, fat, 
blood, sunovic fluid, the bile, and fallow or marrow. 


Having preached thus, by these two verses that there 1s none in the body an organic 
particle that 1s worth keeping with pleasure like pearls, rubies and so on and that this body 
1s, 1n fact, full of impurities, the Buddha uttered the following two verses in order to reveal 
the Imnternal impuritles against the external and im order to combine those already 
enumerated with those not enumerated yet: 


(5) Athassa navahi sotehi 
asucT savati sabbadä 
Akkhimhaã akkhigithako, 
kannamhäã kannagithako. 


(6) Singhanikã ca nãsafo 
mukhena vamatekadi. 
PiHam semhañ ca vamati 
kaãyamha sedajalliRä. 


(5) Besides, from the nine sore openings of the living body ever 
uncontrollably flow at all times, day and night, filthy and loathsome 
elements. (How?) From the eyes flow unclean secretion: from the ears 
flow the unclean wax. 


(6) The Impure mucus sometimes flow from the nose; sometimes frothy 
food, when vomited, comes out through the mouth. Sometimes the bile as 
organ (baddha) and the bile as fluid (abaddha) and the phlegm come out 
frothy from the mouth. From the body come out at all times, day and 
might, sweat, salt, moisture, dirt and other Impurifles. 


(Herein since the flow of excrement from the opening of the rectum and that of 
urine from the private parts are understood by many and since the Buddha wished 
to show His regard for the occasion, the Individual and the audience concerned, He 
địd not mention them explicily and as He desired only to say that there were 
1mpurifles that flow by other means as well, He summarized all in the expression 
“kayamhä sedaJallikd". 

(By these two verses the Buddha gave a simile: Just as when rice 1s cooked, the 
1mpure rIce water comes up with the scum and overflows the brim of the pot, even 
so when the food eaten 1s cooked by means of the digestive fire element generated 
by one's past kamma (kamngja fejodhãfu), Impuritles, sụch as secretion of the eye, 
efc., come up and overflow the body.) 


Head 1s recognized as the most sacred part of the body in the world. Because of the 
sacredness (or sometimes throuph conceIf), the head 1s not bowed in showing respecf even 
to those worthy of respect. In order to show that the body was Impure and loathsome by 
the fact that even the head (as the top of the body) was devoid of essence and purity, the 
Buddha uttered this verse: 


(7) Athassa susiram sĩsam 
matthalungassa piritam. 
Subhato nam mafññaH bäÌo 
avijaya purakkhato. 


Besides, the hollow head of the living body 1s disgustingly filled with brain. 
The fool, who 1s blind (to reality) through craving, conceit and false view 
because he 1s enveloped wrongly by Iignorance, wronply takes the body thus: 
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“Beautiful 1s my body ¡indeed. Beautful am I ¡indeed. My beauty 1s 
permanent!” 


Here ends loathsomeness oƒ the living bodt. 


Having thus preached the loathsomeness of the living, now, in order, to preach the 
loathsomeness when life 1s destroyed, in other words, having preached that even the body 
of the Universal Monarch 1s full of putrid and that even life filled with all kinds of luxury, 
therefore, 1s also unpleasant. Now, 1m order, to preach loathsomeness when life 1s 
destroyed, the Buddha uttered this verse: 


(8) Yadã ca so mafo sefi 
uddhumato vimlaRo. 
Apaviddho susãnasmimn 
anapekkhä honmti ñãtayo. 


When the body 1s dead (because of the absence of three factors, namely, life 
(4w) or material and mental life (77/4), body temperature (s8) or the fire 
element generated by the past kamma (kđmma/a-fjo) and consciousness 
(viññana), 1t becomes swollen like a leather bag filled with arr, 1t turns black 
throuegh loss of the original complexion and 1t lies in the coffin deserted at 
the cemetery. Then all relatives and friends have no regard for him thinking: 
“It is certain that the dead will not come to life again.” 


(In this verse, by øz/o, “dead”, 1s shown “impermanence”; by seí, “lles 1n the 
coffin”, 1s shown “lack of vitality°. By both words, 1t 1s urged that “the two kinds of 
conceit, the conceit due to living ?wifa mãna) and that due to strength (bala-maãna), 
should be reJected.” 


(By „ddhumaio, 'swollen', 1s shown “the destruction of shape”; by wi7/4ko, “turns 
black”, 1s shown “loss of the original complexionˆ. By both words 1t 1s urged that 
“the conceit due to beauty and that due to good shape should be reJected.” 


(By ãpaviddho, “deserted”, 1s shown “the total absence of what is to be taken back”; 
by susãnasmửn, “at the cemetery”, 1s shown “the loathsomeness that 1s so 
1ntolerable that the body 1s not worth keeping at home.` By both words, 1t is urged 
that “the grasping with the thought, “Ihis 1s mine”, and the Impression that “1t 1s 
pleasant” should be reJected. ° 

(By the words anapekkhã honfi ñãfayo, “all the relatives and friends have no regard 
for 1t” 1s shown that “those who formerly adored the deceased no longer do so." By 
showing thus 1t 1s urged that “the conceit due to having a large number of 
companions around (?arivãra-mana) should be reJected. 


(By this verse, the Buddha thus pointed out the lifeless body that has not been 
disintegrated yet.) 
Now In order to point out the loathsomeness of the lifeless body that has been 
disintegrated, the Buddha uttered this verse: 


(9) Khãdanmti nam suvãnã ca 

singala ca vaRã kimT; 

kakã gijhã ca khãdanti 

€ ca Tññe, santi pãnïno. 
That discarded body at the cemetery, domestic dogs and Jackals (wild dogs), 
wolves and worms, eat 1; crows and vultures also eat 1t; other flesh eating 
creafures, such as leopards, tigers, eagles, kites and the like, also devoured 1t. 

End oƒ the secHon on the loathsomeness oƒ the lj/eless bodÌ. 

In this way the Buddha taupht the nature of this body by virtue of the sa/a medifation 
through the first verse beginning with “carưw vã yadi vã tifham”; by virtue of the 
loathsomeness of the living body through the six verses beginning with “zƒfhi nahãru 
Samyuffo” and by vitue of the loathsomeness of the lifeless body through the two verses 
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beginning with “yađã ca so mafo sefï. Eurthermore, the Buddha revealed, thereby, the state 
of the fool who thought that the body was pleasant, for he was overcome by 1gnorance 
regarding the body that was really devoid of permanency (zcca), pleasantness (sw¿bha) and 
soul (2/8). By so doing, the Buddha disclosed the fact that the round of suffering (vafƒa 
dukkha) Iindeed was led by Ignorance (avi//3). Now, In order, to point out the state of the 
wise man regarding the body of such nature and the fact that the end of suffering (yivaff4) 
was led by the three phases of thorough understanding (øar¡ññ3), the Buddha uttered these 
V€TS€S: 


(10) Sutvana Buddha-vacanam 
bhikkhu paññãnaväã idha 
so kho nam parjãnati 
yathabhiañ hi passafi. 


In this dispensation of the Buddha which consists of eight wonders, the 
bhikkhu, who 1s a worldling (pu(hujjana), a learner (sekkhø) or a mediftator 
ogavacara), eadowed with Vipassana Wisdom, having heard properly this 
discourse of the Buddha named Vijaya Sutta (or Kaya-vicchandamika Suffa) 
sees wi{h the eye of Vipassana, the body 1n 1s true nature; he therefore 
discerns the body clearly through the three phases of understanding 
(pariññđ), namely, knowledge (ØZ/a), judgment (Øza/2) and abandonment 
(pahãna). 
The way of điscernment of the body by the three phases of par7fñfñã 1s as follows: 


After Inspecting carefully a varlety of merchandise, a merchant considers: “If I buy 1t at 
this price my profit would be this much.” Then only he buys the merchandise and sells 1t at 
a profit. In the same way, the worldling learning or meditating Đ;/k&Ju 1nspects his body 
with his eye of wisdom and comes to understand thoroughly, by ñãa-pariññã: “Thìngs that 
truly constitute the body are merely bones, sinews, etc. (which are directly mentioned In the 
text) and hair on the head, hair on the body, etc. (which are not directly mentioned 1n the 
text).” He then reflecfs and judges the body with the eye of Vipassana Wisdom and comes 
to understand by Ørapa-pariññä: “he phenomena that occur in the body are only 
Impermanent (znwcca), unsatisfactory (đ„kkha), and non-soul (anaffa).” Finally, he arrIves 
at the Noble Path (41zia Míagga) and comes to understand by øahãna-pariññaã and 
abandons his attachment to the body or his desire and passion for the body. 


(Herein, because this body, which 1s visible to all, would not have been thoroughly 
unđerstood through the three phases of pzr/ñña should there be no chance to listen 
to the Buddha's teaching (in spite of the body's visibility), because such thorough 
undersfanding 1s possible only when His Teaching 1s heard, and in order to point 
out that there 1s also the way of understanding the characterIstics of swññaía, etc. 
through the three phases of pariñña and also to point out that those who are outside 
the Buddhas dispensatilon are unable to discern in this manner, the Buddha uttered: 
“Sutvana Buddha-vacanamh idha.” 


(On account of the Bhikkhunï Nandã Therï and on that of the 5h/kkh¿ whose mind 
craved for the beauty of Sirima, the Vijaya Sutfa (or the Kayavicchandanika Sutta) 
was delivered. Of the four assemblies, the assembly of monks ranks highesf; 1t was 
only that very assembly of monks that was ever close to the Buddha. Anybody, be 
he a monk or a lay man, who meditates on amicca, dukkha and anaffa, can be 
designated “5bJ/kkhw”. In order to point out these things, the Buddha uses the term 
“bhikkhu”, not because the three phases of øariññã are confined to monks. This 
1mport should also be noted 1n particular.) 


Now, in orđer to point out the way of seeing things as they really are in accordance with 
the word “yathä bhitañ hi passafï”, the Buddha uttered this verse: 


(TH Yathä idam tathã etam 
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yathã ctam tathã idam. 
AJjhattañ ca bahiddha ca 
kãye chandam virajaye. 


Even as this living body of loathsomeness walks, stands, sits and lies down, 
[because 1t 1s not without the three factors of physical and mental life, (4w), 
the kamma-generated temperature, (z3) and consciousness (37ñana)] so 
was the lifeless body of loathsomeness at the cemetery (which before 1ts 
death could walk, stand, sit and lie down) as It was then not without those 
three factors. 


Even as the dead, lifeless body now 1s (unable to walk, stand, sit or lie down 
because of the cessation of those three factors), so will this body (of mine) 
be (unable to walk, stand, sit or lie down) because of the cessation of the 
very three factOrs. 


Thus, the practising wise one who ponders and discerns the evenfs of the 
body threatened by the danger of saø#sãra should be able to uproot the 
attachmernt to or the desire and passion for the Internal body as well as the 
external by means of the fourfold Path-Knowledge, in the mode of 
samuccheda-phãna. 


(In this verse, by Identifying oneself with the lifeless body one abandons the 
defilement of anger (đosa-kiesư) (that would arise) with regard to the external 
body as he ponders “yaíhã idam tathã efam — even as this living body of mine 1s, 
so was that lifeless body of Ioathsomeness 1n the pasf.” 


(By identifying the lifeless body with oneself, one abandons the defilement of 
passion (rãga-k¡lesa) (that would arise) In the Internal body as he ponders “ya/hã 
etam tathã idam — even as this lifeless body, so wIll be my living body ïn future.” 


(As one knows, by ones wisdom, the manner of mutual identification of the two 
1nternal and external bodles or of the two living and lifeless bodies, one abandons 
one's defilement of Ignorance (woha-kilesa), 1.e. Ignorance of the nature of both 
bodies. 


(In this way, even at the earlier moment of the arising of Vipassana Insight one 
knows things as they really are and removes the three roofs of unwholesomeness, 
lobha, dosa, and moha. At the later moment of the arising of Vipassana Insight, 
throueh the four stages of the Path, one can abandon all desire and passion, leaving 
no trace of them, in the mode of sœmuccheda-pahaãna. Thịs 1mport 1s to be noted.) 


Having pointed out the level of learners (sekkha-bhimi), the Buddha now desired to point 
out the level of non-learners (zsekkha-bhizmi) and uttered this verse: 


(12) Chanda-räga viraffto so 
bhikkhu paññãnavä idha. 
AJJjhaga amatam santim 
Nibbanam padam accutam. 


In this teaching consisting of eight wonders, or, with regard to this body, 
living or lifeless, within or without, the b7/k&kh„, who has totally abandoned 
all craving and desire, who possess the Path-wisdom of arahatship, who has 
reached the Fruitlon Iimmediately after the Path and become an arahai, 
attained Nibbana that 1s deathless or excellent like ambrosia, the cessation of 
all sankharas or the characteristic of peace, the release from craving, the 
sfate absolutely free from the nature of falling, the goal that can be attained 
by the Path-wisdom. 


(By this verse, the Buddha meant to say that he, who practises in the manner 
menfioned previously, abandoned craving and desrre (or all moral defilements led 
by craving and desire) and secured the two elements of Nibbäna.) 

Having taught thus the loathsomeness meditation (asubha kamnaffhãna) by means of the 
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living (saviØfñanka) body and the lifeless (aviññanaka) body together with Its culmination 
1n the Path, Fruition and Nibbana, the Buddha uttered again the two final verses In order fo 
censure, by a brief sermon, the unmindful living (pmadavihãra) that was dangerous to 
such greatly fruitfful medifation: 


(13) Dvipadako'yamn asuci 
duggandho-partharaH,; 
Nanãkunapa-paripiro 
Vissavanfo tafo fato. 


(14) Etadisena kãyena 
}O mafffie tnNametave. 
Param vã avajãneyya 
kim añfiatra adassanä. 


Thịs human body, having two feet, full of impure, disgusting things and foul 
smelling, has to undergo daily renovaton by bathing, perfuming, efc. 
(Despite such daily renovation) 1t 1s filled with numerous kinds of putrid, and 
from the nine openings and the pores on the body flow Incessantly such 
disgusting things as saliva, secretion of the eye, sweat, mucus of the nose, 
wax Of the ear, In spife of repeated attempts to cover them up by applying 
perfumes and wearing flowers. 


(By the body or because of the body which 1s thus Iimpure and full of disgusting 
things, the fool, whether male or female, may think, through craving, that “Phis 1S 
my body!”, through conceit that “This am I indeed!”, through wrong view, that, 
“My body 1s lasting?” only to enhance his arrogance. (On the other hand) he may 
despise others for their (lowly) bírth, name, clan and the like. (In so exalting 
oneself and despising others) what reason can be there other than not discerning 
the Four Truths in thetr true perspective. (Only due to one's Ignorance of the Four 
Truths 1s one's praise of self and contempt of others.) 


By the end of the Discourse, eighty-four thousand beings realised the Four Truths and 
were released. The divine Queen Sirima attained anagãmï-phala. The bhikkh„ enamoured 
of Sirima attained sofãpaffi-phala. 


Translation oƒ the Wijaya Sufta endbs. 


SUPPLEMENT TO THE TRANSLATION OF THE VUAYA SUTTA 
The Three Names of The Sutta 


This Discourse 1s called by three names: (1) Vijaya Sutta, (2) Kayavicchandanika Sutta, 
(3) Nanda Sutta. Their respective reasons are: 


(1) It leads to the victory (vy/aya) over desire and passion (chanda-rãga) or craving and 
greed (/anha-lobha) for the body: hence Vijaya Sutta. 


(2) It teaches the eradicatlon of desire and passion (craving and greed) for the body; 
hence Kaya-vicchandanika Sutta or Kãya-vicchindanika Sutta. 


() The story of the courtesan Sirima was the introduction to the second delivery of the 
Discourse. This very Discourse was previously given to Janapada KalyanT Nandã 
TherT in Savatthi; hence Nanda Sutta. 


Explanation: (1) The Vijaya Sutta was first preached in connection with Janapada KalyaänT 
Ther1 in Savatthi: (2) The same Sutta was preached with reference to the courtesan SirIma 
1n RajJagaha. The account of the second preaching has been told. That of the first preaching 
was as follows: 

While visiting the ciy of Kapilavatthu for the first time (after his attainment of 
Buddhahood), the Buddha exhorted the Sakyan prince and ordained Prince Nanda and 
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others. Later (five years later), when He granted permission for ordination of female as 
bhikkhunT, the three (Sakyan) princesses, namely, 


(1) Nanda, sister of the Venerable Ananda, 
(2) Abhiripananda, daughter of the Sakyan Prince Khemaka, and 
)  Janapada-KalyanI Nandã, fiance of Prince Nandã were also ordained. 


At the time of their ordination, the Buddha was still staying in Sãävatthi. Of these three 
princesses, Abhiripanandãä was so called because of her great beauty. Janapada Kalyaäm 
Nandã too saw nobody else comparable to her in beauty. Since both were highly conceited 
with their beautiful appearance, they never approached the Buddha nor did they want to see 
Him either; for they thought: “The Buddha dispraises beauty. In various ways, He points 
out the fault in good looks.” 


[“Why then did they become øjjkkh„nïs?” it may be asked. The answer 1s: 
“Because they had none to depend on 1n soclety; hence their becoming of 
bhikkhunis.” 


(Explanation: The husband of the Sakyan princess, Abhiripanandä, died on the day 
they were married. Then the parents made her a 5j/kkh„nT against her wIll. 


(Janapada Kalyanm became a bhikkhunTï because she lost her hope to win back her 
fiance when the later, as Thera Nandã, attained arahatship: then she thought: “My 
Lord, Prince Nanda, my mother Mahãapajapati Gotami, and other relatives have 
Joined the Order. lí 1s indeed a misery to live without one's kinsmen In the world of 
householders,” and found no solace in living in an organised commumity of 
families. Both therr ordination took place not out of faith (saddj2).] 


Knowing the maturity of wisdom of both, the Buddha gave an order to MahapajapatI 
GotamI TherI that “All 5jjkkhumïs are required to come in turn for receiving My 
exhortation.” When theIr turn came, the TherIs sent someone else on their behalf. This 
prompted the Buddha to issue another order: “Coming in person to Me, In turn, 1s 
compulsory. Sending represenfative not permitted.” 


Thereafter, one day, Therï Abhiripanandã came to the Buddha to receive His exhortation. 
Then the Buddha stirred her mind by means of His created figure of a woman and by 
uftering the following verses of exhortation: 


Aithimam nagaram katam, 
mamsalohitalepanam 
Yattha jarã ca maccu ca, 
mãno makkho ca ohito. 


(Dear daughter Abhiripananda! Just as a typical barn for storing crops 1s 
buIlt by fixing timber, by binding 1t with ratfan stems, and by plastering 1t 
with earth, even so) the barn-like body has been built by the carpenter-like 
craving by (fixing) three hundred bones, (by binding 1t with sinews) and by 
plastering it with nine hundred lumps of flesh and a øa#ha of blood. 
Deposited In 1t are old age, death, conceit and Ingratitude. 


This verse belongs to the Dhammapada. 
Alurarh asucih pitih 
passa nanđe sarnussayami. 


Uggharantan paggharantam 
balanam abhipatthitam. 


(Dear daughter Abhiripnandani) Behold carefully with the eye of wisdom, the 
body which 1s constantly painful, Impure, stale, having the flow (of putrid) 
going upwards and downwards, (That body) the fools are highly fond of. 


The second half of the verse in the Therï Gathã reads: 
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Asubhäya cittam bhãvehi 
ekaggam susamahitam 


'Which may be translated: 


Develop your /hãna consciousness In the loathsomeness of the living body, 
the consciousness that has one-pointedness by acara samadh¡ and that 1s 
well concentrated by appana-samadlhi. 


Animiitañ ca bhãvehi 
mãnãnusayam uịjaha 
Tato mãnbbhisarnayä 
upaSaHmfã carIssasĩ. 


(Dear daughter Abhiripanandal) Develop Incessantly your medifation on 
Impermanence (2⁄icca-bhãvan3), your meditaion on unsatisfacftoriness 
(dukkha-bhãvan8) and your meditation on non-self (anaffa-bhavana) which 
are collectively designated as awmniffa (thing having no sign of permanence, 
etc). Uproot the impression of “Ï” that has latently come along 1n sasãra oŸ 
no beginning. By so doïng In the mode of sưmuccheda-pahãna, you, dear 
daughter, will live with all the heat of moral defilement quenched. 


By giving His exhortation by these verses, as mentioned in the Ther1 Gatha, the Buddha 
established the TherT Abhiripananda ¡n the arahaffa-phala in due course. (This 1s the story 
of Abhiripananda Ther1.) 


Establishment of Janapada KalyanT Nanda Ther1 in Arahatship 


One day, the citizens of Sãvatthi gave alms and observed the precepts In the morning. 
They also dressed themselves well and went to the Jetavana monasftery, carrying unguent 
and flowers and other offerings to attend to the Buddhas sermon. When the sermon was 
over, they did obeisance to the Buddha and entered again Into the city. The 5h/k&huzïs also 
returned to therr living quarters after listening to the sermon. 


In the city of Savatthi, the lay people, as well as the ĐJikkhunïs, spoke In praise of the 
Master as follows: 


There 1s nobody who fails to have devotilon on seeing the Buddha 1n the assembly 
of devas and humans, who are particularly attracted by four things: His zi”a 
(personality), His ghosa (volce), His /kha (austerity) and His Dhamma (s14, 
samadlhi, pañña) 

To WIf: 

(1) Those who are mainly attracted to personality (zaøpamanika) become devoted to the 
Buddha when they see His splendid beauty with His maJor and minor signs and rays of 
light in six colours. 


(2) Those who are mainly attracted to fame and voIce (øhosappamaãnika) become devoted 
to the Buddha when they hear His good repufaton as a Bodhisatta from numerous 
Jatakas and His voice as a Buddha that 1s of eight qualities. 


) Those who are aftracted to austere use of the four requisites and scarcity of moral 
defilement (/”khappamanika) become devoted to the Buddha when they know of His 
few wants of the four requisites and His practice of đukkaracariyä. 


(4) Those who are mainly atfracted to such virtues as s72, samãdh¡ and paññaã and other 
attributes (đhammappamanika) become devoted to the Buddha when they reflect on 
one of His five attributes, such as s?/a-guna (morality as an attribute), sưmađdhi-guna 
(mental concentrafion as an attribute), paññã-gunwa (wisdom as an attribute), vữwwffi- 
guna (emancipatlon as an attribute) and vữwwffi-ñãna-dassana (Insipht leading to 
emancipation as an attribute), which are all beyond compare. 


In this way, words were spoken everywhere 1n praise of the Buddha, words that 


THE GREAT CHRONICLE OF BUDDHAS 


1ncessantly overflow the mouths. 


(NB. (1) Two thirds (66%) of beings are rzữpappamanika. (2) Four fifths (80%) are 
ghosappamanika. (3) Nine-tenths (00%) are ?zkhappamanika. (4) Ône in a hundred 
thousand 1s đhammappamanika. 


(However numerous the beings are, they all make four divisions 1f divided in this 
Way. 

(Of these four divisions of beings, those who fail to be devoted to the Buddha 
were very few: far more were those devoted. Explanaton: (I) To the 
ripappamãiiika, there was no beauty more aftfractive than the Buddha's. (2) To the 
ghosappamaiika, there was no fame and voIice more attractive than the Buddhas. 
(3) To the /z„khappamaiika, there was no austerity than that of the Buddha who 
gave up fine clothes made in the country of Kasi, gold vessels, the three golden 
palaces befitting the three seasons and replete with various sensual pleasures, but 
who put on rag-robes, used lithic bowl, stayed at the foot of a tree for lodging, etc. 
(4) To the đhamưmmapamãnika, there was no attribute more atfractive In the whole 
world than the attributes of the Buddha such as morality, etc. In this way, the 
Buddha held In His grip the entire world of these beings, so to speak, who formed 
the four categorles (caf#pamanika). The words In these brackefts are reproduced 
from the Abhidhamma, 1i, The rest are from the Sutta NÑipata Commentary, Vol. 
1.) 

When the TherI Janapada KalyanT Nandã got back to her dwelling, she heard various 
words In praise of the Buddha's attributes, and 1t occurred to her: ““Phese people are talking 
about the attributes of my brother (the Buddha) as though their mouths have no capacIty to 
contain them all. If the Buddha were to speak 1ll of my beauty the whole day long how 
much could He do so? What 1f I shall go to the Buddha and pay homage to Him and listen 
to His discourse without showing my person.” Thus thmnking she told her fellow 
bhikkhunïs: “I shall come along with you to listen to the discourse.” The other Đj/kkhumis 
were glad and went to the monastery taking along TherI Nandã as they thought: “lt took 
Therr Nanda so long to approach the Masterl Surely, the Master will discourse 
marvellousÌy In varIous eXquIsite Wways.” 


The Buddha foresaw the visit of the TherT and created by His supernormal power the 
figure of a very pretty fifteen or sixteen year old young lady and made her fanning Him In 
order to humble Rupanandaˆs beauty-pride, Just as a man removes a thorn with a thorn or a 
prick with a prick. 

Together with other bJ/kkhunïs, TherT Rũpananda moved towards the Buddha and paid 
homage to Hm, after which she remained amidst her companions, watching the Buddha's 
splendour from the foot-tip up to the hair top. Then seeing the fanning lady-figure by the 
side of the Buddha as had been created, Rũpananda thought: “Oh, so fair 1s this young lady 
indeed!” And her thought led her to an extreme fondness of the created beauty and a 
burning desire to have that very beauty as she lost her pride 1n her own beauty. 


Then the Buddha (while discoursing) changed the age of the created lady to twenty. A 
lady 1s highly splendored indeed only when she 1s sixteen. Beyond that age she 1s not so 
fair (as when she was sixteen). Therefore when the age of the created lady was changed, 
Ripananda saw with her own eyes the decrease of the ladyˆs beauty, and her desire and 
passion (chanđa-raga) became less and less than before. 


Thereafter, the Buddha increasingly changed the age of the created lady step by step to 
that of a lady not being yet in labour, to that of a lady having given bĩrth but once, to that 
of a middle-aged lady, to that of an aged lady and to that of an old one of a hundred years, 
unsteady with a walking stick In her hand and with her body freckled all over. While 
Ripananda was watching her, the Buddha caused death to the created old lady, her remains 
bloated and decomposed and the disgustingly foul smelling, for the TherT to see. 


Ớn seeing the decaying process of the created figure, TherT Janapada Kalyanï Rũpananda 
reflected on 1: “This process Ï am watching now, all of us beings are commonly subJect to” 
and the perception of Impermanence (awicca-sañña); following which the perceptlon of 
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unsatisfactoriness (đ„kkha-saññ3) and the perception of non-soul (anaffa-sañfa) also 
occurred to her. The three kinds of existences manifested to her, making her helpless like a 
blazing house. 


Then the Buddha, coming to know that BhikkhunT Nandã was engaged in meditation, 
uftered the following verses that were most appropriafe to her: 


Alurarh asucin pitih, 

passa Nande samussyam. 
Uggharantan paggharantam, 
balanam abhipatthitam. 


Yatha idam tathã etam, 

yathã ctam tathä idam 

dhãtutfo suÑfñato passa, 

mã lokamn punar ägami. 

Bhave chandam viräjetvã upasanfa carissasi 


(See the meaning oƒ the first verse in “SUPPLEMENT TO THE TRANSLATION OE THE 
VIJAYA SUTTA'”). 


Dear daughter Nandaã, as this internal (1e. your own) body 1s subJect to 
1mpermanence, efc., so 1s the exfernal (i.e. another persons) body. As that 
external body, you have seen, discard all 1s varlous stages of old age and 
come fo the sfate of being swollen, etc., so wIll this internal body of yours 
discard all 1s varilous stages of old age and come to the state of being 
swollen etc. (You dear daughter!l) With the eye of Vipassana Wisdom see 
(both the internal and external bodies) as devoid of such elements as earth or 
self and things associated with self. Do not desire to come again to the world 
Of the five aggregates of attachment. Eradicate in the mode of smuccheđa- 
pahãna your craving for the three existences of kØma, riipa and ariipa, or 1Ÿ 
you have so eradicated you will abide with all the heat of your moral 
defilement quenched. 


At the end of the verse TherT Janapada Kalyanï Nanda was established in so/ãpaffi-phala. 
Then did the Buddha give this Vijaya Sutta (as has been mentioned before) In order to 
preach Vipassana meditaton with the accompaniment of sññaía so that the TherT might 
reach the higher Paths and Fruitions. 


(The Buddha gave this Vijaya Sutfa (1) first to Janapada KalyanT when He was In 
His fifth or sixth year after His Enlightenment. (2) lít was in His seventeenth year 
that He delivered 1t to the monk craving for Sirima.) 


'When the first delivery of the Discourse was over, the TherT was greatly stirred with fear, 
thinking: “Oh, 1t was so stupid of mel To this brother of mine (the Buddha), who taught me 
such a wondrous doctrine, paying much afftention to me and so compassionately, I had 
failed to come and attend earlier!” Having feared thus she repeatedly reflected on the 
Discourse and diligently practised s#aía meditation; accordingly in fwo or three days' 
time she atfained arahatship. 


End of supplement to the W†jaya Sutta translation. 
Story of A Male Lay Devotee 


Having spent the seventeenth vøssa at Veluvana In Rãajagaha and converted those devas, 
humans and Brahmas worthy of conversion through various discourses, including the 
Vijaya Sutta as has been said above, the Buddha set out on a Journey when the vass Was 
over and eventually arrived in Sävatthi and took up residence at Jetavana. 

Then one day, while staying in the fragrant Chamber of Jetavana, He surveyed the world 
of beings at daybreak and saw a poor man of Alavĩ City. Knowing of the past merit that 
would lead him to the attainment of Sotapatti Path and Fruition, the Buddha went to AlavI 


THE GREAT CHRONICLE OF BUDDHAS 


in the company of five hundred monks. The ciizens of Alavĩ, as they had been the 
Buddhas typical followers, possessing right belief, respectfully invited the monks headed 
by the Buddha to a feast. 


'When the poor man learned the arrival of the Buddha, he felt happy thinking: “I w1ll have 
a chance to listen to a sermon in His presence.” Then an incident took place on the day the 
Buddha was about to enter the city. A bullock, belonging to the poor man, ran away as the 
rope tied to 1t became broken. 


The poor man then thought: “What shall I do? Shall I first search the bullock or hear the 
sermon?” And he decided to search for the bullock first and listen to the Buddhaˆs sermon 
later, without worry. So he left home 1n search of the lost bullock. 


The Alavï citizens offered seats to the Sangha led by the Buddha and served them with 
food and made arrangements for the Buddha's discourse in appreclation of the meal. “For 
the poor man, I have taken this Journey of thirty yøjanas,`” reflected the Buddha, “he has 
now entered the forest to look for the lost bullock. I shall give a Dhamma-talk only when 
he comes.” With that idea He remained silent. 


lt was late in the morning when the poor man found his bullock and put 1t into the herd. 
Then he thought: “At this hour I have no chance to g1ve my service 1n any form. Yet, I will 
Just pay my respects to the Buddha.” Though he was severely oppressed by hunger, he did 
not think of going home but rushed to the Buddha, did obeisance to Him and stfood at an 
appropriate pÏace. 


When the man was sfanding thus, the Buddha asked the head worker at the alms-giving 
function: “Donor, 1s there any surplus food after feeding the Sangha?” “Yes, Exalted 
Buddha,” answered the head worker, “there 1s a full meal.” The Buddha then ordered him 
to feed the poor man. 


The head worker let the man sit at the very place where the Buddha requested and served 
him well with gruel, hard and soft food. Having eaten with relish, the man washed his 
mouth thoroughly. 


(Nowhere else in the three Pifakas 1s the Buddha found to have Himself asked 
somebody to feed a householder.) 


After eating the food with relish to his satisfaction, the poor man's mind became calm 
with one-pointedness. Then the Buddha preached to him ïn serlal order: đãna-kaíhä, (talk 
on generosity), s7/z-ka/hã (talk on morality), saøega-kaíhä (talk on celestial abodes), 
kammanamnädinava-kathä (talk on the faults of sensual pleasures), nekkhammeanisamsa- 
kathã (talk on the advantages of renunciation) and finally taught the Four Truths. At the 
end of the teaching 1n appreciation of the alms-giving, the Buddha rose and departed. The 
people saw Him to the monastery and came back to Alavi. 


While the monks were going along with their Master, they sarcastically talked among 
themselves: 


“Friends, look at the way the Master did. Absolutely nowhere else dịd He ask to arrange 
for feeding a lay individual. But today, Just on seeing a poor man, He Himself had verbally 
managed to get the gruel and other foods set for him.” The Buddha turned back and asked 
what they were talking about. When He knew what 1t was about, the Buddha said: “Yes, 
you are right! Monks, I took this tedious Journey of thirty yo7anas just because I saw hs 
past merit potential enough to lead him, the poor lay devotee, to the Path and Fruition of 
Sofäpaífi. He was very hungry. Since daybreak, he had been searching for his lost bullock 
by roaming about the forest region. lf I had taught him (without feeding him), he would not 
have been able to penetrate My Teaching because of his suffering from hunger. Having 
thus reflected, I did in this manner. There 1s no ailment like hunger.” Then He uttered the 
following verse: 


Jighacchã paramä rogä, sankhãraparamäa dukhã. 
Etam ñatva yathabhitam, nibbãnam paramam sukham. 


O my dear sons, monksl Hunger surpasses all oppressing and hurting 
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ailments. (Among all ailments, hunger 1s the severest.) This 1s truel By giving 
treatment but once, other ailments might be completely cured. Or they are 
allayed for days, for months or for years. The ailment of hunger, however, 
cannot be quenched by eating once. The treatment of 1t consists In feeding 
day after day. Therefore, 1t means that of all ailments hunger 1s the worst.) 


The conditioning factors of the five aggregafes surpass all suffering. (As long as 
these factors exist, suffering will not come to an end. Therefore, 1t means that of 
all suffering the conditioning factors of the five aggregates are the worst). 


The unconditioned element, the ultmate Nibbana, Is the highest happiness. 
(Happiness that 1s felt (vedayifa-sukha) and liked by the worldly people 1s 
enjJoyable only when 1t exists. When 1t reaches the moment of desfruction (when 1t 
1s destroyed and gone) there 1s neither comfort nor enjoyment. Never has the 
peace of Nibbana, a destructive nature but 1t remains peaceful forever; hence 1fs 
being the best of all happiness.) 


Knowing this as 1t really 1s, the wIse man realizes the happiness of Nibbana. 
By the end of the Discourse numerous beings attained so/ãpaífi-phala and other Fruitlons. 
End oƒ story ofa male lay đevoftee. 


THE BUDDHA'S EIGHTEENTH VASSA AT CALIYA 


Having emancipated a large number of deserving people according to thelr respectIve 
dispositions, beginning with the poor man of AÄlavĩ who searched for his lost bullock, the 
Buddha observed the eighteenth vzssđ on a hill near Caliya, administering the distribution 
Of the cool water of elixir to those who ought to be emancipated. 


At the close of the eighteenth yassư on the Caliya HINH, the Buddha Journeyed again from 
place to place and arrived in Savatthi and stayed at Jetavana. 


A Dhamma-talk given to a Weaver's Daughter 
Story of A Weaver s Daughter 


Three years prior to the Buddha's stay at Jetavana, at the end of the eighteenth vassa, the 
Buddha went to A]avĩ City and the citizens invi(ed Him and performed a great alms-giving. 
After finishing the meal, the Buddha gave a Dhamma-talk in appreciation of the people's 
alms-giving. The talk which included such exhortations as follows: 


“Dear donors, you men and women! Meditate on death thus: “My life 1s not lasting; 
death will certainly occur to me. lt Is certain that I shall đie. My life will end in 
death; life 1s not permanent, but death 1s! 


“The benefits of meditation on death are these: Ôn seeing a snake, a man without a 
stick 1s frightened, like him, those who have not meditated on death, die making 
terrible sounds as caused by fear. A man with a stick, however, 1s not fripghtened 
but remains calm at the sight of a snake, for he can overpower the snake and catch 
1t by means of his stck and send it away. In the same way, those, who are 
accomplished in meditation on death, are not frightened at therr last moment (when 
death 1s drawing near) but passes away without fear but courageously. Therefore, 
you should meditate on death (as has been said above).” 


While other people were minding their own business after hearing the Buddha%s talk, a 
sixteen-year old daughter of a weaver gave good heed to 1t thus: “Oh, the word of Buddhas 
1s Iindeed wonderful I should meditate on death!” So she engaged herself in that meditation 
day and night. From the city of Alavi, the Buddha returned to Jetavana. The girl on her part 
confinuously meditated for three full years. 


After three years, the Buddha, while soJourning now at Jetavana, surveyed the world of 
sentlent beings one morning and saw that very girl of a weaver In His vision. When He 
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made further Invesfigation as to what might happen to her, He came to know as follows: 


“The girl has meditated on death for three long years since she heard Mỹ talk on 1t. 
Now I shall go to Alavĩ and ask her four questions. When she gives answers to 
them, I will cheer her on all four answers. Then I will utter the Dhamma-verse 
beginnng with “4ndJ-bhito ayam loko.` At the end of the verse the girl will attain 
sofãpaffi-phala. Ôn account of her, a multitude of people will also benefit.” 


_Foreseeing thus, the Buddha, in the company of five hundred monks, left Jetavana for 
AlavT and arrived at the monasftery, naned Aggalava. 


Hearing the news of the Buddha's arrival, the people of Alavĩ went, in happy mood, to 
the Aggalava monasftery and Invited the Sangha with the Buddha as 1s head. 


The weavers daughter also learned the Buddhas arrival and became Jjoyous at the 
thoupht: “My sprritual father and teacher, the Buddha of Gotama clan, whose beautiful face 
may be likened to a full moon, has arrived”, and thought further as follows: 


“[lree years ago I saw the golden-complexioned Buddha. Now I have another 
Opportumty to view my father Buddha's body In the brightness of gold and to listen 
to His sweet and nourishing talk of Dhamma.” 


At that time, the girls father was about to go to the weaving shed; so he asked his 
daughter before he went: “Dear, I have fixed some persons pIece of fabric on the loom. It 
remains unfinished with only about a hand span left unwoven. I wIll finish 1t today. Wind 
the woof quick and bring 1t to me.” 


The girl was now In a dilemma, thinking: “I am desirous of listening to the Exalted One's 
teaching. Father has also urgently asked me to do something else. What should I do now?2 
Should [ listen to the Exalted One's discourse first, or should I wind the woof and hand 1t to 
father first?” Then she decided thus: “If I fail to send the woof, father would hit me or beat 
me. Therefore only after winding the woof shall I hear the Dhamma.” So sifting on a small 
sfool she wound the woof. 


The citizens of Alavi, after serving the Buddha with a meal, were holding the bowls of 
dedication water to hear the Buddhas preaching In appreciation of their good deeds. The 
Buddha, however, kept silent, for He pondered: “For the sake of this girl, a weaverS 
daughter, I have travelled this Jjourney of thirty yø/anas. The girl has not got a chance to 
hear Me. Only when she does get a chance to listen to My talk, shall I give a sermon of 
Appreciafion. " 


(N.B. While the Buddha was remaining silent none whosoever In the world of 
sentient beings dared to ask Him to speak some Dhamma-word.) 


The girl wound the woof, put 1t ín a basket, and, on her way to her father, she stood at 
the edge of the audience. The Buddha too looked at the girl, stretching His neck. From the 
way of the Buddha's glance at her she knew, “The Exalted One wants me to go closer to 
Him, for while sitting amidst such a great assembly He looks at me.” 


(Herein 1t may be asked: “Why did the Buddha stretch His neck and look at her?” 


Answer: For 1t occurred to the Buddha thus: “Tf she goes to her father without 
listening to My sermon even at the edge of the assembly, she will die a pufhu„jjana 
and her destiny on her death will not be safe. But 1f she goes after coming to Me 
and listening to My sermon her destiny wIll be a safe one, she wIll attain so/ãpaffi- 
phaÏa and wIll be reborn In a divine mansion in Tusitä. Besides there would be no 
escape for her from death on that very day. That was why the Buddha stretched out 
His neck and looked at the grrl.) 


After taking the cue from the Buddha, and approaching the Buddha by passing through 
His six rays of light, she pald homage and stood at a proper place. The following quesfions 
and answers between the Buddha and the girl then took place: 


Buddha: “Where did you come from, young lady?” 
Young lady: “I do not know, Exalted Buddha.” 
Buddha: “Where are you going?” 
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Young lady: “TI do not know, Exalted Buddha.” 


Buddha: “Do you not know, young lady?” 
Young lady: “T do, Exalted Buddha.” 
Buddha: “Do you know, young lady?” 


Young lady: “I do not, Exalted Buddha.” 


In this way the Buddha asked the girl four questions. Realising what was meant by the 
Buddha, the girl gave her answers In profound significance. 


Those people, who did not understand the significance, reproached her, saying: “Behold 
this girl, friends! In her conversation with the Buddha dịd she speak at random what she 
wanted to, which 1s Just nonsense. When asked: “Where did you come from?” she should 
have answered: “[ came from my weaving home”, when asked: “Where are you going?ˆ she 
should have answered: “To the weaving work-shop.` 


The Buddha, after silencing the people, asked the girl: 


(1) “Young lady, when I asked you, “Where địd you come from?” why did you say you do 
not know?” 


Then the girl answered: “Exalted Buddha, You knew of course that Ï came from 
my weaving home. Indeed, by “Where did you come from?” You mean to say from 
which existence dịd I come to this weavers existence. [ do not know which 
exIstence I came from. Hence my answer: “I do not know." ” 


The Buddha then expressed His appreciation for the first time, saying, “Well said, well 
said!l Young lady you have answered the question raised by Me.” He asked another 
questIon: 


(2) “Young lady, when I asked you “Where are you going?° why dịd you say you địd not 
know?” 


The girl answered: “Exalted Buddha, You knew of course that Ï am going to the 
weaving work-shop with the woof basket in my hand. Indeed, by “Where are you 
goinng?” You meant to say to which existence Ï was going from this human 
exIstence. To which existence Ï am going I do not know. Hence my answer: “[ do 
not know.' ” 


The Buddha then expressed His appreciatlon for the second time, saying, “You have 
answered the question raised by Me.” He asked still another question: 
) “Young lady, when I asked you “Do you not know?” why dịd you say you dịd?” 
The girl answered: “Exalted Buddha, I know I am bound to die. Hence my answer: 
“Iknow.' ” 
The Buddha then expressed His appreciaton for the third time, saying “You have 
answered the question raised by Me.” He asked still another question: 
(4) “Even then, young lady, when I asked you “Do you know?” why did you say you do 
not?” 


The girl answered: “Exalted Buddha, I do know that I am bound to die. l, however, 
do not know what time will I die, whether at night, during day time, in the 
morning, or when. Hence my answer: “[ do not know.”" ” 


The Buddha then expressed His appreclaton for the fourth time, saying, “You have 
answered the questions raised by Me.” Then the Buddha addressed the audience: 


“You do not know even this much of the sigmificance 1n the answers given by this 
girl. Reproach, that 1s all you can do. Verily those who lack the eye of wIsdom are 
blind (despite their organic eyes). Only those who have the eye of wisdom are 
sighted.” 


After that the Buddha spoke this Dhamma-verse: 


Andhibhito ayam loko 
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tanuk'ettha vipassafi 
Sakuno jãlamufto va 
đqppo saggãya gacchafi. 


My virtuous audiencel This world composed of numerous worldly people, 
who do not see but feel things by touching them, 1s like the blind for lack of 
the eye of wisdom. In this multitude of countless worldly people only a few 
highly intelligent ones can reflect and discern the nature of the conditioned 
mind and matter in the light of the three characteristics. Just as the quails that 
escape from the bird-catcher's net are of Iinconsiderable number, even so only 
a small number of sharp intelligent persons atfain the abode of devas and 
humans and the bliss of Nibbana. 


At the end of the teaching, the weaver's daughter, was established In the state of sofãpaffi- 
phala. The teaching was also beneficial to many people. 


The Girls Destiny 


The girl took the woof-basket and proceeded to her father, who was then dozing while 
sifting at the loom. When the daughter pushed and moved the basket casually 1t hit the end 
of the shuttle and dropped making a sound. 


Her father, the weaver woke up from dozing and pulled the shuttle by force of habit. 
Because of 1fs excessive speedy mofion the end of the shuttle struck the girl right in the 
chest. The girl died on the spot and was reborn In the deva-abode of Tusita. 


When the weaver looked at his daughter, he saw her lying dead with her body sfained 
with blood all over. The weaver was then filled with grief. Thereafter, he came to his 
senses and thought: ““[here 1s no one other than the Buddha who can extinguish my grief.” 
So thinking he went to the Buddha, most painfully weeping and after relating the story, 
said: “Exalted Buddha, kindly try to cease my lamentation.” 


The Buddha caused some relief to the weaver and said: “Do not be sad, devotee. The 
volume of the tears that you have shed on the occasions of your daughter s death In the past 
Samsãra of unknown beginning 1s by far greater than the volume of the wafters of the four 
great oceans.” Having said thus the Buddha delivered a discourse on the beginningless 
round of births and deaths (anamafaggiya samsãra). 


Now with litle sorrow, the weaver begged the Buddha to ordain him, and after becoming 
a bhikkhu he put efforts In meditaion and soon reached arahatship. (Loka Vagga, 
Dhammapada Commetntary.) 


THE BUDDHAS NINETEENTH VASSA ALRSO AT CALIYA HILL 


Having travelled to the city of Alavï and other places distributing the cool medicinal 
water of deathlessness among humans and devas, the Buddha spent the nineteenth vassa 
also at the monastery on Caliya HIII, doing the same among those beings who were worthy 
Of release. 


After spending the nineteenth vassđ at Caliya, the Buddha set out again at the end of the 
yassa and eventually arrived in RaJagaha and stayed at Veluvana, the Bamboo Grove. 


Story of The Kukkutamitta Hunter 


While the Buddha was staying at Veluvana, He gave a Dhamma-talk beginnng with 
*Panamhi ce vano nassa,” with reference to the family of Kukkutamitta, the hunter. The 
details of the story are as follows: 


The daughter of a wealthy man in Rajagaha, on coming of age, was made by her parenfs 
to live in comfort in a splendid chamber on the top floor of a seven-storeyed mansion. She 
was cared for by a maid-servant provided by her parents. One evening, while she was 
viewing the street through the window, she saw Kukkutamitta, the hunter, who earned hs 
living by killing deer, for which he carried five hundred snares and five hundred stakes. At 
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that time the hunter, who had killed five hundred deer, was 1n a frontal seat of his cart 
driven by himself and fully loaded with deer-meat for sale. The girl fell in love with him 
and after handing her maid some presents, she sent her with these words: “Go, dear maid, 
give these presents to the hunter and try to get the Iinformation about the time of his 
return.” 


The maid-servant went and gave the presenfs to the hunter and asked: “What time will 
you øo home?” “After selling the meat today,” said the hunter, “I shall go home tomorrow 
early morning by such a such a gate.” Having got the hunters reply, the maid-servant 
returned and told her mistress about 1t. 


The mistress then packed her clothings, ornaments, gold and silver that she should take 
with her, and put on dirty garments early that morning, carried a water-Jar on her head and 
left her house as though she were going to the river-side. Reaching the place mentioned in 
the hunter's reply, she waited for the hunters coming. The hunter came out from the city 
driving his cart early that morning. The lady then followed the hunter s cart with alacr1ty. 


Ớn seeing the young lady, the hunter said: “O lady, I do not know whose daughter you 
are. Please do not follow me.” “You did not ask me to come,” replied the lady, “I came on 
my own accord. Drive on your cart quietly.” The hunter repeated his words to prevent her 
from following him. Then the young lady said: “Lord, one should not bar the fortune that 
has come to oneself.” Only then the naive hunter came to understand without any doubt the 
reason for her dogged following him, he picked the young lady up on to the cart and drove 
away. 


The parents of the young lady searched for their daughter everywhere and could not find 
her. At long last they concluded that she must have been dead and held a feast in memory 
of therr daughter (mafakabahafia). 


Because of her living together with the hunter, the lady gave bĩrth to seven sons and she 
had them married on theIr coming of age. 


The Spiritual Liberation of The Hunter's Family 


Ớn surveying the world of sentient beings In the early morning one day, the Buddha saw 
the hunter Kukkutamitta together with his seven sons and seven daughters-in-law who came 
1nto the view of His supernormal-vision. When He investigated the reason, He discerned 
the past merit of all these fifteen persons that would lead them to the attainment of 
Sofäpaffi-magsa. Taking His bowl and robe, the Buddha went alone early that morning to 
the place where the snares were set up. That day not a single animal happened to be caught. 


The Buddha then put His footprint near the hunter's snares and sat down in the shade of 
the bush in front of him. 


Carrying his bow and arrows, Kukkutamifta went early to that place and checked the 
snares, one after another; he found not a single deer caught, and all he saw were the 
Buddha's footprints. 


Then 1t occurred to him thus: “Who could have set the animals free from the snares and 
roamed about?” Having a grudge against the Buddha (even before he saw Him) and while 
moving about, he saw the Buddha sitting under the bush before him. Thinking: ““This than 
must be the one who had released my ensnared animals. I will kiI Him with an arrow,” he 
bent the bow and pulled the string with all his might. 


The Buddha permitted him to bend the bow and pull the string, but He địd not permit him 
to release the arrow. (The Buddha performed a miracle so that the hunter could do the 
bending of the bow and the pulling of the string but not the shooting.) Not only was he 
unable to shoot the arrow, he was also helpless in unbending the bow. lí appeared that his 
rIbs were going to break, and the saliva flowed from his mouth. Looking very exhausted, 
he stood like a stone sfatue 


The seven sons went to the father's house and asked their mother during a conversation 


with her: “Father 1s taking so long. What would be the reason for his delay?” When asked 
by their mother: “Follow your father, dear sons,” they went after their father, each holding 
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his bow and arrows. Seeing therr father standing like a stone figure (and seeing the Buddha 
sifting in the shadow of the bush,) they thought: “This man must be the enemy of our 
father.” Everyone of them then tried to bend his bow and pull the string. Ôn account of the 
Buddhas miraculous power, however, they all stood wearled like lithic figures as theIr 
father. 


Their mother then wondered: “What 1s the matter? My sons were also taking too much 
time!” With her seven daughters-in-law, she went after them and saw all eight persons: the 
father and his sons. When she looked around, wondering: “Whom these eight, the father 
and his sons, were aiming at while so standing?” she saw the Buddha, and with her both 
arms up she shouted aloud: “Do not destroy my Father, sons!” 


Hearing the cry (of his wife), Kukkutamitta the hunter thoupht: “Oh, I am ruined! This 
man 1s said to be my father-in-law. Oh, I have done a great misdeed!” The seven sons also 
thoupht: “This man 1s said to be our grandfather!l We have done a great mistake!” 
Thereafter, under the Impression that “This man 1s my father-in-law!” the hunter cultivated 
loving-kindness (towards the Buddha). So did the seven sons with the notIon that “This man 
1s our prandfather!” 


Then the mother of these seven sons, the daughter of a wealthy man said: “Discard your 
bows and do obeisance to my Father.” As He knew the eight men had become soft-minded, 
the Buddha let them put down their bows. (He now withdrew His miraculous power that He 
had previously exercised In order to prevent them from laying down their bows.) The eight 
people then did obeisance to the Buddha, saying: “Kindly forbear our wrong, Exalted 
Buddha,” and they took their seafs at proper places. 


'When they were thus seated uniformly, to them, a family of sixteen members, the Buddha 
gave a serles of talk: Dãna-kathã, Sila-katha, Sagga-kathä, Kamanam ãdĩnava-katha, 
Nekkhamme-anisarisa-kathä, 1n this order. At the end of the talk, the fifteen persons, 
Kukkutamtfa the hunter and his seven sons and the seven daughters-in-law, were 
established In so/ãpaffi-phala. Having thus helped them realise Fruition, the Buddha entered 
RãJagaha City for aims-round and returned to the monasfery 1n the afternoon. 


The Buddha was then asked by the Thera Ananda: “Where have you been, Exalted 
Buddha?” “I have been to the place of Kukkutamitia the hunter, my dear son AÄnanda,” was 
the answer. “Have you, Exalted Buddha, made him one who refrained from the wrong- 
doing of taking life? Have you admonished and emancipated him?” “Yes I have, dear 
Ananda,” the Buddha answered. “All of them, with Kukkutamitta as the fifteenth member, 
are now established in unwavering faith, absolutely free from doubfs In the Three Gems, 
and become non-doers of the evil act of killing.” 


The monks interrupted them, saying: “Exalted Buddha, there 1s also the hunter's wIfe; was 
she not there?” “Yes, she was,” answered the Buddha. “Monks, that house-wife has already 
become a sofãpanna whlle still living as a girl in her parent's home.” 


Then a discussion took place at a religlous meeting (in the Dhammasala, the Dhamma- 
hall, where discourses are heard and discussed) as follows: 


“Friends, Kukkufamittas wife (a merchanfs daughter) had attained sø/ãpaffi-phala 
while being a young woman and living still with her parents. Thereafter she 
followed the hunter to his home and had seven sons. Asked by her husband to 
bring the bow, the arrow, the spear, the stake, or the net, she would bring them to 
him. The hunter on his part would carry those weapons given by his so/ãpanna 
wife and would commit the evil deed of taking life for long, day after day. How 1s 
1t frlends? Do those sø/ãpanna 1ndividuals, the Noble Ones, too commit such a 
crime?” 
The Buddha came to the monk's meeting and asked: “What was the subJecf-matfer of your 
điscussion, monks, before I came here?” The monks answered: “We were dđiscussing this 
matter (of Kukkutamitta's wife, the daughter of a merchant).'” Thereupon the Buddha said: 


“Monks, the Noble Ones, so/ãpa?nas, never commit such a crime as killing. The 
hunter s wife brings him such weapons as bow and arrow because she was mindful 
of her duty, the duty that the wife must obey her husbands word. She had no 
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1ntention to make the hunter go to the forest with the weapons 1n his hand for the 
evil act of taking-life; she had not the slightest idea of that sort. 


“For example, 1f there 1s no sore on the palm of the hand, one who uses that hand 
for holding poison cannot be harmed by the potson; similarly, to him who does not 
do any evil because he has no unwholesome 1ntention, no bad result accrue to him 
thougph he may have fetched the weapon.” 


Having said thus, the Buddha spoke the following verse as a continuatlon of His 
ufferance: 


Pamimhi ce vano nãssa, hareyya paninã visam. 
Nabbanam visam anvefi natthi pipam akubbato. 


Monks, 1f there 1s no sore or InJury in the palm of a hand, poison camnot 
harm 1t. (Therefore) with that hand without any sore or injury, one should be 
able to carry the poison safely. Similarly, to him who has not done a wrong 
thing because he has no unwholesome volition, there arises not the slighfest 
act of wrongdoing (Just by bringing a bow and the like). 


(As poIson cannot hurt the hand free from a boil or a cut, so he who Just passes 
Over a Wweapon, such as a bow and an arrow, does not do evil as he has no wicked 
1ntention. That 1s to say, as no poison can affect the healthy hand, so no [desire for 
doing] evil can approach his stout heart.) 


By the end of the preaching, many atfained so/ãpaffi-phala and other Fruitions. 
The Past Merit of Kukkutamittas Family 


At a later time, in the Dhamma-assembly, the monks were engaged In a conversation 
among themselves: 


“(1 EFriends, what was the past merit that caused the attainment of so/ãpaffi-magga 
of Kukkufamita, the hunter, who had seven sons and seven daughters-In-law? (2) 
'Why was he born In a hunter's family?” 


Thereupon the Buddha came and asked: “Monks, what are you taking about?” and getting 
the reply as to what they were talking about, the Buddha related the story of the hunter s 
past merit as follows: 


“Monks, in times past, when people were holding a discussion on the construcfion of a 
huge shrine over Buddha Kassapaˆs relics, they deliberated the question as to what should 
be used for fine earth and what for the liquid matter. 


Then they got an idea to use orpimernt for fine earth and sesame oil for the liquid matter, 
and they all agreed to do so. The people had the orpiment powdered and mixed 1t with 
sesame oil and used 1t as cement plaster to hold the bricks together. The bricks that were 
laid inside the shrine were coated with gold. As for the layer of bricks outside the shrine, 
they laid bricks of gold. Each brick was worth a hundred thousand. 


Selection of President for Enshrinement Ceremony 


When the peoples construction of the stupa was completed enough for enshrining the 
relics, a điscussion took place as to “who should be selected president,` for a great deal of 
money was badly needed when enshrining the relic. 


Then a country merchant, thinking: “[ shall become presidenf”, donated money amounfing 
fo one crore to the enshrinement fund. Ôn seeing the generosity of the country merchant, 
the people dispraised the town merchant, saying: “This town merchant accumulates wealth 
like white ants. He 1s not eligible to become chief of this occasion for constructing such a 
great relic-shrine. But the country merchant has generously donated ten million and 1s 
becoming president.” 


On hearing what the people had said, the town merchant gave In char1fy fWO CTOres 
hoping to become president. 
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“Only I must be president of the enshrinement ceremony,” thought the country merchant 
and gave away three crores. In this way the donations made by both parties Increased tiÌl 
the town merchanfs confribution became eIghtf crores. 


But the country merchant had only nine crores at his place, In the residence of the town 
merchant, however, there were forty crores. Therefore 1t occurred to the country merchant 
thus: “If I gave nine crores the merchant from the town would say that he would donate 
ten. Then (as I cannot compete with him) the state of my being without wealth will be 
known to all.” He then said: “I will donate this mụch of money. I shall also take upon 
myself servitude to the stupa together with my seven sons, seven daughfters-in-law and my 
wife.” So saying he brought his family members and dedicated them and himself, sixteen 
persons mm all, to the stupa. 


“Acquisitilon of more funds 1s possible, [that of dedicated human labour 1s not], ” said the 
people, “This country merchant has given up his seven sons and seven daughters-In-law 
and wife and himself to the stupa. Let him therefore become president of the enshrinement 
ceremony.” Thus they all unanimously selected the country merchant as president. 


In this way the sixteen family-members became sÏaves to the stupa. But the people agreed 
to set them free from servitude. The sixteen-member family however took care of the stupa 
till the end of their lives, and on their death were reborn 1n a celestial abode. 


The sixteen persons enJoyed the blissful life in that abode during the whole Buddhantara 
asankhyeyya-kappa (I.e. the period between the lifetime of Buddha Kassapa and that of our 
Buddha). When the time of Buddha-Emergence [Buđddh uppäada came as our Buddha 
(Gotama)] appeared, the housewife to the merchant passed away from the celestial abode 
and became a merchanfs daughter in Rajagaha. While only a young girl she attained 
sofäpafti-phala. 


(Adiftha-saccassa pana paf{isandhi nãma bhấriyä,” so says the Commentary.) “The birth 
of a worldling, who has not discerned the Four Truths 1s burdensome.” (For he 1s likely to 
be reborn imnto a lowly family despite the fact that, that very lfe 1s his last (acchima- 
bhayika): for he has not overcome the risk of falling into a lowly state.) Therefore the deva 
who had been the husband of the merchanfs daughter, on his return to the human world, 
was reborn In a family of hunters. As soon as she saw the hunter, her former love (/ahã- 
pema) revived. That was why the Buddha spoke the following verse: 


Pubbe+a sannivãsena, paccuppaññahitena vã. 
Evam tam jäyate pemam, uppalam va yathodake. 


Because of living together in love in the past and also because of benefiting 
one another at present, for these two reasons, love of two types, /2ha-pema 
and 7neffã-pema, arose. (How?) just as lotuses and any other aquatic flowers 
thrive, depending on the two factors of water and mud). 


l( was only because of her love in the past that she followed the hunter to his house. 
Their sons, from the celestial abode and took conception in the womb of the merchanfs 
daughter. The daughters-in-law were reborn In varlous families, and on coming of age, 
they all went over to the home of the hunter's family owing to their affection they had had 
1n their past ÏIves. 

As the result of their services rendered together to the relic stupa dedicated to Buddha 
Kassapa the sixteen members of the hunters family attaned sø/ãpaffi-phala 1n this 
Buddha's dispensation. 


End oƒ story oƒ Kukkufamitta the hunter. 
Story of Ananda The Wealthy Merchant 


Having distributed the medicinal Dhamma-water of immortality among beings, Iincluding 
the family of the hunter Kukkufamitta, while staying at Veluvana, RãjJagaha. From there the 
Buddha arrived at Savatthi and stayed at Jetavana. While staying there, he gave a discourse 
beginnng with “puứa maHhi dhanam matthỉ”, with reference to Ananda the wealthy 
merchant and citizen of Sãvatthi. The story In detail 1s as follows: 
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There was in Sãvatthi a wealthy merchant, Ananda by name, whose wealth was worth 
forty crores, yet who was extremely stingy. The man had his relatives assembled 
fortmghtly and gave advice to his son, MuasirT, amidst his kinsmen at three different times, 
saying thus: 

“Dear son, do not think that the forty crores 1s a great deal of wealth. What 1s In 
one s hand should not be g1ven to another. Try to gain new wealth. He who spends 
but one coin after another will certainly exhaust his wealth one day. Therefore, we 
advised: 


Afñjananam khayam disyam disvã upacikãndañ ca ñcayam 
Madhinañ ca samaharam pandito gharam ãvase. 


Dear son, having observed the disappearance of a collyrium stone due to 
repeated rubbing, the arising of an anthill due to repeated gathering [of earth] 
by white ants, the development of a beehive due to repeated collection [of 
the nectar of flowers] by bees, a wise man should live exerting to keep his 
old wealth undiminished and to bring about new wealth. 


Later on the merchant Ananda died without telling his son Mũlasirï about his five big jars 
of gold that he had buried, and being greedily attached to his wealth and dirtying himself 
with the taints of miserliness; he was, upon his death, conceived in the womb of a cangäla 
(oufcaste) woman 1n a village of a thousand householders at the gate of the city of SãvatthI. 


©n learninng the merchanfs death, King Kosala summoned the son, MũilasirT, and 
appoinnted him as the successor to his father. 


The thousand czz#đZl2 households made their living by working collectively as daily 
wagers, and from the time of the conception of the miser Ananda, the former rich man, 
they no longer had the wages nor did they have food more than what was enough. The 
labourers came to the conclusion, saying: “Now we hardly earn a small morsel oŸ rice 
despite our hard work. There must be somebody evil and unfortunate among us.” So they 
divided themselves into two gøroups, and the dividing process went on and on until there 
remained the ¡solated household of the misers parents. In that situation, the family of 
Ananda said: “The ominous one is in our householđ” and they expelled Ananda's mother. 


The mother had much difficulty in obfaining Just enough food as long as she was 
carrying the child in her womb, and she gave birth to a son so miserably. The child's hands, 
legs, eyes, ears, nose and mouth were all displaced. With his body so deformed, he looked 
very ugply, like a litle earth-bound demon. Despite all this, the mother did not have the 
heart to throw him away. In fact, so great was a mothers love for her child, who had 
sfayed in her wormb, that she brought him up with great hardship. Ôn the days she took him 
to her work, she got nothing, and on the days she left him behind, she got her daily wage. 


Later, when the son became bịg enough to roam about and look for food by himself, the 
candala mother thrust a small bowl Into the boy's hand and said: “Dear son, on account of 
you we have suffered much. Now we are no longer able to look after you. In this city of 
Savatthi, there are readily cooked and reserved meals for destitutes, travellers and so on. 
Make your living by going where the food 1s and begging 1í.” So saying she deserted him. 


When the boy roamed about the city, going from one house to another, he arrived at the 
place where he had lived as Ananda, the wealthy merchant. As he was endowed with 
Jãtfissara-fñana (ability to remember former births), he boldly entered his own residence. He 
passed through the first, second and third gates with nobody remembering him or was 
aware of him. At the fourth gate, however, MuasirTs children saw him and cried aloud out 
Of fear. 


Then MũilasirTs servants beat him, saying: “You, luckless, ill-fated one!” They also took 
him out of the gafe and put him at the garbage heap. At that moment, the Buddha, on His 
alms-round accompanied by the Venerable Ananda, was at the scene. The Buddha looked at 
Venerable Ananda and at his request narrated the past account and the present events of 
Ananda, the wealthy merchant. 
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The thera then summoned Mũlasiri. People also gathered around. The Buddha then 
addressed MnlasarT: “Donor Mnlasrri, do you know this boy?” “I do not, Exalted Buddha.” 
“This boy is your father Ananda, the merchant,” said the Buddha. When Mulasiri did not 
believe it, the Buddha asked Ananda: “Wealthy Ananda, tell your son about the five big 
Jars of gold you had buried.” MũlasirT then become convinced after he had uncovered the 
five jars of gold, as mentioned by Ananda. 


The merchant MilastrT then took refuge In the Buddha. Desiring to preach to MũilastrI, 
the Buddha spoke this verse: 


Putta matthi dhamam adthi 
ii balo vihafffiti 

Atta hi attano n'atthi 

kuto puttã kuto dhanam. 


“I have children; I have wealth,” thinking thus the fool 1s afflicted by puf/a- 
tanhã (craving for children) and đhana-fanhã (craving for wealth). In reality, 
however, one 1s not ones shelter from woes. How can children be one's 
shelter? How can wealth be one's shelter? 


(The meaning 1s: a fool, who considers himself to be the owner of his children and 
wealth, 1s troubled by craving for both. How? He 1s troubled by the notion: “My 
children have died.” or “My children are dying.` or “My children wIll die.” The 
same happens in the case of wealth. In this way, he suffers in six manners: three 
manners regarding children and three regarding wealth. Since he has craving for 
children, he plans to feed his children by striving in many ways on land or in 
water, day or night, and thus he 1s full of woe. Since, he has craving for wealth, he 
plans to increase his riches by farming or trading, and was woeful thereby. 


(It is Iimpossible for a man, who is woeful, owing to øwf#fa-fanha, and đhana-tanhã 
to lead himself to safety later on. When death approaches him, he 1s oppressed by 
fatal pains (maranantika-vedan3) like flames, his joints are broken and his bones 
separated. He shuts his blinking eyes to visualize his next life and then opens them 
to see his present life. He 1s thus miserable on his death-bed; formerly he looked 
after himself throughout his life, bathing two times and feeding three times a day, 
adorning himself with perfumes and flowers and other ornaments. But now, even 
as a true friend to himself, he 1s unable to release his person from misery. At such 
a later time, when he 1s so miserably dying, how can his children or his wealth go 
to his rescue. Indeed they simply have no ability to save him. 


(As for the merchant, who had been relucfant to ø1ve somebody something but who 
had piled up riches only for his son MalasirI, who on his death-bed 1n his previous 
life and when he was hungry, i1ll-treated by others and so miserable in the present 
life, which of these woes could his beloved children or his accumulated wealth 
remove? (Indeed neither could do so.) What kind of happiness could they bring to 
him? (Indeed neither could.) Such 1s the Import of the verse.) 


By the end of the discourse eighty-four thousand beings realized the Four Truths and 
were released. This discourse was (therefore) beneficial to many. (Dhammapada 
Commenfary, Vol ]). 


THE BUDDHA'?S TWENTIETH VASSA AT RAJAGAHA 


In this way, while fulfiling His five great dutiles without any Interruption, while 
distributing the doctrinal and medicinal cool water of Deathlessness among gods and 
humans, the Buddha departed from Sävatthi and after travelling in the company of monks, 
reached Rajagaha in the Kingdom of Magadha, and stayed at Veluvana to keep the 
twentieth vassa. 


814 


Chapter 34 
Anibaddha Vassa, etc 


Of the Buddha's forty-five vassas, the first twenty, beginning from his Enlightenment are 
called Anibaddha or Aniyafa Vassas because they were spent not at one and the same place 
but in varlous towns or villages, one vzssư here, two vassas there, three still at another 
place and so on. They are also referred to as P2fhama or Purina Bodhi-Vassas because 
they formed the first or former half of the whole serles of vasszs in which gods and men 
were led to enlightenment by the Fourfold Magga-Nãna. 


The remaining twenty-five vassas are called Mibaddha or Niyafa Vassas because they 
were spent only at one place I.e. Jetavana or Pubbarama In Sãvatthi In the kingdom of 
Kosala. They are also known as Dwfiya or Pacchima Bodhi-Vassas for they formed the 
second or latter half of the whole serles oŸ vassas in which gods and humans were caused 
to be enlightened by the Fourfold Magea-Nãna. 


(Elaboration: For the twenty years (twenty vassas) of the first Bodhi, the Buddha's stay 
was not regular, for He observed vassz in different towns or villages as he pleased. But 
from the twenty-first wassư, however, He stayed regularly at Jetavana or Pubbarama, 
relying upon Sãvatthi as His resort for alms-food.) 

— Buddhavarhsa Commentary — 


(A different exposition in the Anguttara Nikãya, however, 1s as follows: 


(From the twenty-first vzssa, the Buddhas use of the two dwellings of Jetavana and 
Pubbarama was permanent because the services, rendered by Anathapindika, the wealthy 
merchant and Visakha, the woman devotee, were great. In fact, the Buddha dwelt 
consfantly at these residences on account of His being grateful to both donors. 


(The Buddha Jjourneyed to other places during non-vassư months, but during vassz He 
sfayed alternatively at these two monasteries. The Buddha, whose custom was to pass His 
times thus, spent a night at Jetavana went on alms-round the next morning In the company 
of monks; entered Sãvatthi by the south-gate to collect food and went out by the easf-gafe 
to Pubbarama where He spent the day. After spending the nigpht at Pubbarama, He went on 
alms-round the next morning 1n the company of monks, entered Sãvatthi by the east-gafe to 
collect food and went out by the south-gate to Jetavana where He spent the day. In case the 
Päli version 1s needed 1t may be taken from the Commentaries.) 


Appointment of Venerable Ananda as Permanent Attendant 


(TherI-gatha Commentary, Vol. II) During the twenty years of the First Bodhi, the 
Buddha had no permanent attendant to serve Him. Sometimes Nagasamala Thera was at His 
service, faking His bowl and robe and following Him wherever He went. Sometimes 
Nagita. Thera, sometimes Upavana Thera, sometimes Sunakkhatta Thera, a LicchavI Prince, 
sometines Cunda Thera, a brother of Sariputta Thera, sometimes Sagata Thera, sometimes 
Meghiya Thera served Him, travelling about with Him. They did so but generally not to the 
Buddhas satisfaction. 


One day, while the Buddha was siftting In His prepared sacred Buddha-seat surrounded by 
monks In the Fragrant Chamber, He addressed the monks: 


“Now, monks, I am old. (At that time he was fifty-five years of age.) When I tell 
some attendants: “Let us go this way', they leave me and went the other way and 
some aftendanfs put down my bowl and robe on the ground. Consider and select a 
permanent attendant for Me.” 


The monks were shocked and stirred on hearing this from the Buddha. Then Venerable 
Sãriputfa stood up and saluted the Buddha, saying: “[ will serve you, Exalted Buddha.” But 
the Buddha rejected the Venerable's offer. Following Venerable Sãriputta, all other 
Venerables, except Ananda, led by Venerable Mogøgallana, made their offers, one after 
another, saying: “I will be your attendant, Venerable Sír, I will be your attendant, 
Venerable sir.” The Buddha reJected their offers too. 


The Venerable Ananda, however, was just sitting and keeping silent there when asked by 
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the other monks: “Friend Ananda, you too beg the post of the Masters attendant.” The 
'Venerable replied: “Friends, what kind of a post 1s 1t that 1s secured by begging? Should the 
Exalted One want me, He Himself will say so.” Then the Buddha said: 


“Monks, Ananda is not a type of persons who need to be urged. He will serve Me 
using his own discretion.” 


Then the monks asked him again: “Stand up, Ananda, ask the Master for the post of His 
attendant.” Venerable Ananda rose from his seat and sa1d: 


“Exalted Buddha, 
(l1 you do not give me good robes received by you; 
(2) 1Í you do not give me good food collected by you; 


(3) I you do not give me the privilege fo sit together with you in the Fragrant 
Chamber; 


(4) 1Í you do not take me to the pÏaces you are 1nvited; 


then (ie. If you comply with these four wishes of mine) I shall serve you, Exalted 
Buddha.” 


(These four negative boons were begged so that nobody else could disapprovingly 
say: “Wñth such benefifs or gains In view, who would think 1t 1s burdensome to 
serve the Master?”) 


Venerable Ananda continued: 
“Exalted Buddha, 


(I) If you go at my request to the places Invited (by your male and female 
devotee§); 


(2) 1f I have the permission to let each and every visitor pay homage to you 
promptly; 

(3) 1f I have the permission to approach you, to ask you, the moment there arIses 
any doubt in me: 


(4) 1Í you repeat to me what you have taught in my absence; 


then (1e. If you comply with these four wishes of mine) I shall serve you, Exalted 
Buddha.” 


(These four positive boons were begged 1n order to avoid others' criticism who 
would say that “in spite of his service rendered day and might to the Exalted Ône, 
poor Ananda was not favoured by the Master even this much”, and in order to be 
able to perform good deeds and fulfil perfections, so that he would be recognized 
by devas and humans as the Treasurer of the Dhamma.) 


In this way Venerable Ananda asked for eight boons, four negative and four positive. The 
Buddha also bestowed these eight boons on Venerable Ananda. Venerable Ananda received 
thus these eight boons and became permanent attendant to the Buddha. The fruit of his 
perfections fulfilled for the hundred thousand &a?pas for that post of permanent attendant 
was realized on that very day. 


A Brief Account of Ananda's Service 


From the day of his appointment as the Buddha's attendant, he served the Master by 
giving Him hot and cold water, by providing Him with three kinds of tooth brush, short, 
long and medium, by massaging Him, by rubbing His back when taking a bath, by 
sweeping the Fragrant Chamber and so on. Venerable Ananda roamed about near the 
Buddha each day, deciding “at this hour the Exalted One must get this thing, this should be 
done to Him.” At night he encircled around the Fragrant Chamber nine times, holding a big 
torch to be able to answer the Buddha promptly on being asked by Him, and to remove 
sloth and drowsiness. This is just a brief account of the Venerable Anandas service 
rendered to the Buddha. His other services wIll be mentioned in the Chapter on the Sangha 
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Chapter 35 
STORY OF MÃRA 


(Out of the Buddha's many events that took place during the Pacchima Bodhi, the 
last twenty-five years, only a few notable one will be written from this chapter 
onwards.) 


nce, the Buddha was staying near Pañcasala village which He made HIs resort for aims, 

for He had discerned the past meriforious deeds of the five hundred young women of 
the village — the deeds that were potential for theIr attainment of soíãpaffi-magsa. Ôn a 
festive day, the women went to the riverside, bathed, dressed up well and were on thelr 
way back to the village. 


As Buddha was entering the village for alms-food, Mara, the Evil One, then possessed all 
the villagers there so as to cause the Buddha being deprived of food, not even a spoonful 
Of rice. Compelled to leave the village with His bowl washed as before, He stood at the 
village gate. There Mara asked the Buddha: “O Monk, have you received any alms-food?” 
When the Buddha replied: “Hey Mara, you have done something so that I receive nothing, 
have not you?” Mara said: “In that case, Venerable Sir, enter the village again for food.” (It 
was not with honesty that Mara said so. In fact, he did so with an ulterior mofive, he would 
like to possess the villagers again to make more Jest at the Monk by clapping hands In front 
of Him. The Buddha knew Mãras Intention and dịd not enter the village again out of 
compassion for him. The Buddha was aware that “should Mara do hurt Me in this manner 
according to his plan, his head would split into seven pIeces. ”) 


The moment the Evil One spoke to the Buddha, the five hundred young women arrived at 
the villase gate, showing their respect to the Buddha and they stood at an appropriate place. 
Mara then asked the Buddha: “Venerable Sĩr, Ifƒ you have no food will you not suffer 
hunger greatly?” “Hey Mara!” addressed the Buddha, “Even 1f we have no food collected, I 
will spend the time In zest (777?) and bliss (s/kh2) accompamied by /hãna as Maha Brahmas, 
residenfs of Abhassara Abode and He uttered the following Dhamma-verse thereafter: 


Susukham vata JIvãma, yesam no nafthi kiñcanamh 
Pitibhakkha bhavissama, devã ãbhassarä yathä. 


Hey wicked Maãra! There 1s not the sÏlightest degree of worrying things, such 
as passlon, hatred, etc., in us. We shall live long free from suffering and In 
great happiness. Like Brahmãs of Abhassara Abode, we shall certainly have 
(for this day) bliss as our food by engaging In the /hãna oŸ Zest. 


At the end of the teaching, the five hundred young women were established in the 
sofãpaffi-phala. 
— Sukkha vagga, Dhammapada — 


King Kosalas Matchless Alms-giving 


Once as the Buddha travelled and entered the great Jetavana Monastery In the company 
of five hundred monks, King Pasenadr Kosala went to the monastery and invited the 
Buddha to the next day`s ãganfuka-đdãna (gift for visitors). He prepared the đãna 
elaborately and made an announcement: “Let the ciftIzens see my đãna!” 

Having come and seen the King's đãna, the citizens became desirous of competing agaInst 
the King and Invited the Buddha for the following day's alms-giving and made every gIft 
perfect and Invited the King, saying: “Let the Great King, our recognized Lord (SammutI 
Deva), come and observe our charIty.” 

Having observed the alms-giving of the citlzens, the King thought to himself: “The 
people have done theIr đZnaz that 1s greater than mine. [ will again do another alms-giving 
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that will excel theirs.” The next day he prepared his đZna more elaborately and invited the 
people to wltness 1t. The people saw the King's gifts, and in order not to be outdone by 
him, they organized for the following day a greater aims-giving and sent an Invitation to 
the King. In this way the King could not defeat the cifizens nor the citizens the King. 


At the sixth grand offering of alms, the people Increased their gIfts a hundred time, nay, a 
thousand times, and decided that their offering should be so perfect that nobody could not 
say that “Such and such a thing 1s not included In the đãnø of the citizens.” 


Seeing the people's offerings, the King became desperate, thinking: “What 1s the use of 
my living 1f I cannot perform better than the people in giving alms?” So he lay down on his 
couch, finding ways and means to outdo his subJects. Queen Mallika then went to the King 
and asked: “Why are you lying down, Great King? Why do your sense faculties such as 
eyes, look as though they were fading?” “Don”t you know, my dear Queen?” asked the 
king In return. “No, I do not, Great King,” replied the queen. The King then related the 
matter to Mallika. 


Matchless Offering organized by Mallikã. 


Queen Mallika then said to the King: “Do not have discursive thoughts, Great King. 
Where have you learnt that a monarch ruling over land and water Is defeated by his 
subJects. I shall try to organize your charIty.” 


Having encouraged the King thus, the Queen gave her advice as she was desirous of 
taking the management of the Matchless Alms-giving (øsađisa-dãna) In the following 
manner: 


“Have a pavilion, Great King, built with fragrant planks of sãla-kalyãr7 trees for 
the five hundred monks In the precincts of the golden palace. The people will stay 
outside the precinctfs. 


“Have five hundred white umbrellas made; each of five hundred elephants will 
take hold of one umbrella with 1fs trunk, and stand, sheltering each monk with 1t. 


“Have eight boats made of ø?72haiam gold. These boats are to be filled with 
perfumes 1n the middle of pavilion. 


“Between cach couple of monks will sit a princess grinding scented wood for 
perfumes. Another princess will hold a round fan and flap 1t for each couple of 
monks. Other princesses will convey øground perfumes and put them 1n the boats. 


“Among these princesses, some wIll carry branches of blue lotus flowers and stir 
the perfumes In the boats so that they will be pervaded with the fragrance from the 
perfumes. 


“Certainly, the people have no princesses, no white umbrellas, no elephants. For 
these reasons the citIzens will be defeated. 


“Do, Great King, as I now have told you.” 


Replying: “Very well, my dear, you have given me good advice,” the King had 
everything done according to the Queens Insfrucfions. 


While everything was being done accordingly, a tame elephant was yet required for a 
monk. Then the king asked: “A tamed elephant 1s wanted, dear Queen. What shall we do?” 
“Have you no 500 elephants?” “Yes, I have dear. But the rest are all untamed. Like the 
yverambha wind they might turn very wild on seeing monks.” “[ have got an idea, Great 
King, as to where should a young wild elephant be placed to make him hold an umbrella 
with his trunk.” “Where 1s the place?” “lt is close to the Venerable Agulimala,” answered 
the Queen. 

The King had all this done as advised by the Queen. The young wild elephant stood there 
quletly with his tail tucked between 1fs thiphs, 1fs ears put down, and eyes closed. The 
people were amazed to watch the elephant, saying to themselves: “Even such a wild 
elephant has now become such a docile and qulet animal!” 


Having treated the Sangha headed by the Buddha to alms-food, the King showed his 


THE GREAT CHRONICLE OF BUDDHAS 
respect to Him and said: 


“In this pavilion of alms-giving, Exalted Buddha, I offer to you things suitable for 
monks (kappiya-bhang8) as well as things unsuitable for them (ø#appiya-bhangä).” 


Things offered in this Matchless Dãna 1n a single day cost fourteen crores. Priceless were 
the four things offered to the Buddha, namely, (1) the white umbrella, (2) the throne for 
seat, (3) the stand to place the bowl on and (4) the wooden board to stand on after washing 
His feet. lí was Impossible to repeat such a grand offering to the Buddha. Therefore the 
alms-giving performed by King Kosala became famous In the religlon as asưdisa-dãna, the 
“Matchless GIft.” 


Indeed, such an 4sadisa Dãna should take place but once to every Buddha. And 
that øsadisa-dãana which happened just once to each Buddha was organized by a 
WIS€ Woman. 


Ministers Junha and Kala 


King Pasenadr Kosala had two mimisters: Junha and Kala. Between them, Kala 
considered: 


“Oh, a loss has indeed occurred to the King's palace? The treasures amounfing to 
many crores have come to nothing In a single day. Having taken the King's gIfts, 
these monks wIll return to therr place and abandon themselves to slumber. Oh, the 
palace has come to ruin 1n unprecedented proportions!” 


Ơn the contrary, Junha thought like this: 


“Oh, the King has properly and successfully given alms? True, one who 1s not 
established In kingship (he who 1s not a monarch) cannot give such alms. There 1s 
no alms-giver who does not share his merit with all other beings. IÏ reJoice at the 
King's excellent asưđisa-đãna and say: Sadhu! Sadhu! Sadhu!” 


Reflecting thus the minister Junha appreciated and took delight. When the Buddha had 
finished His partaking of food, King PasenadI Kosala made himself ready to hear the 
sermon by holding a cup to pour the water of dedication, the sermon to he given by the 
Buddha in approval of the King's đãna. The Buddha reflected as follows: 


“The King has indeed done at great sacrifice as though he let a great flood roll 
down waves after waves. Could he succeed in gladdening the hearts of the people 
or could he not?” 


Then He came to know the reactions 1n the minds of the two minisfers and came to know 
further thus: “If I were to give a detailed sermon that goes well with the Kings đa, the 
ministers Kalas head wIll he split into seven pleces but the other minister, Junha, wIll be 
established In sofãpaffi-magga. Taking pity on Kala, the Buddha delivered only a four- 
footed verse (cœfuppađika) despite such a great alms-giving performed by the King; then 
He rose from His seat and left for the monastery. 


Venerable Angulimala's Courage 


Ơn thetr arrival back at the monastery, the monks asked the Venerable Angulamala: 
“When you saw the wild elephant holding the umbrella over you, friend, were you not 
afraid?” Getting the answer In the negative, the monks drew near to the Buddha and 
complained with contempt, “The Venerable Angulimala, Exalted Buddha, professes to be 
an arahat.” 


“Monks,” addressed the Buddha, “Añgulamala was not afraid indeed. Ascetics like my 
dear sons who are highly noble amidst arahaís have no fear.” And the Buddha added the 
following verse as contained ¡n the Brahmana-vagga (of the Dhammapada): 


Usabham pararam viram, mahesin vjitavinam. 
Angam nhãtakam buddham, tam aham brimi brahmanam 


(Monks!) The arahaf with his avas destroyed, who 1s courageous as he 
knows no trembling like a bull-king, who possesses noble energy, who has 
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sought and acquired the aggregate of virtues, who has triumphed over the 
three evils, namely, Mara as detty, Mara as moral defilement, and Maãra as 
conditioning factors, who has quenched all craving for existences, who has 
washed away his mental dirt with the clear water of the Path and who has 
realized the Four Truths, him I declare an ultimate Brahmana as he really 1s. 


Destinies of The Two Ministers 


King Pasenadr Kosala was unhappy and thought to himself as follows: “The Exalted One 
has risen from His seat and left without giving me a sermon that would befit the occasion 
though I have performed a great đZna to the assembly of such greatness. Instead, He has 
merely uttered a verse. Perhaps, I have not done what 1s agreeable to Him, I must have 
done what 1s not agreeable. Perhaps, I have not given suifable things, I must have given 
unsuitable things. Perhaps the Buddha 1s averse to me. The alms-giving performed by me 1s 
known as 4sađisa Dana. The Buddha should have therefore delivered some discourse 
appropriate to this kind of gift.” Thinking thus he went to the monasfery, paid obeIsance fo 
the Buddha and said: 


“Exalted Buddha, have I not done right đãna, or have Ï not given things good for 
the đãna or have I given things that are not good?” 


When the Buddha replied: “Why do you ask me like this, Great King?” The King said: 
“You delivered no sermon 1n accord with my øsadisa-dãna.” The Buddha stated: 


“You have given ripht things, Great King. Yes, the gift you have g1ven 1s known as 
*Asadisa Dãna`. This kind oŸ gift happened to each Buddha but once. Ít 1s not easy 
to repeat 1.” 


Then the King asked: “Why then, Exalted Buddha, dịd you not preach to us in accord 
with the greatness of the g1ft?” “Because the audience was not pure.” “What was the defect 
of the audience, Exalted Buddha?” 


The Buddha then told the King of the reactions of the two mimisters and explained that 
He did not preached elaborately out of compassion for Kala. The King then asked Kala 
whether It was true. When Kala answered in the affirmative, the King banished him from 
the Kingdom, saying: 

“As I gave, with my famrly, our propertfles without taking a coin from you, what 
trouble địd you suffer? You, Kala, get out! But the wealth I have given you 
remains yours. (I wIll not take 1t back.) But you must leave the country on this 
day!” 

Then the King summoned the other mimister, Junha, and asked him whether 1t was frue 
that he had favourably reacted, and on receiving the posifive answer, the King said to 
Junha: 


“Well done, uncle, well done! I adore you, uncle. Take over my retinue and give 
dãna for seven days the way I have done.” 


So saying, the King handed over his kingship to Junha for seven days, after which, he 
addressed the Buddha: “Look at what the fool has done, Exalted Buddha. He 1s the one who 
stood against my đãna g1ven In such a mamner!” “Yes, Great King,” said the Buddha, “the 
fools are those who do not approve of another's act of charity but condemn 1t and finally 
landed in a woeful abode. The wise, however, rejJoIce In other's đna and finally attained 
happy states.” And the Buddha uttered the following verse: 


Na ve kadariyä devalokam vajanHi 
baäla have nappasamsanfi dãnam 
Dhiro ca dãnam amumodamaãno 
ten eva so hofi sukhT parattha. 


(Great King!) Indeed those who are hard and stingy do not attain celestial 
abodes. The fools, who are Iignorant of the present world and the future, 
indeed do not admire đã» and are not happy about it. Only the far-sighted 
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man of wisdom 1s able to rejolce In đãna. For, that very reason of his 
reJoicing, upon his death, he enJoys divine bliss. 
At the end of the Teaching, the minister Junha became a noble sø/ãpanna. EnJoying the 
King s favour, he performed charitable acts for seven days in the manner of the King 


End oƒ King Kosalas Asadisa Dãna. 
Sivi & Aditta Jatakas related with Reference to King Kosala's Matchless Dãna 


When the Buddha spoke the verse beginning with “Na ve kadariya devalokam vajanti”, 
King Pasenadr Kosala was so pleased that he offered the Buddha an outer robe made In 
SIvi counfry and worth one hundred thousand coins. Thereafter, he entered the city. 


The next day, at the assembly, the monks talked about the Kings generosity; “Friends, 
King Kosala was not satisfied even with his matchless Dãna that had Just been given; so, 
after the Exalted One had preached the Dhamma, he offered him again the Sivi-made outer 
robe worth one hundred thousand. The King 1s so much 1nsatiable in his thirst for alms- 
giving.” Then the Buddha came and asked what they were talking about and on hearing 
what was being discussed, He said: 


“Ít 1s easy, monks, to give away ones external belongings. The good wise 
Bodhisattas of old gave away daily ther wealth to the value of six hundred 
thousand, making 1t unnecessary for the whole populace of the Jambudipa to work 
with their ploughs. Yet they were not satisfled with giving such external things 
(bahira-dana). They believed unwaveringly that “he who gives what he is very fond 
of can enJoy the special benefit which he 1s so fond of.” With this belief, they gave 
away even their palrs of eyes to those who came 1nto their presence and asked 
for.” 


At the request of the monks, the Buddha related the Sivi Jataka, an event of the past (as 
confained in the Visati Nipãta). 


One day, after King Kosalas Matchless Alms-giving, the monks at the assembly 
discussed among themselves: “Friends, only with discrimination dịd King Kosala give the 
Matchless Dana to the Order of noble monks headed by the Exalted One, as he knows by 
himself that they form the fertile soil for sowing the seeds of meritorious deeds. ” 


The Buddha Joined them and knowing what they were talking about, He said: 


“Monks, 1t 1s no wonder that after careful selection, King Kosala has sown the 
seeds of unique alms-giving ¡1n the supreme field of my dispensation. Learned and 
virtuous Bodhisattas of past also performed great đãnas only after discriminating 
the reciplents very carefully.” 


Then at the request of the monks, the Buddha narrated the Aditia Jãtaka (of the Atthaka 
Nipata.) 
(The Sivi Jãtaka and the Aditta Jãtaka in detail may be taken from the five hundred 
and fifty Birth Stories of the Buddha In prose.) 


Story of Garahadinna and Sirigutta. 


In Sãvatthi, there were two friends: the Householder Sirigutta and Garahadinna. The 
former being a follower of the Buddha whereas the latter, a follower of heretical teachers. 
The heretical teachers said constantly to Garahadinna: 

“Should you not ask your friend Sirigutta thus: “Friend, why do you follow the 
Monk Gotama? What will you gain from the Monk Gotama?ˆ Should not you 
persuade him 1n such a way as to make him come over fo us and offer us 
something?” 

On hearing the words of his teachers again and again, Garahadinna went to his friend and 
wherever they were standing, sitting, or doing something else, he said to Sirigutta: 

“Friend, what 1s the use of the Monk Gotama to you? What benefit will accrue to 
you from your devotion to the Monk Gotama? Do you not think you should serve 
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my feachers and give them alms?” 


The Householder Sirigutta said nothing and kept silent for many days. But being sick of 
hearing his friend's repeated speech, he said to Garahadinna one day: 


“Friend, you come to me consfantly and wherever we are standing, sitting or doing 
something else, you ask me what benefit will accrue to me from my devotfion to 
my Master and you also urge me to øo over fo your teachers and give them alms. 
But tell me first what things do your teachers know?” 


Then Garahadinna replied to his friend Sirigutfta: 


“Oh! What a surprise, Sir!l, Do not speak like this. As for my teachers, there 1s 
nothing 1s unknown. They know all about the past, the present and the future; all 
that 1s done, said and thought, 1.e. physical, verbal and mental actions. They know, 
“This will happen and this will not.” They know, “This should be and this should 
nof”. They know all fully.” 


Thereupon, Sirigutta asked Garahadimna 1n order to get his affirmation: “Eriend, do you 
say so?” The latter boldly affirmed: “Yes, I do.” 'Then the former said: 


“In that case, friend, you have made a grave mistake by not telling me about this 
for such a long time. Only today I will know the ¡intellectual power of your 
teachers. Go, friend, Invite your teachers in my name (for the meal) tomorrow.” 


Delighted, the Householder Garahadinna went to his teachers, paid respect and said: 
“Masters, my friend Sirigutfa has Invited you to tomorrow's meal.” The heretical teachers 
asked: “Did Sirigutta himself do so?” “Yes, Sirs, Sirigutta hìmself dịd,” replied 
Garahadimna 1n confirmation. Jubilant, the heretical teachers said: "Very well, Garahadinna. 
'With the Householder Sirigutta as our devoted follower, what luxury 1s there that will not 
be ours?” 


Preparations at Siriguttas Home 


SIrigutfas home was very large. In the compound he had a long huge ditch dug between 
his two houses and had the ditch filled with excrement. 


Ớn the two outward edges, tree stumps were set up and fastened with ropes. The fore- 
legs of couches were placed on the fore-edge of the ditch and the hind-legs on the ropes. 
This was made with this idea: “When they come, they will take their seats; when they take 
their seafs, they will fall headlong Into the dich.” 


Then the couches were covered with coverinss (the edges of which touching the ground) 
so that the ditch was hidden. 


Several large pots were placed behind the house. The brims of the pots were bound with 
banana leaves and white pleces of cloth and the empty pots smeared on the outside with 
øruel, rice, butter, oil, honey, molasses and crumbs of cakes. 


The next day the Householder Garahadinna went quietly to Sirigutffa's residence early in 
the morning and asked: “Have you prepared your offerings for the Venerable Ones?” “Yes, 
I have,” replied Sirigutta. “Where are the offerings?” asked Garahadinna again. Sirigutta 
answered, pointing to the pots: “These pofs are full of gruel. These full of rice. These full 
of butter, molasses, cakes. The seats have also been arranged.” Saying: “Very good, 
friend,” Garahadinna left. Ôn his return, came the five hundred heretical teachers to 
SIrigutfa's place. 


Sirigutta Lesson given to The Heretical Teachers 
Coming out of his house, Sirigutta paid respect with fivefold veneration to the heretical 


teachers. Raising his folded palms, he stood before them and communicated with them but 
mentally. 


“It 1s said that you Masters know everything such as the past, etc. It has been said 
so by your attendant and supporter Garahadinna. 


“If you really know all, please do not get into my residence There 1s no gruel for 
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you who have come to my place. Nor 1s there rice, nor any other food. 


“If you unknowingly enter my dwelling, I will have to get you dumped Into the 
ditch of excrement and also have to get you beaten.” 


Having mentally told them thus, Sirigutta signalled his workers by his faclal expression 
that they, knowing that the teachers were about to take their seats, should remove the 
coverings from behind (Just before the teachers sat down) so that the coverings might not 
be soiled with the excremeit. 


Then Sirigutta Invited the teachers, saying; “Please come this way, Sirs.” The heretics 
went between the two houses and were about to take their seats when Siriguffa s men said: 
“Wait a moment, Sirs. Do not sit yet.” “Why?” asked the teachers. “You should sit only 
knowing your manners.” “What should we do?” “Sirs, you should first stand near your 
seafs, and you all sit down at the same time.” 


(These Instructions were designed to make the first teacher, who would fall into the 
dich, unable to warn others not to take theIr seafs.) 


The teachers said: “Very well,” and considering that the Instructions should be followed. 
They all (five hundred) stood near thelr seats in order. Then the men told them: “Please sit 
down all together, be quick!” When the teachers were about to sit, the men removed the 
coverings from the couches. Às soon as the teachers sat down, the legs of the couches on 
the rope slipped, and they fell head-on Into the ditch. 


SIrigutfa closed the house-doors and to every teacher who had clambered out of the ditch, 
he gave a good thrashing with his stick, saying: “Why do not you know the events of the 
past, the future and the present as clatimed by your supporter Garahadinna?” After beating 
them to his satisfaction, he had the doors opened, saying: “This much 1s enough for them.” 


The heretical teachers tried to run away from the house but the plastered ground along 
the way having been made slippery beforehand, they could not control themselves and fell 
to the ground. Every one of them who fell down was beaten again and sent away with the 
word: “This much suffices you.” 


The heretical teachers went to the house of ther supporter Garahadinna, crying: 
“Siriguffa, you have ruined and humiliated us! You have ruined and humiliated us!” 


Prosecution of Sirigutta by Garahadinna 


When the Householder Garahadinna saw his teachers ruined and humiliated and reduced 
to a disaster, he became furious and said: 


“My friend Sirigutta has let me down! He had the heart to have my teachers beaten 
and made my teachers miserable who form the good field for sowing the seeds of 
good works and who can bestow all the desired benefits in the deva-world even on 
anyone who Just stretches his hands to pay respect to them (not to speak of anyone 
who gIves them offerings).” 


Muttering thus, he went to the court of King PasenadT Kosala and filed a suit for a fine of 
one hundred coins agaInst SirIgutfa. 


Then King Kosala sunmoned Sirigutfa to the court. Sirigutta came and paid respect to the 
King and said: “Great King, 1impose the fine on me only after Investigating the matter. Do 
not do so without an inqurry.” When the King agreed, saying: “Householder I shall fine 
you only after investigation.” Sirigutfa said: “Very well, Great King.” “Then you, Sirigutta, 
sfate your case,” asked the King. Sirigutfta reported to the King all that had happened, 
beginning with the following words: 


“Great King, my friend Garahadimna, a follower of the heretical teachers, 
repeafedly asked me everywhere what was the use of following the Monk Gotama 
and what benefit would accrue to me from my đevotion to the Monk Gotama.” 


The King, looking at Garahadinna, asked: “Did you really say so?” When the latter 
admitted, saying: “Yes, Great King,” the King passed the following Judgment: 


“Regarding your teachers, who as “Great Buddhas” are so 1gnorant (of the creation 
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of the dirty dich), why dịd you tell Sirigutta, a follower of the Exalted One, that 
they knew all the events that took place In the three divisions of time — past, 
present and future? The fine of one hundred thousand coins for which you have 
sued Sirigutfta must be paid by you.” 


So saying, the King Iimposed the payment of the fine on Garahadinna. His heretical 
teachers who had come to the court as complainants were beaten and sent away. 


Garahadinna's Revenge 


The Householder Garahadinna was angry with Sirigutfa and địd not speak to him for a 
month thence. Then he thought to himself: "For me, If 1s not nice not to be on speaking 
terms with him. Indeed, I should ruin his teachers (in revenge).” So he went to Sirigutfa and 
broke the Ice: “Friend Siriguttal” “What 1s the matter, friend?” replied Sirigutta. Then the 
former blamed him, saying: 


“Friend, 1t 1s natural for friends and relatives to quarrel or dispute. Why did not 
you speak to me of anything, friend? Why are you behaving like this (n 
estrangement)?” 


SIrigutta replied calmly: “Friend I địd not speak to you because you did not speak to me. 
(There Is no other reason.)” Garahadinna said to make peace: “Friend, let bygones be 
bygones. Let us not destoy our mutual friendship.” From that time, they became 
reconciled and moved about together. 


One day, Sirigutfa said to his friend: (the way the latter had done before): “Friend, what 
1s the use of your teachers for you? What benefit will accrue to you from your devotion to 
your teacher? Do not you think you should serve my teacher, the Exalted One, and give 
alms to the Venerable Ones?” Garahadinna had been longing always for that kind of 
speech, and 1t was like scratching an 1tchy part of his body with a finger nail. 


So he asked his friend: “Friend Sirigutfa, what does your teacher, the Monk Gotama 
know?” Then Sirigutta said: 


“Friend, do not speak like that. There 1s nothing that 1s not known to our teacher, 
the Exalted One. He knows all the things of the past, etc., He comprehends clearly 
the analysis of the sixteen aspects of a living being s menfal process. ” 


Then Garahadinna said: “Friend, I địd not know 1t earlier. Why have you kept silent about 
1t for such a long time? In that case, friend, you go and Invife your teacher, the Exalted 
One, for the meal at my place tomorrow. I would like to feed. Please tell him to accept 
with five hundred monks the food I am going to offer.” So Sirigutfa approached the 
Buddha and said: 


“Glorious Buddha! My friend Garahadinna has asked me tfo Invite you. He said you 
should accept, together with five hundred monks, his food-offering tomorrow 
There 1s, however, one thing: one day In the past I dịd something unpleasant to his 
heretical teachers; I do not know whether he wants to take vengeance for what Ï 
have done to him or he wants to offer you food with a pure heart. Please reflect 
upon his 1nvitation and accept 1t 1f he 1s sincere. If not please do not.” 


'When the Buddha reflected on what ulterilor motive Garahadinna had, He foresaw that the 
householder had a large ditch dug between his two houses, had 1t filled with eighty 
cartloads of firewood of cutch, burnt them 1n order to let the Buddha and his monks fall 
1nto the ditch of embers. 


Again when the Buddha contemplated: “WII my visit to his place be beneficial or not,” 
he clearly had vision as follows: 


He would stretch his leg Into the ditch of fire. At that moment the rough mat 
covering the ditch would vanish. A large lotus flower, having the size of a charlot 
wheel or a cart wheel, would appear out of the ditch. He would step onto the centre 
of the flower and sit there. Likewise His five hundred monks would step on to the 
lotus flowers and take their seafs respectively. People would assemble. With two 
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verses, the Buddha would give a talk of blessing. By the end of the talk, eighty- 
four thousand beings would realize the Four Truths and gain liberation. The two 
friends, Sirigutta and Garahadinna, would become sø/ãpanna ariyas. Inspired with 
faith, both of them would give away their propertiles In honour of the Buddha's 
dispensation of eight wonders. 


So the Buddha decided to go for the sake of Garahadinna. Having had the vision clearly, 
the Buddha accepted the invitation by keeping silent. Sirigutta went to Garahadinna's place 
and told him of the Buddhas acceptance. Saying: “Dear friend, with gladness do honour to 
the Buddha, the Chief of the three worlds,” Sirigutta went home. 


Preparations at Garahadinna's Residence 


Thinking: “Now 1s the time to do what should be done to Sirigutfa,” Garahadinna had a 
large ditch dug between his two houses, had eighty cart loads of cutch firewood brought 
there, filled the ditch with the firewood, burnt them to create embers of cutch wood and 
had them kept glowing the whole night. Over the ditch he had placed wooden planks 
covered with rough mats that were smeared with cow dung. 


He also had the path made by placing fragile sticks on one side so that when monks tread 
and broke them, they would fall into the ditch of fire. 


At the back of his residence, he placed large pots the way Sirigutta did. The seats were 
also arranged In the same way. 


Early in the morning Sirigutta went to Garahadinna's residence and asked: “Friend, have 
you made your offerings ready?” “Yes, I have,” answered Garahadinna. “Where are those 
offerings?” “Come, let us go and see,” said Garahadinna and showed Sirigutta the way the 
latter had done before. “Excellent, friend!” said Sirigutta delightedly. 


People had assembled. There usually was a large gathering of people whenever the 
Buddha was Iinvied by a man of heretical views. Other heretics also came together, 
thinking and saying: “We are going to wifness with our own eyes the downfall of the Monk 
Gotama.” Those who possessed right beliefs also attended the assembly, hoping that “the 
Exalted One would deliver a great sermon today. We wIll have a chance to see the might 
and glory of the Exalted One.” 


Emergence of Big Lotus Flowers out of The Fire 


The next day the Buddha went with five hundred monks to the gate of Garahadinna's 
residence. The householder came out and did obeisance with the fivefold prostration; 
sfanding and raising his joined hands, he said menfally (not by word of mouth): 


“Venerable Sirs, 1t 1s said that You know the past and all, that You comprehend the 
analysis of the sixteen aspecfs of a living being's mental process. That is what your 
devotee Sirigutta told me. If that were true, do not enter my house. There 1s really 
no gruel, no food, nothing for you. In fact, Ï am going to harm you by making you 
all fall imnto the ditch of fire.” 


Expressing his Intention menfally thus he took the alms bowl from the Buddhas hand. 
After saying: “Please come this way,” he added: “Venerable Sir, you visitors to my place 
should have come here knowing etiquetffe.” When the Buddha asked: “What should we 
do?” Garahadinna said: “You should, Sirs, enter the house one by one and 1t Is only after 
the preceding one has sat down that the next one should follow.” [This suggestion was 
made because 1f all went together other monks would see the one, who went ahead of them 
falling Into the ditch. Seeing his fall nobody else would proceed. (Therefore) his Idea was 
to destroy them by letting one after another fall into the fire.] Saying: “Very well, donor,” 
the Buddha walked off alone. When Garahadinna came to the fire dich, he stepped back 
and told the Buddha to go ahead. As soon as the Buddha stretched His leg over the ditch, 
the rouph mats disappeared. Out of the fire emerged large lotus flowers each having the 
size Of a chariot wheel or a cart wheel. The Buddha walked, stepping on to the cenfre of 
cach lotus flower, and sat on the Buddha's seat placed there. The five hundred monks, too, 
walked on the centre of one flower to that of another and took thelr respecfIve seatfs. 
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Garahadinna's Great Distress 


Ón seeing the extraordinary, unprecedented phenomenon, Garahadinnas body emitted 
heat and vapour, like those from a hot pan of oil. He hurried to his friend Sirigutta and 
appealed, saying: “Friend Sirigutta, please be my refuge.” “Why did you say so, friend?” 
asked Sirigutta. Garahadinna replied: ““There was no gruel, no food, nothing, in my home 
for five hundred monks. What shall I do?” Sirigutta asked him bluntly: “What have you 
done, friend?” Garahadinna disclosed: 


“Friend, (to speak frankly) I had a large fire ditch made between the two houses, 
my Intention being to subdue the Buddha and his five hundred monks by sending 
them Into the ditch. Yet, there emerged large lotus flowers out of the dich. The 
Buddha and all the monks walked on the flowers and are sitting on the seats. What 
am Tto do now?” 


'When he made his confession and asked for help, Sirigutta argued, saying: “But have you 
not personally shown me, saying: “These many are large pots. This much 1s gruel, This 
much 1s rice, etc.?` ” “Friend Sirigutta, what I have told you 1s utter false. The pofts are 
empty, containing no gruel, no rice, nothing,” Garahadinna confessed further. Then 
SIrigutfa said (as he had unwavering faith in the Buddha's power and glory): “Be that as 1f 
may, friend. You only go home and see the gruel and other foods In your pofs.” 


Unimaginability of The Buddha's Capacity 


No sooner had Sirigutfa said so, than the pots which were falsely claimed by Garahadinna 
to be full of gruel became full of gruel, the pots which were falsely claimed by him to be 
full of rice became full of rice and the same happened to the other pots. When he went 
home and was confronted with all the miraculous happenings, his whole body was filled 
with Joy. His mind also became serene. 


After serving respectfully the Buddha and His monks with food, Garahadinna wanted the 
Buddha to give a sermon 1n appreciation of the offerings so he took the alms-bowl from 
the Buddha who had finished His meal. Desirous of giving such a sermon, the Buddha said: 
“Because these beings have no eye of wisdom, they are Ignorant of the attributes of My 
disciples and the attributes of My dispensation. Those who possess no eye of wisdom are 
known to be blind and those who possess 1t are known to have have eye-sipht.” Then He 
spoke the following two verses: 


()_ Yatthä sankãra-dhãnasmin, uj)hitasmim Miahäapathe 
Padumam, tattha jãyetha, sucigandham manoramam. 


(23) Evam sankarabhiitesu, andhabhiite puthujjane 
Atirocati Pañfñaya sammasmbuddha-sãvako. 


(1) Just as a lotus flower of a hundred petals, pure, flagrant and delightful to every 
beholder, originates and arises wonderfully in the garbage dump on the public road. 


(2) Even so among those who should be discarded like garbage, the Buddhas Disciple, a 
good and glorlous person who has destroyed all his defilements, glows with 
splendour, surpassing by his wisdom all the worldlings who are like the blind as they 
lack wisdom. 

By the end of the sermon, eighty-four thousand people realized the Four Truths and won 
liberation. The two friends, Garahadinna and Sirigutta attained so/ãpaffi-phala. Inspired by 
faith, both of them dedicated all their wealth to the cause of the Buddha's dispensation that 
was Of eipht wonders. 


Relation of Khadirangara Jataka 


After giving an appreciative ftalk, the Buddha rose and returned to the monasfery. At the 
assembly 1n the evening, the monks extolled the Master, saying: 
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“Wonderful indeed, friends, 1s the power of the Exalted One. A serles of lotus 
flowers, each having the size of a chariot wheel or a cart wheel, arose out of the 
horrible cutch embers.” 


The Buddha came to the assembly and asked: “Monks what are you talking about?” “We 
are talking about this sort of subJect (with reference to your power),`” answered the monks. 
Then the Buddha said: 


“Monks, 1t 1s no wonder that out of the heap of embers arose lotus-flowers for me 
to walk on, for I have become Perfectly Self-Enlightened, Chief of the three 
worlds, Omnisclent. The lotus flowers emerged on one occasion in the past, when 
as a Bodhisatfa, [ was Intellectually immature.” Then at the request of the monks, 
the Buddha related in detail the Khadiralga Jãtaka (of the Kulavaka Vagga of the 
Ekaka Nipata). 

(The Jataka 1s to be found In the Buddhas Birth Storles. There the story 1s told in 
connection with the alms-giving of Anathapindika. lí 1s repeated with reference to 
Garahadimna.) 


(The Garahadinna story here 1s reproduced from the same sfory confained In the 
Puppha Vagga of the Dhammapada Commentary.) 
End oƒ the story oƒ Garahadinna. 


Taming of Nandopananda, The Naga King, by The Venerable Moggallana 


Once, after hearing the Buddhas Dhamma-talk, the merchant, Anathapindika, invited the 
Buddha: “Exalted Buddha, please accept, together with five hundred monks, my alms food 
at my house tomorrow.” Having the Buddhaˆs acceptance, the merchant returned home. 


The Buddha accepted Anathapindikas I1nvitation and passed the rest of the remaining 
daytime and night-time. At dawn, when He surveyed the ten thousand universes, the đivine 
Naga King, Nandopananda, appeared withim the view of His intellectual vision. 


The Buddha reflected: “The Naga King has appeared In my vision. Has he done any good 
works in the past?” and came to know that “the Naga King, having no faith in the Triple 
Gem, holds wrong views.” Again, when He continued to reflect as to who should free the 
Naga from the wrong views, He discerned the Venerable Maha Mogsallana 


_ At daybreak, the Buddha cleaned himself and addressed the Venerable Ananda: “My dear 
Ananda, tell the five hundred monks that I shall make a celestial Journey to Tãvatirhsa 
Deva Abode.” 


Particularly, on that day, the divine gas were preparing for the Naga King feast and 
drunken orgy. Nandopananda was seated on a Jewelled divine throne, and had the white 
divine umbrella held over his head. Surrounded by female dancers of three different 
Cafeøorles Of age, ørown-up, young and those 1n between, and also by a host of øãgas, he 
was viewing đivine food and drinks, etc., put in gold and silver vessels. 


With the five hundred monks the Buddha travelled to Tãvatirnsa, passing above the 
mansion of Nandopananda and thus making Himself visible to the latter. 


Then an evil thought arose 1n the Nãga King: “These wicked shaven-headed monks go to 
Tavatinsa and come out passing over our abode from one higher mansion to another. This 
time, however, we will not allow these monks to move on, who, while doing so scatfer, 
dust over us.” With this evil Imntention, he rose from his Jewelled seat, went to the foot oŸ 
Mount Meru and after changing his original body, he coiled himself round the mountain in 
seven folds and concealed the celestial world of Tavatimsa from sight by enveloping 1t 
with his hood that lay prone from above. 

Then the Venerable Ratthapala asked the Buddha: “Glorious Buddha, formerly standing 
from here, we could see Mount Meru; we could see 1s surrounding seven mounfains; we 
could see Tãvatirnsa; we could see the VeJayanta palace; we could see Sakka's flag hoisted 
on the Vejayanta Palace. Glorious Buddha, now we could not see Mount Meru, the seven 
surrounding mountains, Tavatirnsa, the VeJayanta palace, Sakka's Flag, why?” 


The Buddha replied: “My dear Ratthapala, this Naga King Nandopananda 1s angry with 
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you all, and so after coiling his body round Mount Meru ¡in seven folds, he has covered 1t 
with his hood and created darkness.” Thera Ratthapala then said to the Buddha: “Glorious 
Buddha, let me tame the Nãaga King” but the Buddha reJected his request. Thereafter, the 
Theras Bhaddiya, Rahula and all others, rose one after another In the wake of Thera 
Ratthapala and made their offer to tame the Naga King. But the Buddha did not give them 
His permission. (The reason for the Buddha's reJection wIlÏl soon be known.) 


At last, the Venerable Maha Moggallana asked for the permission to tame the Naga King 
and the Buddha granted 1t to him, saying; “I[ame him, my dear Moggallana.” Having 
obtained the Buddha's permission, Venerable Moggallana changed his body 1nto that of a 
great zea and coiled his body fourteen folds round Nandopananda and covering 
Nandopananda's hood with his from above, he also pressed the latter against Mount Meru. 


The Naga King emitted powerful vapour. The Venerable emitted more powerful vapour, 
sayIng: “It 1s not that you alone have the vapour; I too have 1t.” The Naga Kings vapour 
could not hurt the Venerable but the Venerable's could hurt him. 


Then the Nãga emitted blazing flames. Saying: “Ít 1s not that you alone have the flames, I 
too have them,” the Venerable emitted mightier flames. The flames emitted by the Nãga 
could not harm the Venerable but the Venerable”s could harm the Naga. 


The Naga King, Nandopananda, perceived: “This man 1s crushing and pressing me 
against Mount Meru. He 1s also emitting vapour and blazing flames.” Then he asked the 
Venerable: “Who are you, Sir?” The Venerable replied: “Nanda, I am the Venerable 
Moggallana.” “In that case please wear your ascetic garb. Then the Venerable discarded his 
Naga form (and assumed his original ascetic form) and entered the Nagas body by the 
ripht ear and came out by the left. Again he entered by the left ear and came out of the 
ripht. 

Similarly, he entered the Naga by the right nosfril and came out by the left and entered by 
the left nostril and came out by the ripht. 


Then Nandopananda opened his mouth for the Venerable who went inside him and 
walked from east to west and vice versa. The Buddha warned the Venerable, saying: 


“My dear son Mogsgallana, be very careful. The Nga King 1s of great power.” 
The Venerable replied: 


“I[ have successfully developed the four bases of psychic powers (¡ddhipada) 
through the five kinds of mastery (vasĩbhava). [ can subjugate hundreds of 
thousands of divine øãgas of Nandopananda's type, let alone his single self, 
Glorious Buddha.” 


The Naga King thought: “1 have let the Venerable enter my body through my mouth. Be 
that as 1t may. When he comes out now I wIll keep him between my fangs, and eat hm, 
biting him to pieces.” So he said: “Come out Sir, do not torment me by pacing 1n my belly.” 
The Venerable came out and stood outfside. As soon as he saw the Venerable, the Naga 
King, perceiving: “So this is Moggallana,” snored fiercely. The Venerable entered upon the 
fourth /hãna and defended himself against the Naga's nasal wind, so the wind could not stir 
even his body-harr. 


(Note. Other monks mipht have the power to perform miracles from the beginning 
but when the snoring took place, they would not be able to engage In /hãna as 
rapidly as those who were of Instant consciousness concerning supernormal powers 
(khippa-nisanii) like the Venerable Moggallana. That was why no permission was 
gIven by the Buddha to the other monks to tame the Naga King.) 


Then the Naga King, Nandopananda, noted: “I was not able to stir even the body-hair 1n a 
pore of the monk's skin by snorting. This monk 1s very powerful indeed.” and tried to 
escape. The Venerable, having changed his natural shape Into that of a garula, pursued the 
Naga with the speed of that bird. Being unable to escape, the Nãga turned himself into a 
young man and fell in salufation at the feet of the Venerable, saying: “Venerable Srr, in you 
I take refuge.” 
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The Venerable Maha Mogsallana said: “Nanda, the Exalted One 1s coming. Come, let us 
go [to him].” Having tamed the Nãga and freed him from the poison of concett, the 
Venerable took him to the Master. The Naga paid his respect to the Buddha and solemnly 
declared himself a follower. “Venerable Sir, I take refuge In you.” The Buddha gave His 
blessings, saying: “May you be happy both physically and menrally,” and then accompanied 
by the monks, the Buddha went to the house of the merchant Anathapindika. 


The merchant asked the Buddha: “Why did you come when the day was In far 
advanced?” The Buddha said: “There had been a terrible battle of life and death fought 
between Moggallana and the Naga King Nandopananda. (That was why I came late).” The 
wealthy merchant asked: “Who won the batfle and who lost it, Exalted Buddha?” “The 
victory belonged to Moggallana and the defeat to Nanda.” 


Anathapindika was so Joyous and elated that he said: “Venerable Sir, may the Exalted 
Buddha and the monks receive my offering of meal every day for seven days. [ will honour 
the Venerable for seven days.” Then the merchant celebrated the victory of the Venerable 
by honouring the five hundred monks, headed by the Buddha, for a week. 


Thịs account of Venerable Maha Moggallanas taming of Nandopananda, the Naga 
King, was taken from the Iddhi Niddesa of the Visuddhi Magga Vol. II and also 
from the exposiion of the Maha Mogegallana Thera Gatha, Thera Gatha 
Commentary, Vol II. 


Taming of Baka Brahma 


(The account of the taming of Baka Brahma by the Buddha occurs in the Baka 
Jataka of the Sattaka Nipãta and the Kesava Jataka of the Catukka Nipäta Text and 
1s Commenfary, and also in the Commenfary of the Baka Brahma Sutta of the 
Samnyutta Nikaya as the Commenfary of the Brahma-nimantanika Sutta of the 
Mũila-pannäsa covers the Jataka accounts and the expositions of the Sarnyutta 
Commentary, the following 1s based on the Brahma-nimantanika Sutta Text and 1s 
Commentary of the Mũla Pannãsa.) 


Once, while dwelling at Jetavana In the noble city of Sãvatthi, the Buddha called the 
monks and said: 


“Monks, on one occasion, Ï was living at the foot of a large sal tree in the Subhaga grove 
near the town of Ukkattha. Then arose, monks, the following thought in Baka Brahma: 


“The world of Brahmas together with this body 1s permanent, firm, stable, unique 
and subject to no change. In this Brahma-world, there 1s no one who 1s conceived, 
who grows old, who đies, who falls, who 1s reborn (by way of conception). There 
1s no liberation higher than the Brahmä-world together with this body.” 


“Such is the very strong but wrong view of eternalism (sassafa micchä-diffhi) that 
arose in Baka Brahma.” 


(Note. Baka Brahma, who held this view, reJected the existence of the higher transcendent 
sfates of the second and third /hãna Brahma planes, the fourth /jhana Brahma plane (with 
the four (arữpa states) and the Path, Fruition and Nibbana, for he belonged to the first 
jhãna plane). 

“Monks, knowing his thought with (My) mind, I disappeared then from the foot of the sal 
tree In the Subhaga grove, near Ukkattha and appeared in the (first jhãna) Brahma abode, 
Just as a strong man stretches his bent arm and bends his stretched out arm. When Baka 
Brahma saw, from afar, My approaching to him, monks, he said: 


“SIr, please come. Sĩir, you are welcome. Sir, you visit this Brahma abode after a 
long time. Sĩr, the Brahma-world, together with this body, 1s permanent, firm, 
stable, unique and subJect to no change. In this Brahma-world, there 1s no one who 
1s conceived, who grows old, who dies, who falls, who 1s reborn (by way of 
conception). There 1s no liberation higher than the Brahma-world together with this 
body." 


“Monks, when Baka Brahma spoke thus, I said: 
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“Friends, Baka Brahma 1s foolish indeed! Friends, Baka Brahma 1s foolish indeed! 
He speaks of what 1s not permanent as permanent, what 1s not firm, not stable, not 
unique and subJect to change as firm, stable, unique and subJect to no change. He 
says that in this Brahma-world there 1s no one who 1s conceived, who grows old, 
who dies, who falls, who 1s reborn (by way of conceptfion) though mm this Brahma- 
world there are those who are conceived, who are born, who die, who fall, who are 
reborn (by way of conception). He says that there 1s no liberation higher than the 
Brahma-world together with his body though there clearly are higher forms of 
liberation In terms of other 7hZ»as and Brahma-worlds such as the second, third, 
fourth /hãna Brahma-worlds and the Path, Fruition and NÑibbana. 


Possession of An Attendant Brahma by Mãra 


“Monks, Mara the Evil One then possessed a young Brahma attendant (Brahma-pãrisa/74) 
and rebuked Me thus: 


“Monk, do not critclze this Baka Brahma. Monk, do not criticlze this Baka 
Brahma. He 1s great. He 1s dominant. He ¡1s Iindomifable. Surely, he sees all. He 
holds sway over all living beings. He rules the world. He creates the world. He 1s 
the Lord of the world. He determines a living being's destiny (declaring: “You shall 
be a king, you shall be a brahmin, you shall be a merchant, you shall be a farmer, 
you shall be a labourer, you shall be a human, you shall be a monk, (at leasf) you 
shall be a camel or you shall be an ox). He 1s accomplished In /hãna. He 1s the 
father of beIngs that have arisen and beings that are arising.” ” 


(Note. Of the expressions “beings that have arisen” and “beings that are arising”, the 
latter means “beings originating In the eggs or in the wombs”. From the time they come 
out from the eggs or the wombs they are known as “beings that have arisen”. 


(In the case of beings orIginating in moisture (szwsed4a7a), they are called “beings that are 
arising” at the moment of their rebirth-consciousness, and after that momernt they are 
“beings that have arIsen”. 


(As for the sponfaneous (papafíi) beings they are called “beings that are arising” at the 
moment of their first bodily posture and after that they are “beings that have arIsen”.) 


“MonK!, in this world, those smaøa and brahmanas before you, who (like you) 
condemned and abhorred the earth-element, the water-element, the fire-element, 
the wind-element (as amicca, đukkha and anaffa) and who (like you) condemned 
and abhorred the living beings, devas, zzãras and Brahmas, (as anicca, đukkha and 
anafí/a) they all landed 1n the lower worlds (of woes) after the dissolution of therr 
bodies at death. 


“Monk, in this world, those sưmanas and brãhmanas before you, who admired and 
cherished the earth-element, the water-element, the fire-element, the wind-element 
(as permanent, firm, stable, imperishable, unbreakable and Iinexhaustible) and who 
admired and cherished the living beings, devas, mras and Brahmäãs (as firm, 
stable, imperishable, unbreakable and Iinexhaustible) they all landed in the sublime 
(Brahma) world after the dissolution of their bodies at death. 


“Therefore I say unto you, Monk, Ï want to urge you to follow the Brahma's 
teaching. Do not go against his teaching. Monk, 1ƒ you go against his teaching, you 
wIll be like a man who beats and drives away with a six-foot long stick, the glory 
that has come right to you or like a man who falls over a cHiff and does not land on 
the supporting ground by not coming Into contact with 1t by his hands and legs. 
This example will do for you. I therefore want to urge you to follow the Brahmas 
teaching. Do not contradict 1t. Monk, you see the Brahmas who have assembled, do 
you not?” 


“Thus, Monks, Mara the Evil One aimed his speech at Me and tried to make Me a 
member of Baka Brahmas assembly.” 


(Herein 1t may be asked: "How did Mara see the Buddha?” While sfaying In hịs 
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mansion, Mara enquired frequently: “In which village or market fown 1s the 
Buddha staying now?” When he enqurred on this particular occasion, he came to 
know that the Buddha was staying in the Subhaga grove near Ukkattha When he 
tried to see where the Buddha had gone, he saw that the Buddha had gone to the 
Brahma-world. So he thought: “[ wIll go and make Him give up His desire to 
preach there before He cause the Brahmas to get out of my dominion.” So he 
followed the Buddha vigilantly and stood anonymously among the Brahmas. 
Knownng that the Buddha had rebuked Baka Brahma, he emerged as a supporter of 
the Brahma. 


(Mãra could not possess Maha Brahma and Brahma-purohia Brahmas. He therefore 
possessed the young Brahma attendant.) 


“Monk, when the evil Mara spoke thus (through the Brahma attendant), I refuted him as 
follows: 


“You evil Maral I know you. Do not think that “the Monk Gotama does not know 
me.` You evil One, you are Mara. You evil Mara, the Maha Brahma, the assembly 
of Brahmas, the Brahma-attendants they all fall into your hand; they are all under 
your sway. You evil Mara, you are wrong In believing thus: “This monk too may 
fall into my hand. This monk too may come under my sway.' In reality, I do not 
fall into your hand. I do not go under your sway.` 


“Monks, when I have thus spoken to Mara, Baka Brahma said to me: 


“Venerable Sĩr, I speak of what 1s permanent as permanent. [ speak of what 1s firm, 
stable, unique and imperishable as firm, stable; unique and imperishable. I say that 
1n the Brahma-world there 1s no one who 1s conceived, who grows old, who dies, 
who falls off, who 1s reborn, because In the Brahma-world there 1s no one who 1s 
conceived, who 1s old, who dies, who falls off, who 1s reborn. I say that there 1s no 
liberation better than the Brahma-world with this body because there 1s no 
liberation higher than the Brahma-world together with this body.` 


“Monk, m this world, the practice of those sưmønas and brahmanas before you was 
as old as your age. They might have known what my 1s liberation higpher (than the 
Brahma-world with this body) as the liberation higher (than the Brahma-world with 
this body). They might have known the liberation no higher (than the Brahma- 
world with this body) as the liberatlon that 1s no higher (than the Brahma-world 
with this body). 
“Monk, therefore Ï say to you this (I assert as follows): You wIll not find any other 
liberation higher (than the Brahma-world with this body). If you search for 1t, this 
will mean only trouble and suffering for you. 
“Monk, 1f you cling to the earth element, you wiÏll live near me, you will live in my 
place, you will be my subordinate. If you cling to the water element, the fire 
element, the wind element, the living beings, devas, øras and Brahmas, you will 
live near me, you will live in my place, you wIll be my subordinate. ` 

(The Buddha replied:) 
“Brahma, I too know this: IÝ I cling to the earth element, I will live near you, I will 
live in your place, I will be your subordinate. So will I and so wIll I be 1f I cling to 
the water element, the fire element, the wind elemert, the living beings, devas, 
mãras and Brahmas. [ know all this! 
“Brahma, in fact, I know that you are of such øreat power, of such might, of such 
øreat fame and retinue. [ know your ability, too.” 

Then Baka Brahma asked the Buddha: 


“Venerable Sir, how do you know that I am of such great power, of such great 
mipht, of such great fame and retinue? How do you know my ability too?” 


Then the Buddha answered: 
“Your authortty lies in a thousand universes, In each universe, the sun and the 


832 


Chapter 35 


moon move about and shine In all directions. (Meaning: a vast circular area In 
which the sun and the moon wander, 1lluminating all over the directions, 1s called a 
Lokadhafu, “World Element”, or Cakka-vaja, “Spherical Universe”.) All over these 
universes, numbering one thousand, spread your (Brahmas) authority.) 


“You, Baka Brahma, know high and low beings, covetous and uncovetous beIngs, 
this and the remaining (999) universes, the rebirth and death of beings 1n these 
UTIV€TSe€S. 


“Baka Brahma, I know that you are of such great power, of such great might, of 
such great retinue and fame. [ know your ability too.` (The Buddhas words have 
not come fo an end yet. A note may, however, be Inserted here.) 


(By saying so, the Buddha tried to subdue the Brahma. What he meant to say was this: 
“Baka Brahma, your authority spreads only within one thousand universes. Yet you think 
highly of yourself, “Ï am a great Brahma.` You are only a Sahassĩ-brahma, 1.e. a Brahma 
who can see Just a thousand universes. There are other Brahmas who are superlor fo you 
such as Dvisahass1-brahmas, those who can see two thousand universes, who can see 
three thousand, four thousand, five thousand, ten thousand universes and Sz/2sahassĩ- 
brahmas, those who can see a hundred thousand universes and they are countless. And 
yet, like a man who tries to compare his piece of cloth, which 1s only four cubit long, 
with another piece of cloth that 1s far greater In length. (Commentarial simile), like a man 
who desires to Immerse himself In the water whích 1s only ankle-deep. (Sub- 
commentarial simile) or like a small frog which thinks that the water in a bullock's foot- 
print 1s a deep pool (simile used by the wise), you have a high opinion of yourself, 
thinking, “Ï am a great Brahma" ”) 


“Baka Brahma, there 1s still another world indeed apart from this world of the first 
jhãna. You neither know nor see 1(. But I know and see 1t. Baka Brahma, there is 
stll another world known as the Abhassara-world. Falling from that Abhassara- 
world, you have landed In this world of the first jhãna. Because you have lived (n 
this world of the first jhZna) you have lost your memory. Therefore you neither 
know nor see that (Abhassara-worlđ). But I know and see it. Baka Brahma, because 
I know (the Abhassara-world which is unknown to you) you are not equal to Me in 
intellect. Why should I be Inferior to you? In fact, Í am superior fo you 
1ntellectually.` (1) (the Buddha speech has not come to an end yet. Another note 
may, however, be Inserted here.) 


(Baka Brahma had fallen from the higher worlds and landed in the lower world. 
Elaboration: In a past &apøa, devoid of appearance of a Buddha, Baka Brahma became an 
ascetic and practised &2siz meditation as a prelude to attainment of /hãnas. When he 
passed away, without any slip of the /hãna, he was reborn In the Vehapphala Brahma- 
world of the fourth /hãna, which 1s of a long life span, five hundred &aøas. Having lived 
the full life-pan there, he desired for rebirth in a lower world and developed the rữa- 
vacara, thĩrd jhãna of a híph standard. (When he passed away from that Vehapphala- 
world, he landed ¡in the Subhakinha Brahma-world of the thrd /hãna which 1s of the life 
span of 64 mahã-kappas. 


(N.B. If a man commits a number of aøaøariya (mmedliately resultant) deeds, such as 
mafricide, etc., only the severest and heaviest one of them bring about rebirth in the 
Maha-Avici state of long suffering; others do not brings about 1t but contribute to 11s 
Occurrence. Similarly of the four zia-7jhãnas developed, only the specially developed 
one with the four dominant (ađhipafi) factors brings about rebirth in the ri”a-vacara 
plane and the remaining ria-/hãnas do not result in that rebirth as they themselves have 
no chance to do so; they merely facilitate the sustenance of that rebirth for 1s full life 
span. (From the Tika.) 


(Having existed in that Subhakinha Brahma Abode for the full life span of 64 maha- 
kappas, Baka Brahma developed in the previous manner the zia-vacara second /hãna of 
the higher standard and (when he fell from Subhakinha) he landed im the Abhassara 
Brahma Abode which Is the second /hãna plane lasting for eight mahãkappas. Having 
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exIsted there for the full life span of eight zmahã-kappas, he developed, In the previous 
manner, the 7z#a-vacara first jhãna of the higher standard and (when he fell from 
Abhassara) he landed in the Mahã-Brahmã Abode, which ¡s the first jhZnøz plane, lasting 
for 64 mahã-kappas In terms 0Ÿ anfara kind or Just one #apøa 1n terms Of asaikhyeyya. 


(In his present Maha Brahma Abode, however Baka-Brahma remembered in the earlier 
part of his life, his performance of wholesome /hãna and the former abode where he had 
existed. When he had been there for too long, he forgot even those two things and 
wronply took to himself the false Eternalism. That was why the Buddha said to Baka 
Brahmãa: “You have lost your memory. Therefore you neither know nor see that 
(Abhassara) World”, and so on.) 


The Past Story of Baka Brahma 


When the Buddha spoke thus, Baka Brahma thought: “The Monk Gotama knows the life 
span of my previous lives, the worlds of my previous rebirths and the good deeds of /hãna 
that I had practised before, I wIll ask him now about my good deeds In the past.” In 
response to his quesfion, the Buddha told him about his good deeds. 


Elaboration: This Baka Brahma, In one of his former births, was a son of a good family. 
Seeing the 1lls of sense desires he decided: “I will put an end to birth, old age, sickness and 
death.” Thereafter, he renounced the world and became an ascetic, developing mundane 
jhãnas. Having accomplished the 7hãnas, the foundation of psychic powers, he built a small 
leaf-hut near the Gangãa and spent his time in enjoying the bliss of jhãna. 


While he was sfaying thus, a caravan of five hundred carts carrying merchanIts, crossed a 
desert frequently. When they crossed the desert by night the bullocks that were harnessed 
at the foremost cart lost their way and turned back, thus coming back to the former track 
that they had taken. The other carts too similarly came back to the former track and this 
was known to the merchants only at dawn. For the merchants, it was the day they must 
have passed through the desert. All ther fire wood and water had run out. Therefore, 
thnkig that “we are now to lose our lives” the people unyoked therr bullocks from the 
carfs, tled them to the wheels and went to sleep In the shade of the rear part the carts. 


The /hãna-accomplished ascetic, the future Baka Brahma, got out of the leaf-hut early In 
the morning. While sitting at the hut-door, he had a look at the Gaủga and saw a greaf 
flood overwhelming the whole Gangã as though a huge green stone was rolling down. 
When he thought: “Are there in this world any beings that are wearied for lack of such 
sweet water?” he saw the caravan of those merchants suffering In the sandy desert. 
Wishing them survival, he resolved through psychic powers, “May a great volume of water 
from the Ganga flow towards the merchants in the caravan.” 


As soon as his consciousness of psychic powers occurred, a søreat volume of water 
flowed info the desert as though Into a drain. The merchants got up because of the sound of 
the water. On seeing the water they were overJoyed. They bathed, they drank, and they let 
the catile drink and they finally arrived at their destination. 


In order to point out this past good deed of Baka Brahma, the Buddha spoke this verse: 


()_ Yam tam apäyesi bahii manusse 
pipaite ghammnani sambarele. 
Tam te purãnam vafasilavaffarn 
suttappabuddho'va anussarãmi 


(O Brahma by the name of Bakal In the past, when you were a /hãna- 
accomplished ascetic) you caused, by your psychic powers, those thirsty 
people, who were tortured by the sun in the desert, of a caravan to have 
water to drink and to bath. Like a man waking up, I recollect again and 
again, by My power of remembering former lives (pubbeniväsãnussati-ñãna), 
your morality practised in the past. 


At a later time, the ascetic, built a leaf-hut on the bank of the Gañga and lived there 
depending upon a small village for food. Then robbers beat the villagers and robbed them 
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of gold and silver and took with them cattle and people as hostages. The crles of the people 
and the animals created loud noises. On hearing the noises, the ascetic thought what 1t was 
all about. Knowing that some danger has befallen the villagers, he made a wish: “May 
these beings not perish while I am seeing them.” Then he engaged himself in /hãna, the 
foundation of his psychic powers. Arising from that /hãna, he created a large army of four 
divisions (elephants, horses, charlots, and foot-soldiers) that marched (arrow-) shooting, 
(trumpetf-) blowing, (drum-) beating and (threat-) shouting. 


Seeing the great army, the robbers thought that it was the marching of the king, they 
discarded all their looted properties and fled. The ascetic resolved: “May the properties øo 
back to their respecfive owners,” and this happened in accord with the ascetic's resolve. 
The people are thus overJoyed. 


In order to poInt out also this past good deed of Baka Brahma, the Buddha spoke this 
V€TS€: 


(23) Yam enikulasmim janam gahTtam 
qmocayT gayhaRa niyamanam. 
Tam te purãnam vatasilavattam 
suttappabuddho'»a anussarãmi. 


(O Brahma by the name of Bakal In the past when you were a /hãna 
accomplished ascetic) on the bank of the Ganga which was also named 
Enikula because there were many herds of eø7 deer, you caused the villagers, 
who were faken as hostages and whose properties robbed by the robbers, to 
escape from the robbers` hands by your creation of an army of four 
divisions. Like a man waking up, I recollect again and again, by My power 
of remembering former lives, your morality practised in the past. 


Again at a later time, a family living in the upper part of the Gagäa and another family 
living In the lower part held a wedding ceremony, one party giving the bride to the other 
and making friends together. They Joined their boats, forming them like a raft which 
carried many kinds of food, unguent, flowers, etc, and which floated by the currents of the 
Gangã waters. The people on the boats had a great feast, dancing and singing. They 
revelled as though they were moving 1n a celestial flying mansion. 


Then the Naga King, ruler and resident of the Gaga, saw the people and became angry, 
thinking: "These people have no regard for me as they are not aware that theIr rioftous 
merry making would annoy me the Naga King of the Gangã. Now I shall make them float 
1nto the ocean.” So thinking he assumed an enormous body and split the water Into two 
halves between which he emerged all of a sudden. With his vast hood raised, he made a 
great hissing sound and stayed there as though he were to bite the people and put them to 
death. 


Ơn seeing the Naga King, the people became frightened and cried loudly and feverishly. 
While sitting in the leaf-hut the ascetic heard the cries, he thought: “Earlier these people 
were very happy, dancing and singing. Now they are making sounds of fear and grief. 
What 1s the matter?” Then he saw the Naga King and desired for the people's safety: “May 
they not perish while I am seeing them.” So he engaged himself in a /hãna, the foundation 
of his psychic powers, and after assuming the gulse of a garuđa bird, he was poised to 
snatch away the Naga King. 


Fearing, the Naga King withdrew his hood and Iimmersed himself in the water. All the 
people were thus saved. 


In order to point out as this part of good deed of Baka Brahma, the Buddha spoke this 
V€TS€: 


(3) GŒangaya sotasmim gahTta nãvam 
luddena nãgena manussakappä 
Amocayitha balasã pasayha 
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Tam te purãnam vafastlavattarn 
suttappabuddho'»a anussarämi. 


(O Brahma by the name of Baka! In the past when you were a ascetic) you 
saved the people of the two villages, who were to be destroyed by the fierce 
Naga King In the water currents of the Ganga, by your psychic powers 
known as vikubbaniddhi and you thus set them free from the threat of the 
Naga King. Like a man waking up, I recollect again and again by my power 
of remembering former lives, your morality practised 1n the past. 


Still at a later time, Baka Brahma was a noble ascetic known In Kesava. At that time our 
Bodhisatta was a youthful ascetic by the name of Kappa. Constantly staying near the 
ascetic Kesava and serving him as a residential pupil (z/evasika); who was always 
obedient, thinking to do only what was pleasing to his master, who was infelligent and who 
practised what was beneficial. The ascetic Kesava was unable to move about, to remain 
stll, to eat or drink without the help of his close pupil, the young ascetic Kappa. At one 
time, he was looked after by the King of Varanasi but he left the King and lived by 
depending on his own pupIl, Kappa the ascetic. (7he sfory ín đetail may be read in the 
Kesava Jãtaka oƒ the Catukka Nipata.) 


In order to poInt out also this past good deed of Baka Brahma, the Buddha spoke this 
V€TS€: 


(9) Kappo ca te baddhacaro ahosi 
sambuddhimantam vainam amafffii. 
Tam te purãnam vatasilavattam 
suttappabuddho'»va annusarãmi. 


(O Brahma by the name of Bakal In one of the past existences) I, the 
Buddha, was a virtuous ascetic, Kappa by name, who, as your residential 
pupil, served you, a virtuous ascetic, Kesava by name. (At that time) you 
fondly spoke In praise of me, that I was good, Intelligent and that I had 
pracftised morality adequately. Like a man waking up, I recollect again and 
again by My power remembering former lives, your morality practised In the 
past. 


In this way the Buddha talked to Baka Brahma, pointing out the latters good deeds done 
1n his varlous past existences. While the Buddha was thus talking, Baka Brahmä recollected 
his past lives. All his past deeds gradually manifested to him as though different obJects 
become clear when a thousand oil lamps are lighted. He was so pleased, having a faithful 
heart, he spoke the following verse: 


Addhäã pajãnãsi mam etam ãyu 

aññam pi Jjãnai tathã hì Buddho. 

Tathã hi tyayam jalitanubhãvo 

obhãsayam tifthati Brahmalokam. 
(Exalted One, who has done away with all suffering!) Cerfainly, you know 
my past lives. You also know all neyya-dhamma, things worth-knowing 
(apart from my lives). You are therefore an Omniscient Buddha. This bright 
body-light of yours exist, 1lluminating the whole Brahma Abode, outshining 
the light of hundreds and thousands of suns and moons. 

Having related as a parenthesis to the past events of Baka Brahma at his request, the 
Buddha came back to his original topic, speaking thus: 


“Baka Brahma, there are stil the Subhakinha Abode, Vehappala Abode, and 
Abhibhu Abode. You neither know nor see them. I know and see them. I know 
(what you do nof) you are not equal to me intellectually. How can I be Inferior to 
you? In fact, I am superior to you 1ntellectually.” 


Then In order to prove a sfep further that Baka Brahma was not His intellectual equal and 
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that He Himself was superior to Baka Brahma intellectually, the Buddha continued his 
speech as follows: 


“Baka Brahma, with extraordinary mntellect I know the earth element that 1t 1s by 
nature awicca, đukkha and anaffa. I know Nibbana, that is Inaccessible to the earth 
elements by 1s nature; and I do not clng to the earth element (with craving 
(anh), concelt (mãna) and wrong view (đ//h;)). Ï do not cling to 1t, as something 
1n which a/ã, etc., lie, or something from which a//ã, etc., emerge, I do not cling to 
1t as I, mine, or my zí/. Baka Brahma, as I know (Nibbana that 1s unknown to 
you), you are not equal to Me intellectually. How can I be Imnferlor to you? In fact, 
lam superior to you intellectually. 


“Baka Brahma, with extraordinary intellect, Ï know the water element, ... the fire 


element, ... the wind element(,.... the senfien( beings,... the devas..... 7ãr4s,... 
Brahmas,... Abhassara Brahmas.... Subhakinha Brahmas,... Vehapphala Brahmas, 
.. Abhibhu Brahmas ...., with extraordinary Intellect. I know all (mndividuality 


perfaining to the three planes of existence (/ebhimmaka) that 1s by nature anicca, 
dukkha, and anaffa. [ know Nibbana, that 1s mmaccessible to all individuality by all 
1fs nature and I do not cling to all individuality with craving, conceit and wrong 
view. I do not cling to 1, as something in which a//ã, etc., lie or, as something from 
which zfã etc, emerge. [ do not cling to all (ndividuality pertaining to the three 
planes of existences) as I, mine, or my 4ã. Baka Brahma, as I know Nibbana that 
1s unknown fo you, you are not equal to me 1ntellectually. How can I be Inferlor to 
you? In fact, I am superior to you 1ntellectually.” 


(Then Baka Brahma, wishing to charge the Buddha with falsehood, said:) 


“Venerable Srr, 1ƒ what 1s Inaccessible to all by all 1ts nature, Your claim that You 
know what 1s Inaccessible would come to nothing. Do not let it come to nothing. 
Your sfatement would become empty. Do not let it become empty. 


(Herein some clarification wIll be made so that the virtuous readers of the Chronicle may 
not be confused. 


(The English word “all and the PalI °“Sabba” are of the same meaning. The word “sa5ba” 
or “all” 1s used in the sense of “all mundane things” (*all that 1s of individuality`, sưkkãya. 
The complete terminology 1s “sak&aya-saBba'" or °all individuality”. It 1s this “sak&kãya- 
sabba`, “all individuality°, that is referred to in the ÄAdiitapariyäya Sutta where “Szbbazủ 
bhikkhave ãdiffam” occurs. 


(The Pali sentence means “All things, monks, are burnt by fire such as zZga, efc. lt cannot 
be said that supramundane things are burnt by fire, for unwholesome things, such as rãga, 
dosa, moha, etc., are absolutely Incapable of taking the supramundane things as their 
target. They are capable of doing so only 1n the case of mundane things, 1individuality 
(sakkaya) or the factors of clinging to existence („pädãnakkhandha). Hence the burning 
of mundane things by the fire of zzga, etc. Therefore what 1s supramundane 1s to be 
excluded from “szbaw`, “all°, whereas what ¡is mundane is to be ¡included therein. 
Therefore by the word “sabbø” of the Adiitapariyäya Sutta is meant “'sakkya-sabba` or 
“all ndividuality'. 

(With reference to the term “Sz0baññuia-ñãna` or “All embracing Knowledge” (or 
Omniscience), 1s component “s55” means all both mundane and supramundane, for the 
Buddha knows the whole range of things, mundane as well as supramundane. Therefore, 
the word “sabba` of Sabbaffuta-ñana means sabba-sabba, “all this all that”. 


(By this much the virtuous readers of this Chronicle might have understood that in the 
field of Dhamma literature the use of the sabba, “all” is of two kinds: (1) the use of 1t in 
the sense of sakk8ya-sabba, °all individuality”, or “all mundane things”, and (2) the use of 
1t im the sense of saÐba-sabba, “all this and all that” with mundane or supramundane 
designations. Let us examine now the use of sœ55ø by the Buddha and Baka Brahma. 


(When the Buddha asserted that he was Intellectually superior to Baka Brahma, He 
presented 13 points as follows: 
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(1) I know the earth element (and you know 1t too), [ khow Nibbana which 1s Inaccessible 
to the earth element (but you do not). (2) I know the water element (and you know 1t too), Ï 
know Nibbana which 1s inaccessible to the water element (but you do noÐ); (In this way the 
Buddha went on with regard to:) (3) the fire element; (4) the wind element; (5) the sentient 
beings; (6) devas; (7) mãras; (8) Brahmas; (9) Abhassara Brahmãs; (10) Subhakinha 
Brahmas; (11) Vehapphala Brahmas; (12) Abhibhũ Brahmas (Assaññasatta Brahmas); (13) I 
know all (sakkãya-sabba) (and you know it too); I know Nibbana which 1s Inaccessible to 
all (but you do not). 


(With regard to the first 12 points, Baka saw no reason to blame the Buddha. As regards 
the last point, however, he saw something to accuse the Buddha of. 


When the Buddha said: “I know all (sakkãya-sabba) and I know Nibbana which 1s 
Inaccessible to all (sakkãya-sabba),” He said so as a puzzle. What He meant to say by this 
was: “Baka Brahma, I know all (sakkãya = mundane things) by My extra-ordinary Intellecf 
that they are, by nature, amnicca, dukkha and anaffa. Having known thĩs, I also know 
Nibbana by My extra-ordinary Vipassanã Insight, which cannot be atftained by all. (sakkãya 
= mundane things).” (In that speech the statement reading “I know all by all their nature” 
means “I[ know by Vipassana Insight all individuality pertaimning to the three planes of 
©xIstence, and five agsregates of mundane things in their nature of anicca, dukkha and 
anaffa.” Here the Buddha said: “(I know) all by all theIr nature” with reference to sưkkãya- 
sabba. “(I know Nibbana) which 1s mnaccessible to all by all nature” means “I know 
Nibbana with the Path Knowledge, realizing that 1t 1s inaccessible to all individuality and 
the five aggregafes of mundane things in therr nature of being conditioned (saiikhara). 
(Such conditioned material things as the earth element, the wind element, etc. have the 
nafure of hardness, cohesiveness, etc. which are also conditioned, such conditioned mental 
things as confact, sensation, etc., have the nature of the tangibility, feeling, etc., which are 
also condiioned — all these condiioned things are absent in Nibbana which 1s 
uncondifioned. Only the nature of swí? or Peace, as opposed to conditioned things 1s 
present in unconditioned NIbbana. This was in view when 1t was said that Nibbana which 1s 
Inaccessible to the earth element. Nibbana which 1s Inaccessible to the water elemeit, ... 
Nibbana which 1s Inaccessible to all individuality.”) 


By this much, virtuous readers of the Chronicle must have understood that what the 
Buddha meant was as follows: 


“TI know thoroughly all sakkãya or the five aggregates of mundane things (and you know 
them too). I also know Nibbana which cannot be reached by all individuality (but you do 
nof), and that the word “all” In that speech implies the five agøregates of mundane things 
and that Nibbana 1s something which cannot be attained by all. 


But as a fault-finding 1deologue, Baka Brahma took, but wrongly, that by “all' was meant 
sabba-sabba, “each and every thing mundane or supramundane and designated,` (for he 
was tofally Ignorant of the fact that here sakkãya-sabba was referred to in the Buddha's 
speech). This led him to his criticism of the Buddha: 


“Venerable Sïr, 1ƒ the Dhamma 1s inaccessible to all other thíng by all nature, your 
saying that you know that 1s Imnaccessible would come to nothing. Do not let 1t 
come to nothing. Your sfatement would become empty. Do not let 1t become 
empty.” 

The gist of Baka Brahmas criticism was as follows: 

(1) In your speech, Venerable Sir, you claimm your knowledge of all, and 
(2) your knowledge of the Dhamma that 1s inaccessible to all. 

(1) The word “all° of the first statement covers all things. So there can be nothing which 
1s Inaccessible to all things. And yet the Buddha 1nsists on His knowledge of what 1s 
men(ioned in the second statement. His Insistence, therefore, will be reduced to 
nonsense like “the flower of the sky”, “the horn of a rabbit”, “the hair of a turtle”, and 
“the blood of a crab'. 


(2) If what 1s maccessible 1s semantically exclusive of the word “alll of the first 
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sfatement, His assertion there cannot be true, for the things known to Him are not 
complete. It will be a lie then. 


In this way did Baka Brahma want to accuse the Buddha of false speech. (In short, the 
Buddha spoke of sakkãya-sabba, all that 1s mundane. Baka Brahma mistook 1t for sa5ba- 
sabba, all that 1s either mundane or supramundane. Hence his accusation against the 
Buddha was unJust.) 


Being a supreme ideologue, a hundred times, a thousand times, nay, a hundred thousand 
times greater than Baka Brahma, the Buddha would still proclaim His knowledge of all and 
of Nibbana that 1s Inaccessible to all for the Brahma to listen to, and In order to refute the 
Brahmas charge of falsehood, He went on to say thus: 


“Baka Brahma, there is Nibbana-Dhamma which 1s particularly higher than all 
conditioned things, which 1s to be known through the Path-knowledge, Fruition- 
knowledge, reflective knowledge which 1s invisible to the naked eye or which has 
no resemblance that can be shown as 1s representative, which 1s completely devoid 
Of arIsing-and-passing nature, which 1s brighter than all other dhammas or which 
never knows darkness but ever remains brilliant.”(By these words the Buddha 
boldly affirmed the real exIstence of Nibbana that 1s beyond all individuality on the 
three planes of existence.). 


“That Nibbana-Dhamma (I1) cannot be reached by the earth element through the 
nature of earth; (2) cannot be reached by the water element through the nature of 
carth; (3)... by the fire element.... (4)... by the wind element...; (5)... by the 
sentient beings through therr nature; (6)... by devas ...; (7)... by mãras....; (8)... by 
Brahmas...;(9)... by Abhassara Brahmas, (10) by Subhakinha Brahmãs; (II)... by 
Vehapphala Brahmas; (12) cannot be reached by Abhibhu Brahmas through thelr 
nature; cannot be reached by all (sakkãya-dhamma) through the nature of them all 
(sakkaãya). (By these words the Buddha made clear that He spoke of “all”, too). 


“In this way there is the agsgregate of all sakkãya-dhammas of the three planes of 
existence which 1s within the range of knowledge that belongs to persons like you. 
By that aggregate of sakkãya-dhammas öŸ the three planes of existence through the 
nature of them all, Nibbana-Dhamma (with the aforesaid four attributes) cannot be 
reached. 


Thus the Buddha firmly asserted his doctrine. 
Miracle Contest between the Buddha and Baka Brahma. 


Every aspect of his belief in the etermty of the Brahma-world together with the body 
having been criticized and repudiated, Baka Brahma was at a lost for words. In order to 
cover his defeat, he gave up arguing for his belief and decided to show his superlority by 
performing miracles. So he said: 


“Venerable Sir, 1f that 1s the case, [ wIll now vanish 1n your presence. Ï am going to 
perform the sort of miracle so that [ become I1nvisible to you. You Just watch me.” 


The Buddha said: 


“Baka Brahma, (you are not able to do so). IÝ you indeed have such a power, then 
vanish now before me.” 


Brahmas have two kinds of body: natural body and artificial or created body. The natural 
body which originates at the time of bĩírth 1s so subtle that 1t cannot be seen by other 
Brahmaãs. So to make 1t visible, they take the form of created gross body. 


Therefore when Baka Brahma received the consent, he bent his mind on changing his 
created gross body Into the natural, subtle body. The Buddha knew his Intention and 
resolved that his body should remain unchanged 1n Ifs gross form. So Baka Brahma could 
not change his body 1nfo 1s natural, subtle form and there was no vanishing of his body. 


Unable to change his body, the Baka Brahma agam tried to create darkness that might 
envelope his present body. But by means of His supernormal power, the Buddha dispelled 


THE GREAT CHRONICLE OF BUDDHAS 
the darkness created by the Brahma. So Baka was unable to hide himself. 


Being unable to hide by changing his body or by creating darkness, Baka Brahma 
desperately entered his mansion and hid there. He hid under the wish-fulfilling tree. He 
squatted furtively. Then hosts of Brahmas burst Into laughter and Jeered, saying: “This 
Baka Brahmãa 1s now hiding 1n the mansion. Now he 1s hiding under the wish-fulfilling tree 
squatting furtively. O, Baka Brahma what a pIty that you think you have hidden yourself.” 
Being thus Jeered at by other Brahmas, Baka Brahma wore a displeased face. Hence If 1s 
said In brIef In the Text. 


“Monks, though Baka Brahma said: “I will hide myself in the presence of the Monk 
Gotama, I wIll hide myself in the presence of the Monk Gotama", he was unable to 
do so.” 


To the Brahma who was unable to hide himself, the Buddha said: 


“Baka Brahma, If you cannot hide yourself, I will hide myself in your presence 
now. Ï am going to perform a miracle so that you cannot see me.” 


Then Baka Brahma replied to the Buddha: 
“Venerable Sir, hide yourself in my presence now 1Ý you can.” 


Then the Buddha (I) first entered upon the fourth /hãna (rữpãwacara-kiriyd), the 
foundation of His resolve; (2) then rising from that /hana, He resolved that the Maha 
Brahma, the assembly of Brahmas and the young attendant-Brahmas could only hear His 
voice but not see his body; (3) then He entered upon the fourth /hãna (ripãvacara-kiriya), 
the foundation of His Psychic Power; (4) when He rose from that /hãna, a process Of 
Psychic Powers occurred in His mĩnd; as soon as He felt that menfal process but once, the 
Buddha's body vanished and not a single Brahma could see Him. To make them know that 
He was still with them though He had vanished, the Buddha uttered this verse: 


Bhavevaham bhayam disvä, bhavañ ca bhavesinar 

Bhavam nãbhivadim kifñci, nandiñ ca na upäadiyim. 
O, Brahmas who have assembled herel Because I have seen clearly with My 
eye of wisdom, the dangers of birth, old age, and sickness on the three planes 
Of existence such as kãma, riipa and aripa, and the endless arising of beings 
(Ike Baka Brahmä), who have gone astray 1n theIr search of Nibbana that 1s 
non-exIstence, I no longer cling to any existence as permanent, consfant, 
eternal, etc., under the power oŸ craving and wrong view. [ am entirely free 
from craving for existence as I have roofed 1t out and cutting 1t off four 
times with the axe-like wIsdom of the fourfold Path-Knowledge. 


Attainment of Noble Stages by Ten Thousand Brahmas 


In this verse, by the word “existence” (5hava) 1s indicated “the Truth of Suffering”, by 
“craving for existence” (bhava-fanh8) 1s immdicated “the Truth of the Cause of Suffering”, by 
“non-existence” (»/bhav4) 1s Indicated “the Truth of the Cessation of Suffering”, by “I have 
no craving for existence” (nandiñ ca na upãdiyin) 1s 1ndicated “the Truth of the Path 
leading to the Cessation of Suffering". 


Thus the Buddha taught the Four Truths in detail to the Brahmas according to thelr 
disposiions and led them to Vipassana Insight and concluded His Teaching with the 
Fruition of Arahatship as 1s apex. At the end of the Discourse, the Brahmas, reflectively 
following the discourse, were steeped 1n the essence of Vipassana Insight at various stages, 
some atfaining so/ãpaffi-phala, some sakadägamT-phala, some anãägãmï-phala and the rest 
arahatship. Then the Brahmas rejoiced, marvelled and extolled the Buddha. Hence 1t 1s said 
1n the Text: 


“Monks, then the Brahma, his followers and attendants were filled with great 
wonder, saying: “Friends, wonderful indeed 1s the great power and the great might 
of the Monk Gotama! Never have we seen or heard any samana or braãhmana who 
1S so powerful and so mighty as the Monk Gotama, a Sakyan Prince and an ascetic 
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of the Sakyan royal family. Indeed, the Monk Gotama can remove the root of 
©XIstence (1.e. iønorance and craving) from all beings who take delight in existence, 
who take pleasure 1n existence and who arise In existence.` ” 


Molestation by Mara 


Then Mara reflected and came to know in anger thus: “While Ï am moving about, the 
Monk Gotama has taught ten thousand Brahmas and set them free from my dominion.” So 
furious was he that he once again possessed a young attendant Brahma. 


(Herein, how did Mãra know that the ten thousand Brahmas had become ariyas? 
He knew this by inference (nayaggaha or anumandg). He knew that when the 
Buddha preached to worthy beings, He pointed out the 1lls of sđsãra and the bliss 
of Nibbana so that the listening beings would discern Nibbana; that all His sermons 
were beneficial and effective like the va/z weapon hurled by Sakka; and that 
devas and humans who established in His Teaching became Invisible 1n sasãra.) 


Having possessed the young Brahma, Mãra spoke to the Buddha, disturbing. This 1s 
mentioned in the Text In the following manner: 


“Monks, at that time the wicked Mara possessed a young attendant Brahma and said to 
me thus: 


“Venerable Sĩr. If you know (the Four Truths) analytically thus, 1Ý You know them 
by Your Omniscience, do not convey this doctrine to Your disciples. Do not 
convey them to hermits and wandering ascetics. Do not preach to Your disciples. 
Do not preach to hermits and wandering ascetics. Have no greed for Your 
disciples. Have no greed for hermits and wandering ascetics. 


“Monk, there were sưnanas and brãhmanas who lived before You and who 
claimed to be øraha/s or who claimed to have destroyed the enemy In the form of 
moral defilements, or who claimed to be Sammasambuddhas, those who claimed to 
know all the doctrines by themselves. They conveyed their doctrines to theIr 
disciples and hermifs and wandering ascetics. They preached to their disciples and 
hermits and wandering ascetics. They had greed for them and on the đissolution of 
their bodies at death, they landed In the low woeful states. (a) 


“Monk, there were in this world samanas and brãhmanas who lived before You 
and who claimed to be arahaís or who claimed to have destroyed the enemy In the 
form of moral defilements, or who claimed to be Sammasambuddhas, those who 
claimed to know all the doctrines by themselves. They did not convey therr 
doctrines to their disciples. They did not preach to their disciples and hermits and 
wandering ascetics. They had no greed for them and on the dissolution on their 
bodies at death, they landed in the high Brahma-worlds. (b) 


“Therefore, Monk, I would like to tell you thus: “Venerable Sr, Ï urge you. Live In 
comfort, live without any bother. Sir, non-preaching 1s good. Do not exhort others. ` 
I would like to tell you thus.' 

“Monks, when Mara the evil One said thus, I spoke to him as follows: 


“Evil Mara, I know you. Do not think that I do not know you. You are Maãra. Hey, 
evil Mara, you have spoken thus not because you desire for My welfare but 
because you desire for My loss. You fear that those who follow My preaching will 
overcome the three kinds of existence that lie within your domain. 

“Hey, evil Mara, samanas and brãhmanas whom you speak of claimed to be 
Sammasambuddhas without actually being Samasambuddhas. But I truly claimm to 
be Sammãsambuddha, who know all the doctrine by Myself. 

“Hey, you evil Mara, whether the Buddha preaches to His disciples or not, He has 
neither love nor hate; He ¡is endowed with the attributes of 7ã (indifference). 
'Why? 

“Hey, evil Mara, the Buddha has abandoned the moral intoxicants (ãsav4) that lead 
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to anxIety, rebirth, anguish and suffering, later on causing rebirth, old age and 
death. He has cut off ther latent (zøsaya) roots. He has made them like the 
uprooted palm-tree. He has made 1t Impossible for them to arise again. (So, for the 
Buddha, there 1s absolutely no revival of those ãsawas). 


“Hey, evil Mara, as a palm tree cut of at 1ts neck, cannot thrive, so the Buddha has 
abandoned the ãsavas that lead to anxIety, rebirth, anguish and suffering, later on 
causing rebirth, old age, and death. He has rooted them. He has made them like the 
uprooted palm-tree. He has made 1t Iimpossible for them to arise again. So, for the 
Buddha, there 1s absolutely no possibility of the resurges of those ãsvawas.` ” 


Thus the Buddha preached this sermon to silence Mara and Impart special knowledge to 
the Brahma. Hence this sutta 1s named Brahmanimantika Sutta. 


Here ends the taming oƒ Baka Brahmä. 
Clasubhadda and Her Father-in-law, Ugga 
Story of Cũlasubhadda 


'While the Buddha was residing at Jetavana in the good city of Sãvatthi, he gave a sermon 
beginning with “Diøresanfo pakãsemfï” 1n connectlon with the merchant Anathapindika's 
daughter, Culasubhadda. The details were as follows: 


Ugga, who was another merchant, a citizen of Ugga City, was the chilđhood friend of the 
merchant, Anathapindika. While they were educated by the same teacher, they promised to 
cach other that when they grew up and had children, one who had a daughter should give 
her In marriage fo a son of the other who wanted her to be his daughter-in-law. 


The two friends grew up and became great merchants 1n their respective cifles. One day, 
the merchant, Ugga, went to the house of Anathapindika in Sãvatthi with five hundred carts 
to do business. Anathapindika called his daughter, Culasubhadda, and assigned a duty to 
her, sayIng: “Dear daughter, your (would be) father, Ugga, the merchant has come. Do all 
that 1s necessary for him.” 


“Very well,” said Cũlasubhadda and from the day of Uggas arrival, she prepared and 
cooked the food personally. She put on flowers, perfumes and unguents, etc. While the 
merchant was being fed, she kept the bath-water ready and after he had taken his bath, she 
personally supervised all the needful for him with respect. 


Observing her possession of the character of a good housewife, the merchant Ugga was 
pleased with Cũlasubhadda. Then one day, while conversing cordially with Anãthapindika, 
he reminded his friend saying: “Friend, when we were young we have made such and such 
a pledge to each other,” and then asked Culasubhadda for his son. But Ugga was a heretic. 
So Anathapindika dịd not make any decision (on his own) and reported the matter to the 
Buddha, who seeing Uggas former good deeds that would contribute to his atfainment of 
sofãpaffi-magga and phaïa, approved. He then discussed with his wife, Puññalakkhana 
Devi, and they agreed to his friends proposal. He fixed the date and elaborately arranged 
for the wedding ceremony, and when he sent Cũlasubhaddaã away 1n marriage, he called his 
daughfter and gave ten pieces of advice which were the same as those given to Visakha by 
her father, Dhanañcaya. 


“My dear daughter, a woman who lives 1n the house of her parents-in-law: 


()  should not take outside the fire that 1s Inside her house, (that 1s, she should not tell 
people In other houses about the faults of her parents-in-law and husband); 

(2) should not bring Into her house the fire from outside (that 1s, when the neighbours 
speak 1lls of her parents-in-law and husband, she should not report 1t to them); 

@)  should give only those who give back, (that 1s, she should lend only to those who 
punctually return what they have borrowed from her house); 

(4) — should not give those who do not give back, (that 1s, she should not gIve another 
loan to those who do not punctually return what they have borrowed from her 
house); 
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@)  should give others whether they give her or not, (that 1s, when poor relatives come 
to her house, she should give them whether they can afford to g1ve or noÐ); 


()  should sit well, (that 1s, she should stand up first at the sight of her parenfs-in-law 
and husband. It is not proper for her to remain sitting when she should stand up); 


(Œ7) — should eat well, (that 1s, she should not eat before her parenfs-in-law and husband 
but she should serve them and eat only after making sure everybody has his or her 
food); 


(8)  should sleep well, (that 1s, she should not sleep in her bed before her parents-in- 
law and husband do. She should sleep only after doing her duties towards them); 


(9)  should serve the fire respectfully, (that 1s, she should regard her parents-in-laws 
and husband as a great mass of fire or a polsonous serpent gz king and look at 
them respectfully. She should not look at them disrespectfully by casting a side 
glance or frowning upon them); 


(10)  should worship the devas in the house, (that 1s, she should show respect to her 
parents-in-law and husband, regarding them as the devas occupyIng the foremost 
or most sacred place of the house). 


These were the ten pieces of advice which Anathapindika gave to his daughter as đdịd the 
merchant Dhanañcaya to his daughter Visakha. He also sent eight wise men as guaranfors 
along with his daughter with these 1nsfructions: 


“Whenever a problem crops up to my daughter Culasubhadda you must solve 1t 
lawfully.” 


The day of her departure saw him giving alms lavishly to the Sangha headed by the 
Buddha. Then he sent his daughter to the merchant Uggas house with great pomp and 
ceremony as though he exhibited the magmificent fruiion of the good deeds which 
Cũulasubhadda had done in her previous lives. 


Arriving at Ugga City, she was welcomed by the merchants family and hosts of the 
citizens. Like Visakha, she entered the city standing in her chariot, and making the people 
much Iimpressed by her glory and splendour. She accepted the presenfs sent by the cifIzens 
and sent In return gIfts appropriate to their distinguished status and thus by virtue of her 
wisdom she endeared herself to the whole cIty. 


When her heretical father-in-law honoured the naked ascetics (øcelakas) on auspIcIous 
OCcaslons at his house, he sent for her as he wanted her to come and pay respect to his 
teachers. But she refused to go to the place where they were being honoured because she 
was so shy fo see the unclothed teachers. 


The merchant Ugga sent for her repeatedly but Cũlasubhadda remained adamant In her 
refusal. So the merchant became furious and ordered her to be turned out of the house. She 
refused to take such unreasonable treatment. Instead she called in the eight wise men her 
guarantors, and stated her case openly. They decided that she had no fault and informed the 
merchant accordinply. 


The merchant told his wife that Cũulasubhadda did not pay respect to his teachers, sayIng 
that they had no sense of shame. The merchants wife wondered what kind of monks were 
the teachers of her daughter-in-law whom she extolled so excessively. So she summoned 
Cũlasubhadda and asked her: 


Kiảisã samanã tuyham 

balham kho ne pasarisasi. 

Kim silã kim samacaärä 

tam me akkhãhi pucchitã. 
Our daughter-in-law Subhadda! How are your teachers and monks possessed 
of noble qualites? Extremely do you praise them. (Those teachers of yours, 
the Monk Gotama and his disciples), what virtues of distinction do they 
have? What kind of good conduct do they show? As you are asked, tell me 
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truthfully about that. 


Then Culasubhadda, desiring to talk to the wife of the wealthy merchant about the 
qualitles of the Buddha and His disciples, uttered the following verse: 


()_ Santindriyä santamãnasã 
Santam tesam gatam thitam. 
Okkhittacakkhi mitabhanT 
tãdisã samana mama. 


(Madam) Those monks of mine (comprising the Exalted One and His 
disciples) in contrast to the fickle and self-indulging behaviour of your 
teachers, are mentally serene, being free from the heat of all defilements. 
Therefore, ther walking with their steps like lotus flowers or the1r standing 
with ther twin golden feet, 1s so calm that the faith of the beholders 
I1ncreases. They have their down-cast eyes that never look beyond the length 
of a yoke. They speak moderately of what 1s In accord with time and place. 
My Teacher, the Exalted One, and His disciples possess such Impressive 
affributes. 


(2) Kayakammam sucT nesam 
vaãcakammam anãvilam 
Mano-kammam suvisuddham 
tãdisã samana mama. 


(Madam) All the physical behaviour of my Teacher, the Exalted One, and 
His disciples, 1s clear of unwholesomeness and pure; their verbal behaviour 
1S Serene by nafure without the dust and mud of unwholesomeness, all their 
mental behaviour 1s free from the stain of evil character. They possess such 
1mpressIve afttrIbufes. 


(3) Vimala sankhamuttabhä 
suddhäã antarabahirä. 
Punnã, suddhehi dhammehi 
tãdisã samana mama. 


(Madam) They (my Teacher, the Exalted One, and His disciples) are free 
from moral defilements like the conch-shell or a pearl necklace. They are 
pure both inside and out, having no dust of fault at all. They are fully 
endowed with the three kinds of pure training. They possess such Impressive 
affributes. 


(49) Labhena unnato loko 
alãabhena ca onafo 
Labhalabhena ekatthä 
tãdisã samana mama. 


(Madam) In the world, people become puffed up with pride when they 
acquire many things owing to their possession of effort now (payoga- 
sampaffi) and ther good deeds In the past. They become depressed when 
they do not acquire anything owing to their lack of effort now and therr evil 
deeds in the past. But my Teacher, the Exalted One, and His disciples, are not 
affected by acquisition nor non-acquisifion of things, but remain calm and 
tranquil. They posses such ImpressIve attrIbufes. 


(3) Yasena unnato loko 
đayasena ca onafo. 
Yasäyasena ekafthä 


844 


Chapter 35 
tãdisã samana mama. 


(Madam) In this world people they became puffed up with pride when they 
become famous and have many followers owing to their possession of effort 
now and good deeds in the past. They become depressed when they cease to 
become famous and have fewer followers owing to their lack of effort now 
and their evil deeds in the past. But, my Teacher, the Exalted One, and His 
monk-disciples are not affected by having fame or having no fame and by 
having only a few followers, but remain calm and tranquil. They possess 
such Impressive affrIbutes. 


(6) Pasamsãy unnato loko 
nindayäjDni ca ondfo. 
Samä nindäpasasãsu 
tãdisã saman mama. 


(Madam) In this world people become puffed up with pride when they are 
praised owing to their effort now and good deeds im the past. They are 
depressed when they are dispraised owing to their lack of effort now and 
therr evil deeds in the past. But my Teacher, the Exalted One, and His monk- 
disciples are not affected by pralse or by dispraise, but remain calm and 
tranquil. They possess such Impressive aftrIbutes. 


(7) Sukhena unnato loko 
dukkhenäjpi ca onafo. 
Akampa sukhadukkhesu 
tãdisã samana mama. 


(Madam) In this world, people become puffed up with pride when they are 
affluent owing to their effort now and good deeds in the past. They become 
depressed when they are poor owing to their lack of effort now and their evil 
deeds in the past. But my Teacher, the Exalted One, and His monk-disciples, 
are not affected by affluence, but remain calm and tranquil. They possess 
such Impressive affriIbutes. 


Thus, Cũlasubhadda, the wise daughter-in-law, pleased her mother-in-law, by extolling 
the Exalted One and His disciples. The merchants wife asked her whether she would be 
able to show them her teacher, the Exalted One and His disciples, and Culasubhadda said 
she could do so. Then her mother-in-law told her to make an arrangement so that they 
could see her teacher and all. 


Having promised thus, Cũlasubhaddãä prepared great offering for the Buddha and the 
Sangha on the top of the mansion and facing towards the Jetavana monastery, she paid 
respect to the Buddha and contemplated His attributes. Then honouring the Buddha with 
sweet smelling flowers, and perfumes, she resolved thus: 


“Glorious Buddha, I invite the Sangha headed by the Exalted One to my good 
deeds at my house. May the Exalted One, the Teacher of devas and humans, know 
my Invifation quite well through these Jasmine flowers which Ï am now sending.” 


After extending her Invitation, she threw up eight handfuls of Jasmine flowers Into the 
air. Like small butterflies, the flowers travelled by air and became a flower-canopy above 
the Buddha, while He was preaching amidst four classes of people in the Jetavana 
InOIASf€ry. 


At that moment the merchant Anathapindika who had heard the Dhamma Invited the 
Buddha to his house the next day to his good deeds. The Buddha replied that He had 
already accepted the Iinvitation to the meal offering by another donor. The merchant said: 
“There 1s no one who has come and invifed the Exalted Buddha before me. Whose meal- 
offering have you accepted?” The. Buddha replied that He had been already invited by 
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Cũlasubhadda. The merchant said: “But, Glorious Buddha, 1s not my daughter 
Culasubhadda living in Ugga which 1s one hundred and twenty yø7/anas away from this city 
of Savatthi?” 


The Buddha replied: “You are right, merchant but good people can manmifest as 1f they 
were standing before Me even though they may be living in a place that 1s many yojanas 
away.” 


Then the Buddha uttered the following verse: 


Dire santo pakãsenfi 
himavamtova pabbato. 
Asamtettha na dissanti 
rattimn khiHã yathã sarä. 


Merchant Anathapindika, donor of Jetavanal Though people, pure at heart 
and doers of good deeds, may stay many ÿyøjanas away, they manifest 
themselves to My knowledge as does the Himavanta forest. Though foolish 
monks and lay persons, exist near Me, they never manifest themselves 1n the 
neighbourhood of My vision like the arrows shot in the darkness of four 
characteristics, namely, midnight, moonless, in the heart of the forest and 
unđer all cloudy sky. 


By the end of the discourse, many people attained the Fruition of SoftãpattI. 
The Buddha's Journey to Ủgga 


Knowing that the Buddha had accepted Cũlasubhadda's invitation, Sakka told Visukamma 
Deva to create five hundred turreted flying vehicles in which the Buddha and His monks 
were fo be taken to Ugga the next day. The next day, Visukamma stood at the gate of the 
Jetavana monasfery, after creating five hundred flying vehicles. 


The Buddha took the the batch of the five hundred cholce øraJa/s as His entourage, and 
they, one seafed 1n each vehicle, travelled by a1r to Dgga City. 


Looking forward with his followers to the Buddha”s arrival, as Instructed by his wIse 
daughter-in-law Cũlasubhadda, Ugsa saw the Buddha coming wih great glory. 
Overwhelmed by devotion, he welcomed and honoured the Buddha with flowers, scents, 
etc. After performing alms-giving, he invited the Buddha now and then and repeated his 
øreat offering for seven days. 


The Liberation of Ugga and 84000 Beings 


The Buddha preached the Dhamma that suited Dgga. As a result, he and his wife, 
together with eighty-four thousand beings, realized the Four Truths and became liberated. 


In order to show His grace to Cũlasubhadda, the Buddha told Thera Anuruddha to stay 
behind in Dgga and, Himself and the rest of the arahaís returned to Savatthi. From that day 
onwards the city of Ugga became a great centre of the faith and a city devoted to the Triple 
Gem. 

— Pakinnaka Vagsa, Dhammapada Commentary, Vol. II. — 


The Buddha's Preaching to a Brahmin of Wrong Views 
Story of A Certain Brahmin 


Once, while residing at Jetavana 1n Sãvatthi, the Buddha preached a sermon beginning 
with °Tanhãya JãyafT soko`, etc. in connection with a certain brahmin. The story In detail 1s 
as follows: 


Øne day, a brahmm, a citizen of Savatthi, who held wrong views, was clearing a farm 
land near the river Aciravati. The Buddha came to know that he had performed, in the past, 
an act that would contribute to his attainment of the Path and Fruition. The brahmin saw 
the Buddha but as he was of wrong views, he địd not show his respect to the Buddha, not 
even falked to Him but kept silent. The Buddha Himself first addressed the brahmin, 
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saying: “O Brahmin what are you doing?” The brahmin replied: “O Gotama, I am clearing 
the farmland.” With only a few such words on the first day, the Buddha went away. 


The next day, too, the Buddha went to the brahmin and asked him what he was doing. 
The brahmin replied that he was ploughing the field. After hearing this reply the Buddha 
Wwenf away. 


Agam, the next day and the following days, the Buddha asked the brahmin what he was 
doing and he replied that he was sowing seeds, planting seedlings, weeding or looking after 
the field. The Buddha heard the brahmin 's answers which were appropriate to his work and 
WeInI away, 


In this way, owing to the frequency of the Buddha's visit, the brahmin began to like and 
adore the Buddha. Wanting to make the Buddha his friend he said: “O Gotama, you have 
been visiting me since the day I cleared my farmland. If the farm yields good and abundant 
crops, I will share them with you. [ wIll not consume them without gøiving you. From today 
you have become my friend.” 


Then one day the crop on the brahmins field became ripe and mature and he decided to 
have them reaped the next day. But, while he was making preparations for the harvesting, 
rain fell heavily at night and swept away all the crops. So the whole farmland was stark 
barren like a field with all 1ts crops removed. 


Since the very day of his first visit, the Buddha had foreseen that the crops would come 
to nothing. But, If he sfarted visiting the brahmin only after the destruction of the crops, 
His sermon would fall on deaf ears. He had, therefore, been visiting the brahmin from the 
day when the latter cleared the field, in this way the Buddha hoped to gain the brahmins 
confidence and Intimacy that would make him receptive to the sermon to be given on the 
day when the crops were ruined. 


The brahmin went early to his field and seeing his farmland stark empty, he was 
overwhelmed with grief. 


“The monk Gotama has been visiting me since I cleared my field. I have told him 
that I wIll give Him a share of the crops after harvesting, that I will not consume 
them all by myself without giving Him and that He has become my friend. Now 
my desire wIll remain unfulfilled.” 


So thinking, he returned home, afe nothing and lay down on his bed. 


Then the Buddha went to the brahminˆ”s house. When the brahmin heard of the Buddha's 
coming, he told the people in his house to bring his friend inside and to give Him a seat. 
They did according to his 1nstructions. The Buddha sat down and asked where the brahmin 
was. They answered that he was lying on his bed in the room. Thereupon, He told them to 
bring the brahmin. The brahmin came and sat at a suitable place. Then He asked the 
brahmin what was wrong with him. 


The brahmimm said: “O Gotamal you have been visiing me ever since I cleared my 
farmland, I have promised to share the crops with You when they come out well. But now 
my desire cannot be fulfilled and I am overwhelmed with anguish. I dịd not want even to 
eat my meal.” 


Then the Exalted One asked: “O Brahmin! Do you know why there arises grief in you?” 
The brahmin said: “I do not know, Gotama. But do you know?” The Exalted One replied: 
“Ves, I do. Grief and fear arises from craving.” Then the Buddha preached the following 
V€TSe. 


Tanhãya jãyqfT soko 
tanhãya jãyafT bhayam. 
Tanhãya vippamuftassa 
natthi soko kuto bhayam. 


O Brahmin, grief arises from craving. From craving arIses fear. There 1s not 
the least grief in a person who has become free from craving through 
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arahatship. How can fear arise in him since he has repudiated 1t at the 
momert of attaining the a-4gãmï-magga? 


At the end of the sermon, the brahmin attained the Fruition of Sotãpatti-magøga. 
— Dhammapada Commentary — 


Story of Candabha Thera 


While dwelling in Jetavana, in Sãvatthi City, the Buddha preached the verse 
beginnng with “Candamwva vimalam suddham`, etc., in connection with Candabha. 
The sfory 1n đetall 1s: 


Former Good Deeds of Candabha. 


Long ago, a trader in Varanasï planned to go to a border country to collect fragrant 
sandalwood. So he took a lot of garments and ornaments to the border country. There, he 
camped near the gate of a village and asked the cowherds in the wood: “Boys, 1s there 
somebody who works at the foot of the hill?” The cowherds said: “Yes.” He asked agaIn: 
“What 1s his name?” When they gave the man's name, he also asked the names of the man's 
wife and children. When they gave their names, he asked further the locality of mans 
home. The cowherds gave theIr answers with honesty. 


Acting on the Information given by the cowherds, the trader went 1n a small cart to the 
house of the forest worker. He stepped down, went Into the house and called the housewIfe 
by her name. Thinking that the visitor was one of their relatives, the woman quickly came 
out and gave him a seat. The trader sat down, and mentioning the name of her husband, he 
asked: “Where 1s my friend?” She replied: “Sïr, your friend has gone to the forest.” Then 
he asked her about the children, mentioning their names and referring to them as “son” and 
“đaughter”. He gave her garments and ornaments as presents for her husband and children. 
The housewife served the trader with very good food hospifably. When her husband 
returned from the forest, she told him about the guest, how he had inquired about their 
children by name and how he had given her presents for the whole family. The worker 
became Intimate with the trader and dutifully diịd all that was necessary for the guest. 


In The Evening 


Then in the evening the trader sat on the bed and asked the forest worker: “What obJects 
do you find abundantly at the foot of the hill while you are wandering there.” The forester 
said: “I do not find anything extraordinary other than the trees with red branches that are 
plentiful.” The trader asked him whether he found such trees abundantly and the forester 
assured him that the trees abounded. “In that case, please show me those trees.” Then, led 
by the forester, the trader went 1nto the forest, cut down the red sandalwood trees and came 
back with five hundred cart-loads of sandalwood. He gave the forester his address In 
'Varanasi and said: “I[ would like you to come to my place. You are always welcome. When 
you come, Ï want you to bring only those trees. Í want no present other than the trees with 
red branches.” After speaking warmly out of friendship, the trader returned to Vãranas1. 


In accordance with the traders 1nstruction, the forest worker brought only red 
sandalwood whenever he went to see the trader. The trader was grafeful for his kindness 
and gave much gold and silver. 


The Relic Stupa honoured with Sandalwood 


Ón another occasion, after the Parinibbana (passing away) of the Buddha Kassapa and the 
construction of a great relic stupa, the forester came to his friend, the Varanasi trader, with 
a lot of sandalwood. The trader had the sandalwood pounded, filled the bowl with 1t and 
said to his friend: “Come, friend, let us go to the great stupa before the meal 1s ready. We 
will honour the stupa and come back.” So saying he took his friend to the stupa and 
honoured 1t with an offering of sandalwood powder. His friend, the forest worker, foo 
honoured the stupa by making the shape of a moon with red sandalwood powder on the 
bell shape part of the shrine. 


(This forest worker was the future Thera Candabha. This above act of honouring 
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was his only good deed In the past that contributed to his attainment of the Path 
and Fruition.) 


Brahmin Candabha. 


Ơn his death, the forest worker was reborn In the deva-world and after passing his time 
during the whole 1nterval between the two Buddhas, he was reborn 1n an affluent brahmin 
family in Rãjagaha ¡in the time of Buddha Gotama. From the navel of the young brahmin 
there came out white, brilliant light like that of the full moon. So his parenfs and relatIves 
named him Candabha, master moonlight. 


(This emission of the whole bright light like the full-moon was the result of his 
honour done to Buddha Kassapa stupa with a moon shape made of sandalwood 
powder.) 


The brahmins decided to take the child round and make money by deceiving the people. 
They made the child sit in a vehicle and wandered about the whole Jambudipa, boasting 
that those who stroked the youths body with their hands would acquire much wealth. Only 
those who could pay one hundred or one thousand coins were allowed to stroke the chi1d. 


In the course or their wanderings, the brahmins came to Savatthi and sfayed In a place 
between the city and the Jetavana monastery. In the morning, five crores of noble, virtuous 
men gave alms and in the afternoon, they went to Jetavana with scents, flowers, robes, 
medicines, etc. to hear the Dhamma. 


Seeing these people, the brahmin asked them where they were off to. “We are going to 
hear the Exalted One's sermon,” answered the noble, virtuous men. Then the brahmin said: 
“Come friend, whafs the use of going to that Exalted One. There 1s no power like that of 
our Brahmin Candabha. Certainly, those who stroke his body wIll have such and such 
benefits. Come and see Candabha.” 


Candabha taken to The Monastery 


The good people said: “What kind of power does the Brahmin Candabha possess? Our 
teacher the Exalted One 1s the most powerful being in the world.” Being unable to give a 
final decision on the 1ssue by themselves, they at last apreed to go to the monasfery and see 
the powers of the Exalted One and of the Brahmin. So they went to the monastery taking 
the Brahmin Candabha. 


Ordination of Candabha 


As soon as the Brahmin came near Him, the Buddha resolved to make moonlight from 
the Brahminˆs navel disappear. The Brahmin became something like a small crow 1n a 
basket of charcoal. When the Brahmin was taken away from the Buddha, the light from his 
navel reappeared and when he was taken back to the Buddha, the light vanished as before. 
This occurred thrice and Candabha wondered whether the Buddha knew any mantra (spell) 
that could dispel the light and he asked the Buddha accordingly. 


The Buddha said: “Yes, [ know 1t.” The Brahmin requested: “In that case please teach me 
the mantra.” The Buddha replied that He could not teach 1t to anyone who was not a monk. 
Then the Brahmin told his companions: “[ will become the greatest man In the whole 
Jambudipa after learning this mantra. You wait for me in your lodgings In this city. Ï will 
learn the mantra within two or three days after ordination.” Having thus cheered up this 
friends he went back to the Buddha, asked for ordination and become a monk. 


Candabha's Attainment of Arahatship 


Then the Buddha taught Thera Candabha contemplation of the thirty-two parts of the 
body (Dvaffnsakara kammafthana). The Thera asked the Buddha what *esz (head-hair), 
loma (body-harr), etc. meant. The Buddha said: ““That contemplation 1s preliminary (?4ri- 
kamma) to learning the manfra you should recite 1t.” 


The other brahmins came occasionally and asked him 1f he had learnt the mantra. The 
Thera answered that he had not and that he was still reciting the preliminary. In this way 
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through the contemplation of the thirty-two parts of the body, Thera Candabha developed 
concentration, then practised insight-meditation (Vipassana) and within two or three days 
he attained arahatship. When the brahmins came and inqurred him, he told them clearly and 
decisively: “Go away! lí is now not possible for me fo return to worldly life.” 


On hearing his words, other monks reported to the Buddha: “Glorious Buddha! This 
Thera Candabha has falsely claimed to be an arahatship.” The Buddha said: “Monks! Now, 
my son, the monk Candabha, is an arøzhaf with all his ãsavas extinct. He speaks only the 
truth.” Then the Buddha uttered the following verse: 


Candam va vừnalam suddha; vippassannam anaävilm 
Nandibhava-parrikkhimmam, lam aham brimi Brahmanam. 


Monks!l The arahaí 1s free from the Iimpurity of five kinds of sensual pleasure; pure, 
spofless and clear like flying mansion of the moon, free from all defilements and craving 
for the three kinds of existence. Such an arahøí, I call a true Brahmana as he really and 
naturally 1s. 


By the end of the Discourse many people attained the Fruition of Sø/ãpafíi etfc. 
— Brahmana Dhammapada Commenfary — 


Maras Temptfation of The Buddha 
Story of Mara 


The Buddha preached the sermon beginnng with “4/hamhi sukhãsahqyđ” In 
connection with Mara who came to tempt Him to be a king. The detail account 1s 
as follows: 


Once, the Buddha was dwelling in a small forest hermitage on the slopes of the 
Himalayas, in Kosala country. At that time, the kings still enforced their rule by oppressing 
the people. The Buddha saw the people 1n the countries of tyrants being 1ll-treated through 
various kinds of unlawful taxation and punishment. Being moved with pity, the Buddha 
wondered whether 1t was possible for one to be a good ruler without killing by oneself or 
through another person, without bringing about damage or loss of citizen”s property by 
oneself or through another person, and without making one grieve by oneself or through 
another person. 


Mara knew what was passing through the Buddhas mind and he thought: “Now, the 
Monk Gotama 1s considering the possibility of being a ruler. Perhaps, now He wants to be 
a king. Kingship 1s a cause of neglipence. If the Monk Gotama becomes a king, I wIll have 
the opportumty to molest him. [ will now go and make the Monk Gotama trles for 
kingship.” So thinking, he approached the Exalted One and said: “Glorious Buddha, let the 
Glorious One be a king! Let the Exalted One who ufters good words becomes a riphteous 
kíng who does not kill by Himself nor through another person, who does not bring about 
damage or loss of otherˆs property by Himself or through another person and who does not 
make other grieve by Himself or through another person.” 


Thus Mara lured the Buddha. The Exalted One said: “Hey, you, evil Maral What do you 
see in Me that makes you tell Me like this?” Mãra replied: “Glorlous Buddha, You have 
thoroughly and effectively developed the four foundations oŸ supernormal power. If Your 
mind 1s inclined to turn the great Himalayas Into gold, it will certainly become solid gold. 
If You act lawfully as a king, I will support You mm all matters that require gold or silver.” 


Then the Exalted One uttered the following verse: 


Pabbafassa suvannassa 
jãfaripassa kevalo. 
Dvittava nãÌlam ekassa 
ii vidvã samam care. 


There may be a big mountain that 1s made up of pure gold unmixed with 
copper, 1ron, lead, or other minerals. Let alone such a mountain of gold. 
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Even a gold mountain that 1s twice as high as the Himalayas cannot satIsfy 
the craving of a person. The wise man who understands this nafure of 
craving should steadfastly and diligently practise the ten good Dhamma 1n 
thought, speech and deed. 


Yo đdukkham adakkhi yato nidãnam 
kãmesu so jantu katham nameyya. 
upadhim viditva sangoti loke 

fass 'eva janfu vinayäya sikkhe. 


lf a man knows clearly that all kinds of suffering have ther source 1n the 
five kinds of sensual obJects, why should he be Inclined to see anything good 
in them? In this world, a man (being) who clearly sees sensuality as a 
substratum (ađhi) of existence that 1s bound with greed, hatred, ignorance, 
conceit and false beliefs, should devote himself to threefold training (n 
morality, concentration and w1isdom) 1n order to overcome sensual desire. 


After sfartling Mara with these verses, the Buddha said: “Hey, you, evil Mara, your 
teaching 1s one thíng while My teaching 1s another (you teach fo sfrIve fo OCCUpy sense 
obJects and sense pleasures while I stress the need for eradicating them.) Certainly, by no 
means 1s 1t possible to enfer Into a doctrinal discussion with you. Ï teach as follows.” Then 
the Buddha preached the following verses: 


(U)_ Athami jãtamhi sukhã sahãyã 
tutthi sukhã yã itarTtarena. 
Puñña sukham JjTvitasankhayamhi 
sabbassa dukkhassa sukham pahãnam. 


(In this world), when there 1s any kind of understanding, (a) friends are a 
source of happiness, (b) contentment with whatever 1s available 1s the source 
of happiness, (c) when one 1s dying, the good deeds are a source of 
happiness. (d) Arahatship, which means the tofal abandonment of the whole 
round of suffering inherent in the life cycle, 1s the source of happiness (Here 
the cause of happiness is described as happiness In phziupaca method. The 
same may be said of the following verses. (This verse mentions four causes 
of happiness.) 


(2 Sukhã matteyyatãä loke 
atho peftayyatä sukhä. 
Sukhã samaffffatã loke 
atho Brahmafifiata sukhã. 


In this world, (a) supporting of one's mother 1s the source of happiness. (b) 
S0 1S supporting one's father. (c) Giving alms respectively to hermits monks 
and wandering ascetics 1s also a source of happiness. Moreover, (d) giving 
øladly and respectively to the Buddhas, Paccekabuddha and ariya disciples 1s 
a source of happiness. (This verse also shows four sources of happiness.) 


(3) Sukham yãva jarã silam 
sukham saddhã paHthitã. 
Sukho paññaya patilabho 
pãpãnam akaranari sukham. 


The good moral life involving the observance of the Five, Eight or Ten 
Precepts 1s good and productive of happiness until old age when one's hair 
turn grey, teeth fall off and the skin become wrinkled. 


(Ruby earring, red garments etc. are congenial to people only at a certain age. Young 
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peoples garmenfs are not congenial to adults and vice versa. An adult wearing the 
8Øarment of a young man or vice verse will cause crificism and gIves one the Impression 
of being crazy. But morality comprising the observance of the FIive, or Ten Precepts 1s 
congenial to young or old, people alike in the three phases of life. A morally good person 
earns the approbation of other people that 1s pleasant and delightful to him. 


Unwaveringly established faith, mundane and supramundane, 1s a source of happiness. So 
1s the abilify to acqutre mundane and supramundane wisdom by diligence. Complete 
abstinence from doïng evil deeds 1s another source of happiness. This verse also show 
another set of the four sources of happiness.) 


By the end of the discourse, millions of devas realized the Four Truths and became 
liberated. 
— Commentary of Dhammapada — 


Story of Pokkharasati Brahmin 


(From Ambattha Sutta, Digha Nikãya, Vol II) 


(For the full story of the Brahmin Pokkharasati, the reader 1s referred to the 
Silakhandha Vagga of the DIgha Nikaya. It is condensed here as much as possible.) 


One day, at dawn, the Buddha surveyed the world of living beings and there appeared the 
Brahmimn Pokkharasati within the range of His Omnisclence. After further reflection the 
Buddha saw the former good deeds of the Brahmin that would contribute to his atfainment 
Of the sofãpaffi-magsa. The Buddha also foresaw, that: 


“When I go to Icchanangala region, the Brahmin teacher Pokkharasati will send his 
the young Brahmin Ambattha to Inquire about My major and minor marks. 
Ambattha will hold a debate with Me, uttering all kinds foolish words. Ï must 
admonish him and dispel the poison of his pride. He wIll report the matter to his 
teacher. When his teacher hears his word, he will come to Me and examine My 
marks. I wIll then teach the Brahmin Pokkharasati, who will attain the Fruition of 
Sofapatfi at the end of My Teaching.” 


With His fore-knowledge, the Buddha Journeyed to Kosala Kingdom with five hundred 
monks and on arriving at Icchanangala brahmin village in Kosala, the Buddha dwelt In a 
nearby huge grove at Icchanarngala. 


At that time as city admimistrator appoimnted by King Pasenadï Kosala, the Brahmin 
Pokkharasati administered the populous city of Ukkattha which was abounded 1n grass, 
firewood, water, rice and paddy. 


(When the city was about to be founded 1s site was marked under the light of 
torches and firebrands, hence the name of the city, Ukkattha.) 


(About the Brahmin Pokkarasati: In the time of Buddha Kassapa he was a brahmin 
well-versed In the three Vedas. After giving alms and hearing the Dhamma, he was 
reborn 1n the deva-world. 


(When he died ¡in the deva-world and was reborn in the human abode In the 
moisture 1n a Paduma lotus, in a big lake near the Himavanta. A hermit, having 
built a hermitage near the lake, was living there. While standing near the lake, he 
saw the big lotus bud and thought to himself: “Phis big lotus bud 1s extraordinarily 
bigger than others. When 1t blossoms, I wIll take 1t.” 


(The bud dịd not blossom even after a week. The hermit became Impatlent and 
s(epping 1nfo the lake, he plucked the bud. As soon as 1t was broken from the stalk, 
the bud opened. Then to his surprise, the hermit found in the flower a baby boy, 
silvery white and covered with the pollen all over his body, like a silver sfatue with 
gold dust scattered over. 

(The hermit thought: “This chid wIll become a great man. I will start raising him 
from now.” He took the child to the hermitage, raised him and began to teach him 
the three Vedas when he was seven years old. The boy became a very famous 
brahmin teacher who was an authority the three Vedas. Later on, the brahmin 
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teacher demonstrated his knowledge to King Kosala. As the King, having a high 
opinion of his knowledge, offered him the post of administrator of Ukkattha City. 
He was known as Pokkharasati because he was concerived In the lotus-flower. 


(The brahminˆs body had the colour of white lotus flower and was splendid like a 
silver post set up at the gate of a celestial city. His head had the dark blue colour of 
sapphrre. His beard appeared like a đdark line drawn on the surface of the moon. 
The eyes were like a blue lotus flower and the nose was quite clean and round like 
a silver tube. His palms, soles and lips seemed well tained with lacquer. The 
brahminˆs body was very beautiful. He was fit to be made a king In a place where 
there was no ruler. Such was the splendour of the brahmin. Because of his 
resemblance to a whife lotus, he was called PokkharasatI.) 
— (From the Commentary) — 


Like the Brahmin Verañja mentioned earlier, Pokkharasati heard the news about the 
afttributes of the Buddha. He has a residential pupil, named Ambattha, a young brahmin 
who was also well-versed in the three Vedas and various other sacred books, and worthy of 
brahmin teacher himself who held him in high esteem and ranked him as his peer. 


Pokkharasati told his pupil, Ambattha, about the reported virtues of the Buddha and said: 
“Dear son Ambattha, go to the Monk Gotama and enquired whether the report 1s frue or 
not and whether He 1s true to His fame or not. The thirty-two marks oŸ a greaft man are 
explicitly mentioned In our Vedas. For a great man who possesses these marks, there are 
only two possibilifles: 1Ÿ he leads a worldly life, he will become a Ủniversal Monarch, the 
ruler of the four continents; or 1ƒ he leads an ascetic life, he will become a Buddha. My 
dear son Ambattha, I have taught you the Vedas and you have learnt them from me.” 


(As an intelligent brahmin, Pokkharasãati thought: “In this world, there are many 
people like Purana Kassapa and others who go about claiming to be Buddhas, so 1t 
1s not advisable for me to associate with a teacher merely from hearsay. Certainly, 
1f 1S hard to dissoclate oneself from some person 1f one has become associated with 
them. Besides, such an attempt may be harmful to ones welfare, so 1t 1s good to 
send my disciple and find out whether the Monk Gotama 1s a Buddha before I 
myself go and see Him.” So Pokkharasati sent his disciple Ambattha.) 


Then having risen and paid respect to his teacher, Ambattha said: “Very well, Master,” 
and went to lcchanangala sgrove with many other young men 1n his teacher's chariot that 
was drawn by a mule. He went as far as the charlot could travel in the grove, then got off 
the chariot near the gate and entered the monastery on foot. (It was then noon.) 


At that time, several monks who engaged 1n medifation were walking to and fro on the 
øround 1n the open air. Ambattha went to the monks and said: “Friends where 1s the Monk 
Gotama now? We have come to this place to see the Monk Gotama.” 


Then the Monk thought to themselves: 


“This youth Ambattha 1s of a well known family. He 1s also a pupil of the famous 
Pokkharasati. For the Exalted One, 1t should not be burdensome to converse with 
such a son of a good family." 


So they said to Ambattha: 


“Approach quletly that lodging with the doors closed. Enter the frontage slowly 
and after humming, knock at the door. The Exalted One will open the door for 
you.” 


Then Ambattha went and knocked at the door as Instructed by the monks. The Buddha 
opened the door. Ambattha entered the building followed by the other young men. They 
exchanged pleasant words with the Buddha and sat at suitable places. 


(Note: The Buddha dịd not get up and open the door by Himself. In fact, He 
síretched His hand, resolving that the door should be opened. Then the door opened 
by 1fself, as 1ƒ it were saying: “Venerable Sir! You, who have given alms for crores 
Of kappas, have not done the kind of køzmma that would make you open the door 
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with your hands.” This opening of the door by 1tself, as resolved by the Buddha, 1s 
expressed by “vivari bhagava dvãram” 1n Päli, which 1s simply translated as “the 
Buddha opened the door.”) 


Ambattha's Behaviour 


The young Ambattha was not even Impressed by the splendour of the Buddhas body. 
Bent on threatening, he unfastened the strip of cloth tied on his chest and hang 1t loose 
down his neck. Holding the edge of his waist-cloth with one hand, he got onto the 
promenade and sometimes walked there, sometimes stood, somefimes showed his arm, 
sometines showed his chest, sometimes showed his back, sometimes made a rude gøesture 
with his hands, and sometimes made ugly facial expressions (such as ørImaces), sayIng: 


“O Gotamal Are you quite well? Do you get your food without any hardship? lí 1s 
apparently not hard for you to get food. Certainly, all your physical features are 
robust and very Impressive. Wherever you go, people adore you very much as a 
monk belonging to a royal family or as a Buddha and give choicest nourishing 
food. Eriends, look at the abode of Gotama† It is like an extraordinary halL. It looks 
like a celestial mansion. Look at His bed and His pillowl! For a man who lives In 
such a good place, how can 1t be possible to experlence hardship 1n leading a 
monastic life!” 


Thus Ambattha spoke only derisive words and ungentlemanly words that would be bitter 
and painful forever to ordinary people. 


Then the Buddha thought: “This young Ambattha spends his energy 1rrelevantly like a 
man who stretches his hand to grasp the highest Brahma abode (Bhavagga) or like a man 
who sfretches his legs to wander In the Avici hell or like a man who wants to swim acroSss 
the great ocean or like a man who wants to climbs Mount Meru. I will now talk with him.` 
So thinking the Buddha said to Ambattha: “You speak to Me disrespectffully and bitterly in 
a way that 1s unaccepfable to good people. Do you speak to the aged brahmin teachers and 
theIr teachers In the same way.” 


“No, Gotama, I do not speak to them in this way. When a brahmin wants to speak 
to a walking teacher, he speaks while walking. If he wants to speak to a standing 
teacher, he speaks while standing. If he wanfs to speak to a sitting teacher, he 
speaks while sifting. If he wants to speak to a teacher who 1s lying down, he has to 
speak while lying down.” 


Monks denounced as Low Caste for The First Time 


(Herein a brahmin usually spoke to his teacher only while walking, standing and siftting. 
But Ambattha was so arrogant that he mentioned the lying posture.) So the Buddha said: 
“Ambattha, a walking brahmin pupil may speak to a walking brahmin teacher, a standing 
brahmimn pupil may speak to a sfanding brahmim teacher, a siting brahmin teacher may 
speak to a sitting brahmin teacher. Such a behaviour, all brahmin teachers approve. But you 
speak while lying down to your teacher who 1s also lying down (In that case, you are 
indeed like an ox.) Is your teacher then an oxen and you an ox.” 


Then Ambattha became very angry and said: “O Gotamal with the dark, low-caste, vile 
and bare-headed monks who sprang from the Instep of Brahma, I speak In the same way as 
I now speak to you.” Thus he đisparaged the Buddha using the word low-caste for the firsf 
time. 


(Herein, according to Ambattha, brahmin sprang from the mouth of the Brahma, 
princes from the chest, merchants from the navel, labourers from the knee and 
monks from the Instep. Believing thus, Ambattha ranked the monks as men of the 
lowest caste and though he made no reference 1n his speech 1t was Intended for the 
Buddha.) 


Then the Buddha thought: “Since this young Ambattha came here, he has spoken to Me 
only with conceit motivating his remarks. Like a man who grasp a very poIsonous snake by 
the neck or who embraces a big fire or who holds the trunk of a bull-elephant In a rut, he 
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does not know his capacity. [ will now let him know 1t.” So the Buddha said: 


“Ambattha, you came here for some purpose. (I) You should be well mindful of 
the purpose for which you came here (2) Oh! without having intellipence as yet, 
you consider yourself already 1ntelligent. There 1s nothing but lack of cleverness fo 
account for the way you behave and speak to me.” (Here the first statement means: 
“Your teacher has sent you here not for insulting us but for some other purpose. So 
now mind the business you are sent for.” After reminding Ambattha of the 
efiquetfte to be observed by visitors, the Buddha made the second statemernt to snub 
him.) 
Resentful and displeased with the Buddha's reference to his lack of cleverness. Ambattha 
decided to censure the Buddha in the presence of his companion and said: 


“Gotamal! The Sakyan princes are arrogant rough, small-hearted, talkative and 1f 
they do not revere, adore, honour or bow to the brahmin 1s downright 1mprOper.” 
Thus Ambattha spoke in contempt of the Sakyan princes, using the word “low 
caste” for the first time. 


Monks denounced as Low Caste for The Second Time 


Then the Buddha asked Ambattha how the Sakyan princes had wronged him. Ambattha 
replied: “Gotama, I once went to Kapilavatthu City to do some business for my teacher 
Pokkharasati. I visited the assembly hall of the Sakyan princes. At that time, many Sakyan 
kings, who have been anointed the princes, who have not been anointed yet, were tickling 
one another, laughing uproariously and playing boisterously while seated on a raised 
platform 1n the hall. In fact, they seemed to be laughing only at me. Nobody offered me a 
seat, Gotamal Not to thus revere, adore, honour or bow to the brahmin on the part of low- 
caste Sakyan princes 1s downright Iimproper.” Thus Ambattha denounced the Buddha for 
the second time using the word, “low-caste”. 


(The Sakyan princes sneered at Ambattha because they know his ancestry. He 
arrived like one intoxicated with pride, his shoulder-bone bent and one hand 
holding the edge of his waistcloth that hang loosely down to his feet. They tickled 
one another, laughed and played boisterously saying: “Look folks! There comes 
Ambattha, a descendant of our slave, Kanhayana.” Ambattha also knew his 
ancesfry and so he consider rightly that the princes were laughing only at him.) 


Monk denounced as Low Caste for The Third time 


Then the Buddha said: “Ambattha, even a skylark can chirp as mụuch as it like In her nest. 
Kapilavatthu 1s the city of Sakyan princes. You should not have a grudge with such a trivial 
matter.” 


When the Buddha thus cited the simile of the skylark, Ambattha thought that the Buddha 
was free from conceit since he linked his relatives to the skylark and the brahmins to 
hamsa, crane and peacock. So Ambattha went on to mention the four classes of people, 
saying: “Friend Gotama, there are four classes of people, namely, kings, brahmins, 
merchants and labourers. Of these four classes, the kings, merchants and labours are 1n fact 
servants of the brahmins. So, O friend Gofama, not revering, adoring, honouring or bowing 
to the brahmins on the part of the low-caste Sakyan princes 1s downright Improper.” 


Thus Ambattha belittled the Sakyan princes for the third time with the word, “low-caste.” 
Proof of Ambattha's Low Birth 


As Ambattha persisted in denouncing the Sakyan princes as low caste people, the Buddha 
decided to asked him about his clan. So the Buddha said: “Ambattha, of what clan are you.” 
Ambattha, shouted three times: “Gotama, I am of Kanha clan.” 


(Herein, Ambattha knew the impurify of the Kanha clan superficially. But he did 
not know the previous life of Kanha. Owing to his ignorance he thought that the 
Buddha could not say anything and he made the above remark because of his 
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Then the Buddha explained to Ambattha the lineage of Sakyan princes and the origin of 
the Kanha clan. 


“Ambattha, 1ƒ you trace back your genealogy, you wIll find that the Sakyan princes 
are the sons of lords and that you are the son of their slave-woman. 


“Ambattha, the Sakyan princes regard King Okkaka as their grandfather. What 
happened long ago was that King Okkaka had a young Queen whom he loved very 
much. Wishing to give his kingdom to her son, he sent Into exile his elder sons 
called Okkamukha, Karakanda, Hatthinika and Sinisura. (Their elder and younger 
sisters, namely, Piyä, Sappiyä, Ananda, Vijiã and Vijitasenä, these five princesses 
also accompanied the princes with the permission of the King.) The exiled princes 
founded a city in the teak forest, near a lake on the fringe of the Himavanta. They 
married their sisters in order to preserve the purity of their family. 


“Ambattha, King Okkaka asked his ministers where his sons lived. They reported 
to him that the princes had founded a city in the teak forest, near a lake on the 
Himavanta and that they had married the1r sisters to preserve the purify of thelr 
family. 

“Ambattha! King Okkaka exclaimed then: “My sons are so able. They are so able!° 
in allusion to that exclamation the princes were known as Sakyan (Sakya, “able 
ones”). King Okkaka was the prototype of the Sakyan princes. 


Origin of Kanha Clan 


“Ambattha, King Okkaka had a slave woman named Disa. She gave birth to a son 
called Kanha. Immediately after his birth, Kanha said: “O Mother, cleanse mel 
Bathe me! Free me from this Iimpurity! I will be one who can do good to you. 


“Ambattha, Just as nowadays, people call a ogre a pisaca, so also 1n those days 
people gave the name Kanha to ogres. They talked about the slave-womans son: 
“This chid spoke soon after his bírth. So he 1s a Kanha (ogre).` The Kanha 
clansmen were known as Kaphayana after that saying: “That Kanha was the 
progemtor of the Kanha clan.” 


“Ambattha, so If you trace back your ancestry, you will find that the Sakyan 
princes are the sons of the lord while you are the son of their slave-woman.” 


When the Buddha spoke thus, the young men, who had come along with Ambattha, said 
together: “O Gotamal Do not disparase Ambattha so severely with the word. “son of a 
slave-woman." O Gotamal Do not đisparage Ambattha so severely with the word, “son oŸ a 
slave-woman." Ambattha 1s well-born, a young man of good family, well-informed, skilful 
1n speaking and wise. He 1s competent to challenge and refute you In connecfion with your 
use of the word “son of a slave-woman.” 


(Herein the outcry of these young men was designed merely to absolve themselves 
of blame before thetr teacher. In theIr view, Ambattha was the top disciple of thelr 
teacher. If they did not put in a word for him In his đispute with the Buddha, he 
would make such a report as would make his teacher displeased with them. So 
thinking, they supported Ambattha so as to be free from censure. They secretly 
wanted him to be snubbed. Indeed because of his arrogance they hated him 
naturally.) 


Then the Buddha thought: “If these young men, seated there keep talking loudly, I wil 
not come to the end of my speech. I will silence them and talk only with Ambattha.” So the 
Buddha said to them: 


“Young men! If you believe that because Ambattha 1s low born, not of good 
family, 1ll-Informed, not skilful in speaking and devoid of wisdom, he 1s not 
competent to refute the Monk Gotama, then leave him alone. It rests only with you 
fo argue with me about the matter. But If you think that Ambattha 1s well-born, of 
good family, well-informed, skilful 1s speaking and wise and competent fo argue 
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with Me about this matter, then you keep qulet. Let Ambattha alone argue with 
Me.” 


Then the young men thought: “Ambattha (dare not raise his head again) when 1t 1s said 
that he 1s the son of a slave-woman. This matter of birth 1s inscrutable. If the Monk 
Gotama tell someone that he (that someone) 1s a slave, who will be able to challenge and 
confend with the Monk Gotama? Let Ambattha rid himself of the burden that 1s of his own 
making.” So wishing to wash their hand and put the responsibility on Ambattha, they said 
to the Buddha evasively: 


“Friend Gotamal Ambattha 1s well-born, of good family, well-informed, skilful m 
speaking and wise. He 1s competent to rebut (your) use of the word “the son of a 
slave-woman." We will keep quiet. Let Ambattha refute you.” 


The Buddha now asked Ambattha: 


“Ambattha here 1s a reasonable questlon for you. You will have to answer 1f 
although you do not wish to do so. IÝ you do not answer 1t thoroughly or speak 
evasively or keep silent or go away, then your head will break up Iinto seven pleces 
on the spot. 


“Ambattha, what do you think of the queston I will now ask? What have you 
heard from old brahmin teachers and their predecessors (about 1)? How did the 
Kanha clan originate? Who was the ancestor of the Kanha clans?” 


When the Buddha asked hìm thus, Ambattha remained silent: (His silence was the 
outcome of this thought: “he Monk Gotama wants me to admit verbally by myself that I 
am the son of a slave-woman. If I do so, then I will certainly be a slave. If the Monk 
Goftama asks me twice or thrice and I refuse to answer him, he wIll say nothing and then I 
will go away.”) 

For the second time the Buddha asked him: “Ambattha! what do you think of the question 
I will now ask? What have you heard from old brahmin teachers and their predecessors? 
How did the Kanha clansmen originate? Who was their ancestor?” But Ambattha was still 
silent. 


Then the Buddha said: 


“Ambattha, now 1t 1s not the time for you to remaimm silent. If a man refuses to 
answer a reasonable question which the Buddha asks him twice, then his head wIll 
break Into seven pieces on the spot.” 


At that moment, Sakka (the King of Devas) came and stood in the air above Ambattha In 
the form of an ogre with a glowing and blazing Iron hammer in his hand and threatening to 
break Ambattha's head Into seven pieces on the spot, 1f he refused to answer the reasonable 
question which the Buddha asked him thrice. Sakka in the form of an ogre was visible only 
to the Buddha and Ambattha. 


Herein 1t may be asked as to why did Sakka come. (The answer 1s) he came In 
order to make Ambattha discard his false belief (or) in the above section when 
Sahampati Brahma requested the Buddha to proclaim the Dhamma, Sakka, who was 
with the Brahma, said: “Venerable Siír, you do the preaching, we will make 
disobedient and defiant people obey you. Let your authority be the Dhamma, ours 
will be the command.” In accordance with his pledge, Sakka came to scare 
Amhattha and force him to answer the Buddha's question. 


(With regard to the statement “Sakka, in the form of an ogre, was visible only to 
the Buddha and Ambattha”, It should be explained that 1f he were seen by other 
people as well, those who saw Sakka would have poor Impression of the Buddha. 
They would say contemptuously that the Buddha showed the ogre to Ambattha 
because the latter would not accept His doctrine and that the young brahmin had to 
speak reluctantly under duress.) 


As soon as he saw the ogre, Ambatthas body sweated profusely. He felt his whole 
síomach was moving up and down making a terrible sound. He scrutinized his companions 
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but he did not see any sign of creepy feat in them. He thought: “I[ am the only person 
threatened by this ogre. If I tell them about the ogre, they will say: “Do you alone have the 
eyes fo see the ogre? You did not see the ogre before. You see him only when you find 
yourself at your wIfs end in your dispute with the Monk Gotama.` Now there 1s no one 
other than the Monk Gotama for my refuge.” Thus friphtened with his hair standing on 
end, Ambattha approached the Buddha, sat at a lower place and said: 


“What did Eriend Gotama say, let Friend Gotama say 1t again.” 
The Buddha then asked him for the last time: 


“Ambattha, what do you think of my question? What have you heard from your 
old teachers and their predecessors? How did the Kanha clansmen originate? Who 
were theIr ancestors?” 


Then Ambattha made the confession: 


“Friend Gotamal I have heard what you said from my old brahmin teachers and 
their predecessor, Kanha clansmen have their origin in Kanha, the son of the slave- 
woman. That Kanha was their ancestor.” 


Ambattha's Ancestry 


Ambatthas confession caused an uproar among the other young brahmins. They 
shouted: “Friend, 1t 1s said that Ambattha 1s low born, not of a good family, and the 
son of the Sakyan princes' slave-woman. The Sakyan princes are said to be the sons 
of the masters of Ambattha. We have misunderstood the Monk Gotama and blamed 
him, whereas in fact, he Is a speaker of the truth (Dhammnavaaäi).” 


Then the Buddha thoupht: ““These young men are humiliating Ambattha severely with the 
word “son of a slave-woman”. I had better make Ambattha free from such a humiliation.” 


So he said: 


“Young men! Do not humiliate Ambattha severely with the word “son of a slave- 
woman!° That Kanha was a powerful hermit. He went to the region south of the 
river Ganga and after having learnt the holy mantras he approached King Okkaka 
and asked for his daughter, MaddaipTs hand in marriage. 


“King Okkaka said: “Hey! This hermit, Kanha, 1s the son of my slave-woman and 
yet he 1s asking for my daughter. What kind of a man 1s he?” Furious and 
displeased, he bent his bow but he could not shoot the arrow nor could he 
wifhdraw II. 


“Then the ministers approached the hermit and begged him to save the King. 
Kanha said that the King would be safe but he threatened that 1f the King dropped 
the arrow, the earth in the whole kingdom would be đestroyed.” 


(Herein, the hermit Kanha went to the region south of the Ganga as a lay man and while 
serving a brahmin hermit, he obtained from that hermit a manftra for obstrucfing arrows. 
Then he donned the robe of a hermit, came to King Okkaka, asked for the latters 
daughter and when the 1rate King bent his bow to kill him, he obstructed the arrow with 
his spell. The spell had the power only to obstruct the arrow. Kanha's reference to the 
destruction of earth was an empty threat, merely a lie. The same may be said of his other 
threafs.) 


“The ministers again begged him to save the King and the country. He said that the 
King and the country would be safe but again he lied that 1f the King dropped the 
arrow, there would be no rain in the whole kingdom for seven days. 


“Again the ministers begged him to spare the King and the country and make the 
rain fall. He said that both the King and the country would be safe and it would 
rain but he said that 1f the arrow were directed at the elder son, he would be safe 
wifhout a hair standing on end. Kanha said this only after making the King promise 
to gIve his daughter.) 


“Young men, the ministers then reported to King Okkaka. The King directed the 
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arrow at his eldest son and the prince was safe without a hair standing on end. 
Then threatened with the weapon of mantra, King Okkaka became frightened, his 
hair stood up; and (after having made Kanha washed his head, he released him 
from slavery) he gave his daughter Maddaripi. 


“Young men, do not humiliate Ambattha severely with the word, “son of a sÏave- 
woman'. That Kanha 1s a powerful hermit.” 


The Buddha gave his account of Kanha, saying that Ambattha was somewhat akin to the 
Sakyan princes (on his side) and thereby consoling the young Ambattha. So like a man on 
whom water 1s poured, Ambattha felt much relieved as his worry [about his soclal sfatus] 
had been washed away. He became conceited, thinking that the Buddha had affirmed his 
kinship to the royal family, Khattiya on his mother's side. 


The Nobility of The Khattiyas 


Ambattha considered himself a member of the ruling class, not knowing that he was not a 
real prince. So the Buddha decided to disillusion him and in order to explain the meaning 
Of khaffiya he further engaged In the following dialogue with the young man. 

“Ambattha, now what do you think of the question that I wIll ask you? Suppose 1n 
this world a man of the aristocratic family marrles a woman of brahmin family. As 
a result of the marrlage a son 1s born. WII the son born of that couple receive 
priorIfy among the brahmin as regard seat and water?” 

'When Ambattha answered: “Yes, Gotama, he may receive 1t.” the Buddha said again: 


“May the brahmins serve that man at the feast in memory of the dead, the wedding 

feast, the feasft at a sacrificial ceremony and at the feast g1ven to guests?” 

'When Ambattha answered: “Yes, Gotama, they may serve him,” the Buddha asked agaIn: 
“May the brahmins teach or may not teach him the Vedas?” 

'When Ambattha answered: “Yes, Gotama, they may teach him,” the Buddha asked agam: 

“May the brahmin forbid or may not forbid his marriage with a brahmin woman?” 
'When Ambattha answered: “No Gotama, they may not forbid,” the Buddha, clinching the 

argument, asked: 


« 


May royal family consecrate him a king?” 


#NÑo Gotama,” replied Ambattha reasonably, “They may not consecrate him because his 
mother 1s not a member of Khattiya family.” 


(Here ín this sectlon Ambattha answered that a son of a Khattiya father and a 
brahmin mother 1s not crowned king because of the low bĩnth of the mother, so 
also 1s the son born of a brahmm father and a Khattiya mother because of the low 
bìrth of the father. The Buddha made this clear in His further dialogue with 
Ambattha.) 


Buddha: “Ambattha! What do you think of the question which I will now ask you? 
Suppose, In this world, a brahmin marries a Khattiya woman and a son 1s born 
Of this marrlage. May theIr son receive priority among the brahmin in respect 
Of seat and water?” 


Ambattha: “Yes, Gotama, he may.” 

Buddha: “May the brahmins serve him at the feast in memory of the dead?” 
Ambattha: “Yes, Gotama, they may.” 

Buddha: “May they teach him the Vedas or may they not?” 

Ambattha: “Yes, Gotama, they may.” 

Buddha: “May they forbid his marriage with a brahmin woman?” 
Ambattha: “No, Gotama, they may not.” 

Buddha: “May the Khattiyas consecrate him king?” 


Ambattha: 
Buddha: 
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“No, Gotama, they may not, because the father 1s not a Khattiya.” 


“So, Ambattha, 1Ý you compare a man with man or woman with a woman, you 
wIll find that only the Khattiyas are superior and that the brahmins are 
1nferior.” 


The following 1s a different dialogue between the Buddha and Ambattha to show 
the superiority of the Khattiyas and the Inferiorifty of the brahmins. 


Buddha: 


Ambattha: 
Buddha: 


Ambattha: 


Buddha: 


Ambattha: 


Buddha: 


Ambattha: 


Buddha: 


Ambattha: 


Gotama: 


Ambattha: 


Buddha: 


Ambattha: 


Buddha: 


Ambattha: 


Buddha: 


“Ambattha! What do think of the question which I wIll now ask you? Suppose 
1n this world, a brahmin 1s exiled, with his head shaved and ashes sprinkled 
over 1t from the country or the city by other brahmins for a cerfain offence. 
May that exiled brahmin receive priority among the brahmins in respect of 
seat and water? 


“No, Gotama, he may not.” 


“May the brahmins serve that (exiled) brahmin at the feast in memory of the 
dead, at the wedding feast, at the sacrificial feast and at the rest given fo 
guests?” 


« 


No Gotama, they may not.” 


May the brahmins teach or may not teach the Vedas to that (exiled) 
brahmin?” 


« 


« 


No, Friend Gotama, they may not.” 


« 


May the brahmins forbid the marrlage of that (exiled) brahmin with a 
brahmin woman?” 


“Yes, Friend Gotama, they may.” 


“Ambattha, what do you think of the question that [ wIll now ask you? In this 
world, the Khattiyas exile a Khattiya from the city or the county, with his 
head shaved and ashes sprinkled over 1t for some offence. May that man 
receive priorIty among the brahmin In respect of seat and water?” 


“Yes, Gotama, he may.” 


« 


May the brahmins serve him at the feast in memory of the dead, at the 
wedding feast, at the sacrificial feast and at the feast g1ven to guests?” 


« 


'Yes, Gotama, they may.” 


« 


May the brahmins teach or may not teach him the Vedas?” 


« 


'Yes, Gotama, they may.” 


May they forbid or not forbid the marrlage of that man with a brahmin 
woman?” 


« 


« 


No, Gotama, they may not.” 


“Ambattha, Khattiyas may have exiled a Khattiya with his head shaved and 
ashes sprinkled over and exiled from the country or the city for a certain 
offence and by such treatment he 1s very much disgraced. But even when he 1s 
very đisgraced, the Khatfiya 1s superior and the brahmin 1s Inferior.” 


“Ambattha, Sannankumara Brahma too, utters this verse.” 


Khattiyo seitho janetasmim 
}e€ goffapafisãrino 
VỊJJä-Cargq Sa1npanno 

so settho deva-mãnusse. 


Among people who count much on ancestry, the KhatfIyas are praiseworthy 
and superior. Among devas and humans, one who has wisdom and practised 
that wIsdom 1s praiseworthy and superIor. 


“Ambattha, this verse 1s well-spoken by Sanankumara Brahmi. It is not 1ll-spoken: 
1t 1s relevant to welfare; 1t 1s not Irrelevant to welfare. Ï approved of 1t. Ambattha, I 
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too like Sanankumara Brahmäa, uttered this verse:” 


Khattiyo seftho janetasmim 
so se{tha devaminusse. 


Vijja and Carana elaborated 


There 1s the phrase “ƒ1//ã-carana-samapanno” 1n the verse 1t means “possessed of vi// 
(Knowledge) and cara/z (Practice)”. In the view of Ambattha, v72 refers to the three 
Vedas while carzna to the five moral precepts. Ambattha thought that If a man who 
pOSSesses vi//Z and carana 1s pralseworthy and superior, only then the brahmins were the 
praiseworthy and superior people. Wishing to know these two qualitles, he asked: “O 
Friend Gotama, what 1s carana and what 1s v//7ã? ” 


Then the Buddha, desiring to point out the supreme, transcendent knowledge and practice, 
leaving aside the three Vedas and the Five Precepts that are bound up with the well known 
casfe system, etc. of Brahmanism, sa1d: 


“Ambattha, In the matter of possessing supreme transcendent knowledge and 
practice, you should never utter word such as “you are fit for me” or “you are nof 
fit for me”, words that stem from attachment to birth, attachment to clan and 
attachment to pride. 


“Ambattha, only in a human society with 1ts marrlage customs 1nvolving the taking 
or giving of a daughter, should you ever utter words that stem from attachmert to 
bịrth, clan and pride, words such as “you are fit for me” or “you at, not fit for me”. 


“Ambattha, those, who cling to words stemming from attachment to birth (7ãíi- 
yãđa), words stemming from attachment to clan (gøfa-vãđ2), words stemming 
from attachment to pride (mãna-vãđa) and words stemming from attachment to 
marriages that Involve the taking or giving of a daughter, are far from possession 
of the supreme, transcendent knowledge and practice. 


“Ambattha, one can realize the supreme, transcendent practice only IŸ one 
overcomes clinging to brrth, clinging to clan, attachment to pride, atfachment to 
marriages that involve taking or giving of a daughter.” 


Then Ambattha thought: “It has been our belief that we are still in possession of 
Knowledge and Practice. But Just as a violent storm roughly gets rid of husks of grain, the 
Monk Gotama illumined us about those Knowledge and Practice. The Monk Gofama 1nsIsts 
and extols only this supreme Knowledge and Practice which we cannot grasp. We should 
know the knowledge and practice which this Monk Gotama talk about” and again asked the 
Buddha: “O Friend Gotama, what 1s carana and what 1s vi//ấ?” 


Then as in the Samañña-phala Sutta, the Buddha gave a talk on the supreme, 
transcendent Knowledge and Practice, section by section, beginning with the 
appearance of the Buddha and ending In the attainment of arahatship. (Readers may 
look up the teaching 1n the translation of the Sutta.) 


The Four Causes of Destruction 


(To state brlefly:) Then the Buddha pointed out to Ambattha the four causes of 
destruction of Knowledge and Practice (or of the Dhamma.) The four causes Of are: 


(1) The life of an ascetic, who, being unable to live up to the doctrine for the attainment 
of Knowledge and Practice, enters the forest and takes to eating fallen fruits, (2) the life of 
an ascetic, who, being unable to practise even that much, enters the forest and takes to 
eating roofs and fruits, (3) the life of an ascetic, who, being unable to practise even that 
much, builds a fire-shed near a town or village and worshIp fire, (4) the life of an ascetic, 
who, practise even that much builds a pavilion with entrance from four directions at the 
Junctions of the cross roads, for making-money by providing drinking-water to all the 
people who come from four quarters, etc. The Buddha described these four types of 
ascetics making the so-called self-styled Samanas and Brahmanas as merely attendants of 
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the monk who possessed the Knowledge and Practice of the Buddha-dhamma. Ambattha 
and his teacher were lacking in such Knowledge and Practice. So they did belong to the 
four types of degenerate monks and hermits, not to speak of the types of true monks who 
possessed the two qualifications. The Buddha elicited these facts from Ambattha through 
his questions and then criticized him for the first time. 


“Ambatftha you and your teacher lack supreme Knowledge and Practice. Nay, you 
even do not have the lesser qualities of those whose mode of life 1s the cause of the 
destruction of such Knowledge and Practice. 


“Ambattha, your teacher, the Brahmin Pokkharasati, does not have the lesser 
qualities (leading to such destruction) and yet he says Impertinently: “What kind of 
people are these low-born, bare-headed and useless monks who sprang from the 
1nstep of the Brahma? How can 1t be possible for the brahmins well-verses 1n the 
three Vedas to discuss with them? Ambattha, you nofte this defect of your brahmin 
teacher Pokkharasati.” 


Then the Buddha added: 


“Ambattha, your brahmin teacher, Pokkharasatil, enJoys the privileges granted by 
King PasenadI Kosala. Yet the King does not give the brahmin teacher any 
opportumty to face him. Also, when he consults the Brahmin PokkharasäatI, he does 
so from behind a curtain. Ambattha, why does not the King allow the brahmin to 
face him, the brahmin who 1s recIplent of provisions lawfully given by him? (You 
think over the reason for this matter.) Ambattha, you note this defect of your 
brahmin teacher PokkharasäatI.” 


This was the second crificism made by the Buddha. 


(Herein the Brahmin knew the mantra for deception In one's presence (suznmukhã 
avaffam). lf, while the King was adorned with a very costly ornament, he stood 
near the King and recited the mantra, uttering the name of the ornament, the King 
had to give the ornament without being able to say: “I wIll not give 1f”. Then on a 
festival day, he would say: “Bring the mahãraha ornament” then the attendants 
1nformed him of his having given 1t to the Brahmin Pokkharasati. The King asked 
why he had given 1t and the mimisters said that the Brahmin knew the mantra for 
1immediate deception, that he had tricked the King and taken away the Mfahãraha 
ornamert. 


(Other ministers too, who envied the Brahmin for his close relationship with the 
King said: “Great King, the Brahmin Pokkharasãati has a kind of leprosy called 
leucoderma. This kind of leprosy 1s Infectious through physical confact. So do not 
embrace and fondle the Brahmin as you do now when you see the Brahmin.” From 
that time, the King dịd not allow the Brahmm to face him. 


Stll im spite of this loss of privilege, the Brahmin Pokkharasati was a scholar 
learned In law and sftatecraft. There was nothing which went wrong 1Ÿ 1t was done 
after consultation with him. Therefore, the King sat behind a curtain and consulted 
the Brahmin who remained outside behind the curtain. 


(This was known to no one except the King and the Brahmin. The Buddha revealed 
the secret (not to humiliate the Brahmin but) because He knew that such revelation 
would certainly convince others of His Omniscience.) 


Then the Buddha questioned Ambattha and made him admit that 1t was Impossible for a 
commoner or his slave to become a king or a mimister Just by sitting at a place where the 
King of Kosala conferred with the mimisters and princess and by repeating what they said 
at such meetings. The Buddha pointed out that likewise 1t was Impossible for Ambattha or 
his teacher to become a hermit or a probationary hermit Just by reciting and teaching the 
'Vedas that were recited and taught by ancient hermits like Atthaka, Vamaka and others. 


The Buddha again questioned Ambattha and made him admit that unlike Ambattha and 
his teacher, Atthaka, Vamaka and others of ancient tines did not don good garments, eat 
good food, move In the company of women, ride good chariots, keep their good mansions 
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well-guarded and Iindulge in sensual pleasures. Then 1n conclusion, the Buddha said: 


“Ambattha, thus you and your teacher are not hermifs or probationary hermits. One 
who has doubt about my Buddhahood should remove that doubt by asking Me, I 
shall dispel his doubt by answering the questions.” 


(The Buddha said so because there was no likelihood of Ambatthas attainment of 
the Path and Fruition in his present life. The day would only pass away. The young 
Brahmmn has come to examine the maJor marks possessed by the Buddha. He had 
now forgotten the obJect of his visit and so the Buddha decided to remind hìm oŸ 1t 
1ndrrectly.) 

No one was capable of examining the major marks of a Buddha who was siftting or lying. 
Examination was possible when He was standing or walking. Also. It was customary of the 
Buddha to rise and walk when someone came fo Invesfigate the marks. For these reasons, 
the Buddha came out of the monastery and went for a walk. Ambattha followed the Buddha 
closely. 


Two Major Marks Shown 


Walking behind the walking Buddha, Ambattha looked for the thirty-two maJor marks of 
an extraordinary man In the body of the Buddha. He saw clearly thirty of them. He địd not, 
however, see the remaining two great marks namely, (I) the male genital covered with a 
sheath and (2) the thin, long and flat tongue. Therefore, he had doubts and was sceptical 
and I1ndecIsive. 


Knowing this very well, the Buddha created, by His supernormal power, the man's gemtal 
covered with sheath, in such way as to make 1t visible to the young man Ambattha. Then 
He stuck out His tongue and passed 1t in both ears, right and left (thereby revealing 1s 
length), passed 1t into both nostrils, right and left (thereby revealing 1ts tenderness), and 
covered the whole forehead with the tongue (thereby revealing 1fs flatness.) 

Then Ambattha concluded that the Buddha really possessed those marks and took leave of 
Him, saying: “Well, Gotama, we will go now. We have many things to aftend to.” When 
the Buddha said: “Ambattha you may go I1f you wish.” Ambattha got onto his mule drawn 
chariot and left. 


Stuck out His Tongue and passes Ït in Both Ears, Right and Left 


At that time the brahmin teacher, Pokkharasatti, had come out of Ukkattha City and 
together with many brahmins, he was waifing for Ambattha in his garden. Ambattha went 
to the garden 1n his chariot as far as he could go and then stopping, he walked on foot. 
Then after paying respect to his teacher, he sat down at a certain place. Then there 
followed a dialogue between the teacher and Ambattha: 

Pokkharasai: “Ambattha have you seen the Monk Gotama?” 

Ambattha: “Yes Sir, we have seen the Monk Gotama'".” 

Pokkharasati: “Ambattha, 1s the report about the reputation of the Monk Gotama true or 
false? Does the reputation of Gotama has any basis or does 1t have no 
basIs?” 

Ambattha: “SIr, the report about the Gotamas repufation 1s true. The repufafion of 
Gotama has some basis, In fact. Gotama really possesses the thirty-two 
maJor marks of an extraordinary man and the marks are thoroughly 
genuine.” 


Pokkharasati: “Ambattha, did you ever tfalk with the Monk Gotama about something?” 
Ambattha: “Yes, S1r, I talked with the Monk Gotama about something.” 
Pokkharasati: “Ambattha, how did you talk with the Monk Gotama about something?” 


Thus questioned, Ambattha reported to his teacher all the conversation that he had with 
the Buddha. Then the teacher PokkharasatI said: 


“Oh! Our young sages and intellectuals are so amazing! Ohl your experts in the 
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Vedas are so wonderful! With such an assisfant (like Ambattha), a man 1s bound to 
land in one of the four lower worlds after physical dissolution and death.” 


Thus he rebuked Ambattha, and being furious and displeased, he kicked the young man, 
making him collapse. He was angry with Ambattha but in a moment there also arose in him 
the desire to go and see the Buddha (As for Ambattha, the privilege that he formerly had of 
goIng together with his teacher In a charlot as a charloteer was forfeited and from that 
time, he had to go on foot before the charlot.) 


Pokkharasatis Visit to The Buddha 


The Brahmin Pokkharasati was very much anxious to meet the Buddha but the other 
brahmins told him to put off the visit ti the next day as 1t was already too late to make the 
vIsit on that day. 


Then having prepared very delicious food, he put the food im the vehicle, had the fire 
torches hoisted on 1t and coming out of Ukkattha City, he went to Icchanaigala grove. He 
went In the vehicle as far as possible, then stepped off and approached the Buddha on foot. 
He greeted the Buddha, exchanged memorable words and took his seat at a certain place. 


(Explanation: “Put the food in the vehicle” 1s the translation for the Pali phrase: 
“yane ãropefvä'` that 1s found 1n both Myanmar and Sinhalese Pitakas. Translators 
have made the special observation that the house 1n the context could not be In the 
Ukkattha City, and that it might be Pokkharasatis house In Icchanangala village or 
elsewhere. 


If the Pali phrase were “Yãnam abhiruhiiv8` 1t would mean “riding the vehicle”, a 
translation that would be more appropriate to the context. It would also accord with 
the Pal passage: “Lãrohamyan nagam qabhiruhiva Okkãu, đhãriya-manasu 
niyyäs¡`. In the Sãmannaphala Sutta, Icchanangala was certainly in Ukkattha 
township. The Päli word “zøvesana' refers only to a dwelling-place and the word 
“parivsang` 1s used for a rest house 1n the Sunivessakare Vat.) 


After taking his seat, the Brahmin Pakkharasati had the following conversation with the 
Buddha: 


Pokkharasati: “Gotama did our pupil Ambattha come to this place?” 


Buddha: “Yes, Brahmin, your pupil Ambattha did.” 
Pokkharasat: “Friend Gotama, địd you talk with Ambattha about anything?” 
Buddha: “Yes Brahmmn, I talked with Ambattha about something.” 


Pokkharasati: “Friend Gotama, how did you talk with Ambattha?” 


Then the Buddha told the Brahmin Pokkharasat all about the conversaton with 
Ambattha. Pokkharasati apologised to the Buddha, saying: “Friend Gotama, young 
Ambattha 1s a fool. Kindly excuse him.” The Buddha said: “Brahmin, I wish Ambattha 
happiness, ” thus forgiving the young man. 


Investigation of Pokkharasati 


Then the Brahmin Pokkharasati looked for the thirty-two marks of an extraordinary being 
1n the body of the Buddha. He saw thirty maJor marks as dịd Ambattha, but not the other 
two major marks, namely, (1) the male genital covered with a sheath and (2) the thin and 
long tongue, he was doubfful, sceptical and Indecisive. 

Knowing this well, the Buddha created, by His supernormal power, the male gemtal 
covered with a sheath so as to make 1t visible to the Brahmin. Then the Buddha stuck out 
His tongue and passed 1t im both ears, rIght and left (thereby revealing 1ts length), passed 1t 
1nto both nostrils, right and left (thereby revealing 1s tenderness) and covered the whole 
forehead with the tongue (thereby revealing 1s flatness.) 


Then Brahmin Pokkharasati became really convinced that the Buddha certainly possessed 
all the thirty-two majJor marks of an extraordinary being and said: 


“Let the Venerable and the monk-disciples accept the meals at my house today for 
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my benefi.” 
The Buddha accepted the Invitation by saying nothing. 


Knowimng of the Buddhas acceptance, when the meal was ready, the Brahmin 
Pokkharasati informed Him that the meal was ready, that it was time for the Buddha to 
partake of 1t. So at his Invitation, the Buddha went to the Brahmin's house with His monks 
1n the morning and sat In the seafs prepared for them. 


Then the Brahmin Pokkharasati and his young pupils undertook the responsibility and 
personally served the Buddha and the monks respectfively with good, delicious food. When 
the Brahmin knew that the Buddha had finished His meal and put aside the bowl, he took a 
seat and sat down at a proper place. 


The Buddha gave the Brahmin Pokkharasati a series of Dhamma talks leading to the Path 
and Fruition, talks on (I) generosity, (2) morality, (3) the attainment of the the deva-world 
and (4) the noble way leading to the Path, Fruition and Nibbana. While following these 
talks, the mind of the Brahmin became stable, tender, free from hindrances, Joyous and 
clear, then the Buddha preached the Four Truths that He Himself had discovered 
(samukkamsiRa) and the Brahmin attained the Fruition of So/ãpdffi. 


Pokkharasati's Special Request 


Then the Brahmin Pokkharasati, who had become a sofãpanna-ariya, said to the Master: 


“O Venerable Gotama, Your Teaching 1s so delightful just as an obJect that has 
been upside down 1s turned upside up, Just as a covered obJect 1s uncovered, Just as 
a man who has lost his way 1s shown the right way, Just as fire-torches are lighted 
1n the darkness 1n order that those who have eye-sight may see various obJecfs, so 
also You, Venerable Gotama, have clearly preached to me the Dhamma 1n many 
Ways. 

“O Venerable Gotama, with my son, daughter, wife, followers and councillors, I 
seek refuge In the Venerable Gotama, in the Dhamma and in the Sangha. From 
today, let the Venerable Gotama regard me as a lay man devoted to the Buddha, the 
Dhamma and the Sangha for the rest of his life. 


“Just as the Venerable Gotama visit the house of other lay devotees in Ukkattha, so 
also kindly visit my house. Young men and young women In my house will pay 
respect to You. They will welcome You. They wIll offer seafs or water to You. At 
the very least they wIll be much inspired with faith. The response of these young 
men and women to Your visit wIll be conducive to ther welfare and prosperIty for 
a long time.” 


Thus having committed himself to the Buddha, efc. on the supramundane level, the 
Brahmm invited the Buddha to his house. The Brahmin Pokkharasati's commitmernt to the 
Buddha, etc. differed from that of other lay devotees 1n that (I) 1t embraced his sons, 
daughters, wife, followers, and councillors and (2) by the last paragraph, he stated the 
reasons for his commitment. 


Therefore, in conclusion the Buddha extolled him, saying: “Brahmin, you have spoken 
well” and accepted the 1nvitation. 
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THE BUDDHA'S HEIGHT MEASURED BY A BRAHMIN 


Ơ"' one occasion, a certain brahmin citizen of Rajagaha heard that 1t was impossible to 
measure the height of Buddha Gotama. So when the Buddha went into RãJagaha City 
and made His rounds for alms, he took a sixty-cubit long bamboo pole and stood outside 
the city-gate. When the Buddha drew near the cifty-gate, he went up to Him with the pole. 
The pole reached just the Buddha's knee. 


The next day, the brahmin joimned two sixty-cubit long poles and came again near the 
Buddha. The Joined poles did not stand higher than the waist of the Buddha who asked him 
what he was doing. The brahmin replied that he was measuring His height. Then the 
Buddha said: 


“Brahmin, even though you may jom all the bamboos In the universe, you will not 
be able to measure My height. Certainly, I have not developed the perfections for 
four asa#khyeyyas and a hundred thousand aeons to enable somebody to measure 
My heipht. (I have developed them to the extent that nobody can measure My 
heipht.) Brahmin, the Buddha 1s a personage who 1s peerless and immeasurable.” 
So saying, the Buddha spoke the following verse as confained in the Dhammapada: 


Te tãdise pijayato 

nibbute akutobhaye 

na sakkã punnam sankhãtum 
Imettãm qpi kenaci. 


The merit acquired by one who pays homage with szđ¿dhã to those Buddhas, 
Paccekabuddhas and other Noble Ones, who have calmed the heat of 
defilements, who have no source whatever from which grief and fear derive, 
who are endowed with virtues excellent and visible, are incalculable to any 
one In the three worlds of devas, humans and Brahmas saying: ““[his merit 1s 
beneficial this much, this merit 1s profitable this much.” 


At the end of the verse, eighty-four thousand beings became søf/ãpanna-ariyas, having the 
opportumity of blissfully enJoying the elixir of Nibbäna. 


Story of King Pukkusãti 


(From the Dhatu-vibbanga Sutta, Majjhima NÑikãya) 
When King Bimbisara was ruling the city of RãJagaha in the country of Magadha of the 
Middle Land (Ä⁄4//hima-desa), the ruler of the city of Takkasila, on the border of the 
Middle Land, was King Pukkusati. 


Once, the merchants of Takkasila went to Rajagaha with goods for sale. They took 
presents and went to see King Bimbisära. They offered the presents and stood paying 
respect to the King, who asked them where they lived and they replied they lived in 
Takkasila. 


After making further enquiries about the political situation, material welfare and about 
the city 1fself, he asked the name of the King. When the merchants replied that therr King 
was PukkusätI, he asked 1f their King fulfilled the ten kingly duties. They answered: “Great 
King, our monarch fulfilled the ten duties. He promotes the welfare of the people through 
four supporting things (samwgaha-dhamma) such as sassamedha, purisa-medha, 
Sammapasa and vacapeyya. He acts like the parent of the people and makes them happy as 
the parent would do to the child sleeping 1n his lap.” 


(1) S%assa-medha: prudence with regard to crops. In collecting land revenue, only to a tenth 
Of the crops harvested 1s collected. 
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(2) Purisa-medha: prudence with regard to men and warriors In service. Prizes are 
awarded and provisions are distributed half-year ly. 


3) Sammapasa: winning the hearts of the poor. Loans in cash, a thousand or two, are 
offered to them without interest for three years. 


(4) Vacapeyya: Affectionate talks. Endearing terms, such as “young man", “uncle”, efc., are 
used In addressing people according to theIr age. 


King Bimbisara still asked another question: “How old 1s your king?” The merchants 
answered the age of their king and 1t so happened that the two monarchs were of the same 
age. 

Then the King said to the merchants: “Friends, your King 1s riphteous. He 1s equal to me 
1n age. Would you be able to make your King, my friend?” When the answer was In the 
affirmative, King Bimbisara exempted the merchants from customs dutfies, provided them 
with lodgings and ended the conversation by asking them to see him before their departure 
from the city. 


In accordance with the Kings Instructions, the merchants went to see King Bimbisara on 
the eve of their departure, the King said: “Friends, have a pleasant Jjourney on your Way 
home. Ask your King, in my name, about his health and tell him, on my behalf, that I 
desire friendship with him.” 


“Very well,” replied the merchants and they returned to Takkasila. On arrival there, they 
s(owed away their goods properly, and went to see their King after their breakfast. The 
King asked: “Where have you been, men? I have not seen you for all these days.” The 
merchants reported the whole matter to ther King. Then the King rejoiced, saying: 
“Excellent, men! Because of you, I have a friend and ally in the Middle Country.” 


Later on, the merchants of RãJagaha went to Takkasila on business. They called on King 
Pukkusati with presents. When the King learned that they had come from RãJagaha, the city 
Of his royal friend. he said: “You are the visitors from Rajagaha, the city of my friend and 
ally, King Bimbisara.” The merchants replied in the affirmative. 


Afterwards the King asked after his friends health and made an announcement through 
the beat of drum: “From today onwards, all the merchants, who have come to my kingdom 
from the country of my friend King Bimbisara, on foot or 1n carts, shall be provided with 
houses for lodgings and provisions from the royal granary They shall be exempted from 
taxes. There shall be no molestation whatever to them.” King Bimbisära dịd similarly in his 
Kingdom. 


Exchange of Messages between The Two Kings 


Then King Bimbisära sent a message to King PukkusätI saying: 


“Friend, precious stones, such as rubies, pearls, etc. are usually produced in border 
countrIes. ÏÝ you ever find varlous precious stones that make attractive obJects and 
sensational news, please Inform me of them.” 


King Pukkusat, on his part, sent a return message reading: 


“Friend, the Middle Land 1s a great region. lf attracfive and sensational precious 
s(ones of different kinds appear there, kindly let me be informed.” 


As the days, months and years passed, the two Kings remained staunch friends without 
seeing each other. 


King Pukkusäti s GIft 


'While the two Kings were thus committed to sharing the news of theIr poftential treasure, 
a very special thing worthy to be given as a gIft occurred to King Pukkusati first. The King 
obtained eight pieces of invaluable, five-coloured muslin. “These are of fine quality,” 
thoupht the King, “I shall send them as my gIfts to my friend King Bimbisara.” So he had 
eipht cases made of sandalwood pith, each being the size of a gum lac ball, turned on a 
lathe: in each case he put a muslin piece and by applying gum-lac, he had the cases made 
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into balls. Each ball was then wrapped with a white cloth and put in a box which was 
wrapped again with another cloth and sealed. “Give 1t to my friend King Bimbisära,” the 
King asked his ministers and sent the boxes to his royal friend. He also sent a message: “I 
would like my friend to open the box and see the gIfts in the company of his ministers and 
other officials at the centre of the city.” 


The ministers went to Rãjagaha and presented the gift. On hearing the message, King 
Bimbisara ordered his mimisters and officials, through his drummers, to assemble. At the 
cifty-cenfre, the King sat on the Jjewelled throne under a whi(e royal umbrella. Then he 
removed the seal and the cloth-covers and opened the box. When he untied the package in 
the box and saw the gum balls, it occurred to him thus: “Oh, my friend King Pukkusäti sent 
these gum dices as hIs gIfts, for he must have mistaken me for a gambler, a đice-addict.” 
Thinking thus, he took a ball, roll 1t in his hand, guessed 1ts weight and knew defimtely that 
1t contained a bundle of muslin. 


When the King struck the ball against the foot of the throne, the gum fell off (in layers). 
He opened the fragrant case gently with his fingernalls and on seeing the treasure of 
muslin, he ordered the other seven cases to be opened. They clearly saw with their eyes 
that all contained priceless pieces of muslin. When these were spread and measured, they 
were found to be of beautiful colours and fine touch, each measuring sixteen cubifs In 
length and eight cubits in breadth. Ôn seeing the precious treasure of muslin pieces, people 
clapped their hands and threw up their turbans. They reJoiced, saying: “Our King and his 
friend, King Pukkusati, have never seen each other, yet that King has sent such priceless 
g†Ifts. Ít 1s proper to make such a King a friend.” 


King Bimbisara had each muslin piece appraised and found all of them to be of 
1nestimably high value. He had four of them offered to the Buddha and kept the other four 
1n his palace. 


King Bimbisara's GIft 
Then king Bimbisäara wondered thus: “A return gift should excel the gift received. My 


friend, King Pukkusati, has sent me the priceless gift. What kind of gift should I send in 
return to him?” 


Herein 1t may be asked: “Is there no treasure that 1s better then the eight pleces of 
muslin in Rãjagaha?” (The answer 1s:) It was not that there was none indeed. King 
Bimbisara was a great king. Therefore, 1t could not be that there was nothing better 
than the eight pieces of muslin. Nevertheless, from the time of his atfainment of 
sofãpanna any worldly treasure had been no more delighfful to the Kings heart. 
Only the Three Jewels, in the form of the Buddha, the Dhamma and the Sangha, 
were đdelightful. Therefore, in selecting the most valuable thing as a return gIft, the 
King considered in the following manner: 


“In this world, the treasure (rzfưn.) 1s of two kinds: the living (saviññãnaka) and 
the non-living (aviñØfñanaka). Of these two, the non-living, such as gold, silver or 
any other precious thing, 1s only to adorn the living. Therefore, the living treasure 
1S more pralseworthy. 


“Aganmn, the living treasure 1s of two kinds the human and the animal, The animail, 
such as elephant, horse or any other creature, 1s only to work for the human. 
Therefore the human treasure 1s more praiseworthy. 


“Agamn, the human treasure 1s of two kinds: the male and the female. The female, 
even I1f she be the wife of a Universal Monarch, 1s to serve the male. Therefore the 
male treasure 1s more pralseworthy. 

“Again, the male treasure Is of two kinds: the householder (zgãr¡ika) who sfrIves 
for his family and the ascetic (awøãgarika) who does not strive for his family. The 
householder, even 1f he be a Universal Monarch, the top of the former kind, 1s to 
pay homage with the fivefold veneration to the newly ordained novice of today. 
Therefore the ascetic freasure 1s more praiseworthy. 


“Again, the ascetic treasure 1s of two kinds: the learner (sekkha), a worldling or a 


868 


Chapter 36 


man of lower attainmenís, and the non-learner (z2sekkha), an arahat. Even 1f there 
be a hundred thousand learners, they are not equal to one non-learner, the arahaf, 
1n sanctity. Therefore, the non-learner treasure 1s more praiseworthy. 


“Again, the non-learner treasure 1s of two kinds: the Buddha and the Disciple. Even 
1f there be a hundred thousand Disciples, they are not equal to one Buddha im 
sanctfity Therefore, the Buddha treasure 1s more praiseworthy. 


“Again, the Buddha treasure Is of two kinds: the minor or solitary Buddha 
(Paccekabuddha) and the Ommiscient One (Sabbaññãu Buddha) or the Perfectly Self- 
Enlightened One (Samma sambuddha). Even 1f there be a hundred thousand of the 
former type, they are not equal to one Buddha of the latter kind. Therefore, the 
Ommnisclent Buddha 1s more pralseworthy. 


“Indeed, in this world of sentient beings, together the world of devas and Brahmas, 
there 1s no treasure like the Ommniscient Buddha. Therefore, I will send that unique 
treasure to my friend King PukkusãtI.” 


So thinking, King Bimbisära asked the ministers from Takkasila whether they had ever 
seen the Three Jewels viz., the Buddha, the Dhamma and the Sangha 1n theIr country. The 
ministers replied that they had not even heard of them, much less seen them. The King was 
much pleased because he now had the opportumty to send a present that was not found in 
Takkasila. Then the King thouglhi: 


“I can request the Exalted One to go to Takkasila, the city of my friend King 
Pukkusäti, for the spiritual uplift of the people. But 1t 1s not customary for the 
Exalted One to pass the night in border countries. So 1t 1s Impossible for the 
Exalted One to go there. 


“Suppose Ï can request and send the Venerables Sãriputta, Maha Mogsallana and 
other great discIples and araha/s. But the fact is, even as soon as I hear of the 
sojourn of these great /heras In border regions, [ should send my people, have 
them brought here by any means possible and serve their physical needs. So 1f 1s 
not possible for the great /heras to go there. 


“Therefore I will send a message that will serve the same purpose as the visit of 
the Exalted One and the great /heras to Takkasila would.” 


The King then had a gold sheet made, four cubiís in length and half a cubit in breadth, 
neither too thick nor too thín. On the day he was goïng to wrIfe on the sheet, he washed his 
head early In the morning, bathed, committed himself to the Eight Precepts and after his 
breakfast, he diịd not adorn himself with flowers nor use any perfume. Then taking the 
vermilion 1n a golden cup, he closed all the doors of the lower storey and went upstairs and 
1n order to get more light, he opened the lion (figure)-supported window 1n the east, and sat 
1n the airy chamber, the King wrote on the golden sheet: 


““There has arisen in this world the Master, who is the Worthy One (4raham), the 
Perfectly Self-Enlightened One (Sømmãsambudha) the Possessor of Knowledge 
and Conduct (Fï/7ã-carana-sampañña), the Noble Wayfarer (Sugaía), the Knower 
of the World (Lokaviđi), the Peerless of CharIoteer and Trainer of men (Ánwffaro- 
purisa-damna-sarathi), the Teacher of men and devas (Saffhã-devamanussanam), 
the Enlightened One (Bđdha), the Exalted One (Bhagava).” 


Thus the King first wrote some high attributes of the Buddha. Then he described how the 
Bodhisatta practised the Ten Perfections (pãramïs); how, after his demise 1n the Tusifä 
deva-world, he took conception in the womb of his mother; how, at that time, there 
appeared thirty-two great signs that seemed to open the whole world freely; how the 
miracles attended his conception; how he practised asceticism and strved for 
Enlightenment; how, sifting on the Aparajita Throne, he attained Omniscience, and how he 
acquired extra-ordinary supernormal powers that made the whole world open to him. 
Fimally, King Bimbisara wrote that in the living world of devas and Brahmas there was no 
rafana other than the Buddha-ratfana which possessed such great attributes. The King agaIn 
described some other affributes of the Buddha In the following verse: 
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Yam kiñci vitam idha vã huram vã 
Sag9esu vã yam ratanam pamfam 
na no samam aithi Tathãgatena,; 
tdam pì Buddhe ratanam panTtam 
ctena saccena suvafthi hofu. 


Then willing to extol the 2hamưna-rafana, the King wrote 1fs six attrlbutes, namely, “he 
doctrine of the Buddha 1s well proclaimed (svak&khZ/a), leading to results discernible In this 
very life (sandiffhika), beneficlal Instantly (økØlka), mvites beings to “come and see” 
(ehipassika), worthy to be embraced (opaneyyika), and worthy to be experienced by the 
wise Individually (paccaftam-vedifabbo vinnuhi). The KẪng also mentioned speclal 
attributes such as the thirty-seven constituenfs of Enlightenment (Bodhipakkhiya Dhamma), 
such as the four foundatons of mindfulness (sz/ipaihana), the four right( efforts 
(sammappadhana), the four paths to supernormal power (/đđjhi-pađa), the five facultles 
(imdriya), the five strengths (5a/2), the seven factors of Enlightenment (5ø/7haga) and the 
eightfold Path ứmagganga). 


Then the King described the attributes of the Dhamma partly as follows: 


Yam buddhaseltho parivannayT sucin 
samadhim anantarikañfam ãhu; 
Samadhinäa tena samo na vjjafi; 
tdam pì dhamme ratanam panTtamn 
ctena saccena suyafthi hofu 


Then the King willing to extol the Sưngha-rafana wrote 1(s nine aftributes, of which the 
first four being that “The Disciples of the Buddha possess good conduct (suppafipaññaiA), 
upright conduct („/upafipaññara), conduct leading to Nibbana (ñãya-pafipaññaía), conduct 
leading to their being worthy of veneration (sãmici-pafippaññafä); by possessing which (as 
the cause): they are worthy of offering brought from afar (đhuneyya), worthy of offering 
meant for guests (7đ/neyya), worthy of proper offermg (đakkhineyya), worthy of 
veneration (añ/ali-karanya), and being the best field for beings to sow the seeds of good 
deeds (amuftara-pufffakkhetta lokassa). The King continued his writing: 


“Clansmen, who are of good birth and good conduct, hear the words of the Exalted One 
and renounce the world to become monks. Some do so, giving up the pleasures of a king, 
some the pleasures of a crown-prince, some the post oŸ a supreme commandđer, and so on. 
Having become monks, they lead the noble way of life.” After this foreword, with regard 
to the noble way of life, the King wrote something about lower morality (cila-siia), 
medium morality (ng//hima-sila), higher morality (mahã-sïl4), etc., as contained ím the 
BrahmaJala Sutta. He also wrote, In part, on the restraint of the six senses, cultivation of 
mindfulness with Intelligence (szfisưm?47añña), contentment with the four requlisites of 
life, the nine kinds of dwellings suifable for meditation, the overcoming of five hindrances 
(mwvarandg), making preparatons with certain devices (kasi„a) for mind-training, 
development of /hãna and supernormal powers, thirty-eight kinds of meditation, etc., all 
leading up to the attainment of arahatship. 


After describing in đetail the sixteen kinds of mindfulness on breathing (anapanassafi) 
for medifation, the King glorified the Buddha's Disciples 1n the Sangha: 


Ye puggalãä a‡thasatam pasafthä 
caftari efãni yugäni honfi; 

te dakkhineyya sugafassa sãvakã 
etesu dinnani mahãpphalãmi; 
tdampi Sanghe ratanam panTtam 
cfena saccena suvatthi hoíu. 


The King then added: “The Teaching of the Exalted One with 1fs threefold training 
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(sikkhđ) 1s beautiful in the beginning, beautiful in the middle and beautiful in the end. Ít is 
the teaching that will also certainly lead to liberation from søsãra; Friend Pukkusati, Ï 
would like to urge you to renounce the world and become a monk 1f you can.” 


King Bimbisara then rolled the gold sheet, wrapped 1t In a piece of very fine cloth and 
put 1t In a sandalwood case; the sandalwood case was then placed in a gold case, the gold 
case in a silver case, the silver case 1n a ruby case, the ruby case 1n a coral case, the coral 
case In a carbuncle case, the carbuncle case in a spotted ruby (masaragalla) case, the 
spotted-ruby case 1n a crystal case, the crystal case 1n an Ivory case, the IVOTy case 1n a ten- 
Jewelled case, the ten-Jewelled case in a bamboo-sfrip case and the bamboo-sfrIp case agaIn 
1n a sandalwood box, then again the sandalwood box was placed In a gold box, silver box, 
ruby box, coral box, carbuncle box, spotted-ruby box, crystal box, 1vory box, the ten 
Jewelled box and a bamboo-strip box successively, one box 1n the other as before. 


Then the bamboo-strip box was put In a sandalwood casket, the sandalwood casket 1n a 
gold casket, then as before 1n a silver casket, ruby casket, coral casket, carbuncle casket, 
spotted ruby casket, crystal casket, Ivory casket, ten-jewelled casket and lacquer casket 
successively. Then after having the lacquer casket wrapped up In a piece of fine cloth, and 
the royal seal stamped, the King ordered his ministers: “Decorate the streets in my domain, 
cach street being eight sbhas 1n width, the two portions being two ⁄sabhas in width on 
eiher side to be just patched up but the middle portion measuring four #sœbbas” in width is 
to be decorated with royal accessOr1es. ” 


Then the King had a seat placed on a fully ornamented royal elephant, had a white 
umbrella over 1, had the roads of the capital sprinkled with water and thoroughly swept. 
Flags, banners, and streamers were to be hoisted. Ôn either side of each roads was to be 
decorated with plantain trees, water-filled pots, varlous performers and fragrant flowers. 
Messengers were sent to provincial and city governors with Instrucfions sayIng: 


“You should honour the royal present when 1t passed through places under your 
rule.” 


Splendidly adorned with full regalia, and accompanied by his ministers, the King himself 
set Off, carrying the sacred present to the border with great pomp and ceremony amid the 
boisferous playing of all kinds of music. He privately told his envoy who was 1n charge of 
the scared presenf: 


“Men, I want my royal friend to receive 1t not in the presence of his queens but on 
the upper terrace of the mansion.” 


The King worshipped the sacred present most respectfully, regarding 1s journey as the 
visit of the Buddha Himself to the border country. Then he returned to RãJagaha Chty. 


The provincial and clty øgovernors also improved the road In the same way and passed on 
the scared present from one place to another. 


Reception by King Pukkasati 


King Pukkasat, too, had the road from the border refurbished, had the capital beautifully 
decorated and received the sacred present magnificently. 


The sacred present reached Takkasila surprIsingly on an 2osaha day. The minister, who 
brought the present, transmitted to the King about the message that King Bimbisara had 
verbally given him. 


Having heard the message, King Pukkasati made the necessary arrangements for the 
comfort of the visitors and took the present by himself and went up to the upper terrace of 
the mansion. He posted guards at the door to prevent anyone from entering the mansion, 
opened the window, placed the holy present on a high place and took a lower seat for 
himself. Then he removed the royal seal and the outer covering of cloth and on opening the 


1. 1 usabha = 20 yatthis, I yatthi = 7 ratanarn, 
1 ratanarn = 2 vadatthi, 1 vadatthi = 12 ahgularn 
1 añgularn = 1 inch. Hence 1 usabha = 280 ft (Childers) 
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confainers one by one beginning with the lacquer casket he saw the innermost sandalwood 
casket and rightly concluded: “ “The way in which the present 1s packed 1s different from the 
way in which earthly treasures are packed. Surely it must be a z2/ana that has appeared in 
the Middle Land and that deserves our aftention.” 


Then the King opened the fragrant casket, removed the royal seal and holding the very 
fine cloth by both edges, he unwrapped 1t gently and saw the golden scroll. He was struck 
with wonder at the fine script of the wrIter — the beautiful, well-shaped letters and lines 
that made up his hand-writing. The King read every letter of the message. 


As he read the attributes of the Buddha, beginnng with “There has arisen the Exalted 
One in this world,” he became very much ecstatic with the haIr from ninety-nine thousand 
pOores standing sfraight on end. He was unconscious even of his standing or sitting posfure. 
He was deeply gratified when he thought of the opportumty that he had, thanks to his 
friend King Bimbisara for the opportunty to hear the message about the #uadha-ratana 
that was so hard to hear despite the passage of millions of &a?2as. 


Being unable to read further, King PukkusätI sat in a contemplative mood tiÏl his ecstasy 
faded away. Then he read the attributes of the Dhamma beginning with svãakkhãfa. A gain he 
became ecsfatic as before. Having remained 1n a contemplative mood tiÏl his ecstasy faded 
away, he then read the attributes of the Sangha beginning with spafipaññä and there 
arOse a øreaf ecsfasy 1n him as before. 


King Pukkusati's Attainment of Jhana and Monkhood 


Then the King read the last section in the gold scroll which described the mindfulness of 
breathing in medifation. He engaged in medifation according to the 1nstructions 1n the scroll 
and gained the rpãvacãra jhãna fully. He spent his time enjoying the bliss of /hãna 
without anyone other than a young attendant who was allowed to see him. In this way, half 
a month (fifteen days) had elapsed. 


The people of the city assembled in the courtyard of the palace and clamoured for the 
appearance of the King, sayIng: 


“The King has completely stopped reviewing the troops or seeing the dancers since 
the day he received the royal present. He has also ceased to give royal decIsions. 
We want the King to show anyone he likes the royal present sent by his friend, 
King Bimbisära. ÏIt is a tendency of some kings fo fry fo annex a country by 
alluring the ruler with royal presents. What 1s our King doing now?” 


'When the King heard their outcry, he wondered whether he should work for the welfare 
of the country or follow the Teaching of the Buddha. Then he thought: “No mathematician 
can count the number of lifetimes that I have spent as a ruler of a country. Therefore, I will 
only practise the Teaching of the Exalted One.” So thinking, he took the sword that was 
near the bed, cut off his harr, opened the window and threw down the hair-knot with the 
ruby-headdress into the midst of the assembly, saying: “Men! Take my harr-knot and let 1t 
act as a king.” 


The people received the hair-knot together with 1ts ornamental ruby headdress and cried, 
lamenting: “O Great King! Are the kings who receive presents from their royal friends all 
like you?” The beard of King Pukkusäatil was two finger-breadth long like that of the 
Bodhisatta on the eve of his renunciafion. 


Then the King sent his young attendant to the market to buy and bring two dyed robes 
and an earthen bowl. Then saying: “[ dedicate my monkhood to the Exalted Ones who are 
worthy of honour in this world,” he donned one robe as the lower garment, put on the 
other as the upper garment and, with the alms-bowl hanging over his left shoulder and a 
sfaff in one hand, he paced twice or thrice outside the mansion to see whether he looked 
well and proper as a monk. He was pleased to find that he did. He then opened the main 
door and stepped down from the mansion. 


The dancers and others who were walting at the three successive doors saw the monk 
Pukkasat coming down but they did not recognize the King. They thought that a 
Paccekabuddha had come to preach to their King. It was only when they got on to the top 
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of the mansion and thoroughly examined the seat of the King that they knew of the King's 
departure and they cried all at once, like people 1n a sinking boat 1n the middle of the sea. 


As soon as the monk Pukkusati stepped on the ground, all the ciizens and soldlers 
surrounded him and wept bifterly. The ministers said to Pukkasät: 


“Great King! The kings in the Middle Land are very crafty. You should go only 
after sending emissaries and making Inquiries to know definitely whether or not 
the Buddha-ratana has really appeared In the world. For the time being, you should 
refurn to the palace.” 


But monk Pukkusäti went off, saying: “Friends, I have 1mplicit faith in my friend, King 
Bimbisara. My friend, King Bimbisara, has never spoken to me ambiguously. You stay 
behind.” The ministers and the people, however followed the King persistently. 


Pukkusati the clansman then made a mark on the ground with his sfaff and asked the 
people: “Whose country 1s this?” They replied: “Great King, 1t 1s your country.” Then the 
monk said: “He who destroys this mark should be punished by the authority of the king.” 
In the Mahajanaka Jataka, the Queen STvalidevi dared not erase the line drawn on the 
ground by the Bodhisatta, King Mahaã Janaka. So rolling on the ground, she artfully made 
the line disappear and followed the King. The people too followed through the outlet made 
by the Queen. But in the case of the line drawn by King Pukkusati, the people dared not 
destroy 1t and they were left rolling and weeping with their head turned towards the line. 


Pukkusati The Clansman 


Pukkusati the clansman went off alone without taking even a servant or a sÏave to offer 
him a tooth-stick or water for washing face on the Journey. He travelled by himself, 
mindful of the fact that “My Teacher, the Exalted Ones, renounced the world (as a 
Bodhisatta) and went off alone to become a monk.” Bent on following the example of the 
Buddha as far as possible and remembering that the Buddha never used a vehicle, he did 
not wear even a single-layered sÏipper or use even an umbrella made of leaves. The people 
climbed the trees, city-walls, small turrets or scaffolds on the walls or Inside of 
fortificafions, etc and watched their King setting out alone. 


Pukkusati the clansman thought: “I will have to go a long Journey. I cannot fare to the 
end of my journey all by myself.” So he followed a caravan. As he had to travel by foot on 
a very rough terrain under the burning sun, the soles of his very tender feet cracked with 
sores and eruptions, causing great pain and suffering. When the caravan set up a tent made 
up of branches and leaves and took rest, Pukkusati stepped off the main road and sat at the 
foot of a tree. There was no one to massage him or aftend to his physical needs. He entered 
upon the fourth /hãna by engaging in breathing meditation, dispelled his weariness and 
passed the time in /hãn¡c bliss. 


The next morning, he cleaned his body and again followed the caravan. When 1t was time 
for his morning meal, the merchants took his alms-bowl and offered him food. Sometimes 
the food was not well-cooked: sometimes too soft, sometimes too rough with sand and 
pebbles, sometimes too salty, and sometimes 1t had too little salt. The monk diịd not bother 
whether the food was soft or hard, rough or tender, salty or having litle salt, but only 
thought of the place 1t entered, and ate 1t as 1f it were celestial food. 


In this way, he came to Sãvatthi, having covered a distance of one hundred and ninety- 
two yøjanas. Although the caravan passed the Jetavana monastery In the city, 1í never 
Occurred to him to ask where the Buddha resided. This was due to (l) his reverence for the 
Buddha and (2) the message of King Bimbisara. 


(I) Throughout his Journey, Pukkusati concentrated his mind on the Buddha without 
thinking of anything else. Having arrived near Jetavana with deep reverence for the 
Buddha, he did not even wonder whether the Buddha lived there and so. The question 
to ask about Master never occurred to him. 


(2) The message of King Bimbisara said that “The Exalted. One appears in this world” and 
so 1t led Pukkusäti to believe that the Buddha lived in Rãjagaha. So, although he passed 
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by the Jetavana monastery, he did not ask about the residence of the Master and 
confinuing his Journey, he came to RãJagaha, forty-five yo/anas from SavatthI. 


Ơn reaching Rajagaha, just after sunset, Pukkusati found many monasterles and as he 
concluded from King Bimbisäras message that the Buddha was in Rajagaha, he asked the 
people where the Buddha lived. The people asked him from where he came and on hearing 
that he came from the north, they said: “Venerable Sir, you have over journeyed. The 
Exalted One lives in Sãvatthi, forty-five yøjanas distant from Rajagaha on the way by 
which you have come.” The monk thought: “Now, If 1s too late. Ï cannot go to the Exalted 
One today. I will spend the night here and see the Exalted One tomorrow.” He asked the 
people about the place where the ascetics who came to RaJagaha after sunset put up. The 
people pointed to a potfers small hut as the rest-house for visiing monks. With the 
permission of the potfter, the monk entered the hut and sat there to spend the night. 


Arrival of The Buddha 


At dawn on that day the Buddha surveyed the world of living beings and on seeing 
Pukkusati, the Buddha thought: 


“This man of good family read the message sent by his friend King Bimbisara and 
after completely renouncing his one hundred yoø7ana-wide domain of Takkasila, he 
became a monk out of reverence for Me. Today he will reach Rajagaha after 
travelling 192 yø7anas and another forty-five yø/anas beyond SävatthI. 


“If I do not go to hìm, he will pass the night and die hopelessly without affaining 
the lower three Fruifions. If I go to him he wIll realize the three lower Fruitions of 
the Noble Path and become liberated. I have developed and practised Perfections 
for aeons out of compassion for worthy beings. I will now go and see him for his 
spiritual uplift.” 
So early in the morning the Buddha cleaned his body and entered Sãvatthi with the monks 
on the round for alms. In the afternoon, he left the city, rested for a while in the Fragrant 
Chamber and thought: 


“This man of good family has done out of reverence for Me which 1s hard for many 
other people to do. Having renounced the one hundred yø/ana vast domain of Takkasila, he 
set out alone without even a young servant to give him water for washing his face.” The 
Buddha thought of this austerity of the monk and without calling the Mahatheras Sãriputta 
or Moggallana or any other disciples, He left Savatthi, taking His alms-bowl and robe by 
Himself. 


The Buddha dịd not fly in the air or shorten the journey but went on foot as He knew 
that, out of reverence for Him, the monk did not travel by elephant, horse charlot or a 
golden palanquin but went barefooted without a slipper or a leaf-umbrella. 


'Wtth a Buddha's splendour of all the great marks and six body-rays, etc. shrouded like the 
cloud-covered moon, the Buddha travelled Incognito for the whole afternoon (1.e., about six 
hours) and covering a distance of forty-five yøjanas, He arrived near a potters hut at 
sunset, Just after the monk Pukkusati had entered the hut. The Buddha arrived with His 
ølory covered In order to enable the monk to have complete rest. One, who 1s tired and 
weary, cannot absorb the Dhamma. 


When the Buddha arrived near the potters hut, He did not enter it impolitely as the 
Ommisclent Buddha but stood at the entrance and asked for the monk's permission to stay 
there. Pukkusati mistook the Buddha for an ordinary monk and gave his permission 
willinply, saying: “My friend, this hut 1s quiet. It 1s not small. You may stay here 
comfortably as you please.” 


(How could the monk Pukkusäti, who had renounced the one hundred yø7ana-vast 
kingdom of Takkasila, be reluctant to share his accommodation 1n a deser(ed hut 
with a fellow-monk? He was not relucftant at all. Yet some vain and foolish monks 
(ứnogha purisa) are very miserly and possessive with regard to their abode (8vãsa- 
macchariya) and try to deny accommodation to fellow-monks.) 

— Commentary — 
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The Buddha, who was very tender and delicate, left the Fraprant Chamber which was like 
a celestial mansion and entered the potters hut which was very filthy and loathsome with 
ashes, broken pofs, grass straws and droppings of chickens and pigs. Here, amidst this 
collecion of garbage, the Buddha made a bed of grass, spread the robe of rags and sat 
totally unperturbed as though He were In the Chamber that was fragrant with celestial 
Scenfs. 


Thus, as the two men of Khattiya families, who were credited with past good deeds, who 
renounced royal pleasures to become monks, who had golden complexions, who had 
affained transcendernt states, the Buddha and Pukkusati both sat in the potfers hut, making 
the hut very splendid like the crysfal cave where the two lion-kings dwelt. 


The Buddha never thought: “I[ am very đelicate and yet I have travelled strenuously forty- 
five yo/anas the whole afternoon (n six hours). I will now lie down on my right side to get 
over my weariness for a moment.” Without having any such thought, the Buddha entered 
upon the fourth /hãna of Fruition (phala-saưmaãpaííi) while sitting. 


Nor dịd the monk Pukkusati thịnk of lying down for a moment to overcome his 
weariness from the bare-footed journey of one hundred and ninety-two yøj/anas. He too 
enfered upon the fourth /hãna Iinduced by breathing while sitting. 


(Herein the obJect of the Buddha's visit was to teach Pukkusati and why did he 
enfer upon the fourth /hãna instead of teaching the monk? The Buddha did not 
teach at once because, at that time, the monk was still tired and weary. He would 
not be able to appreclate the Teaching. So the Buddha watted to let his weariness 
paSS away. 


(Other teachers say that Rãjagaha was a populous royal city with the air ringing 
with the ten kinds of sound, that the Buddha deferred preaching till midnight when 
the city would become quiet. This view 1s not acceptable, for certainly the Buddha 
could supernormally đispel even the sound travelling as far as the Brahma-world. 
In other words, He could make that sound inaudible to the monk. In fact, the 
Buddha waited till the monk's recovery from his weariness.) 


The Buddha left Savatthi at noon, travelled on foot to RajJagaha which was forty-five 
}yojanas away, reached the potter s hut at sunset, entered the hut with the permission of the 
monk and became absorbed In phala-samäpaffi for six hours. Arising from the /hãna at 
midnight, He opened both of eyes, which were endowed with five kinds of sensifIivity, like 
opening the window of a golden mansion. Then He saw the monk Pukkusäati sitting 
absorbed In the fourth /hZuz (nduced by breathing) like a golden statue, without any 
movement of the hands, legs or head, grave and imperturbable like a frmly established 
door-post. The Buddha thought that the monk's posture was quite impressive and decided to 
sfart the conversafion. 


Of the four postures, v1z., walking, standing, lying down and sifting, the first three 
lack dignity The hands, the legs and the head of a walking monk shake. The 
sfanding monk's body 1s stiff The one lying down 1s also unpleasant. In fact, only 
the sifing posture of the monk, who, after having swept his refreat 1m the 
afternoon, spread his leather sheet, cleaned his hands and feet, sits cross-legged 1s 
dignified. The monk Pukkusati sat cross-legged In the fourth /hãna that was 
induced by breathing practice. This pleased the Buddha. 


(The Buddha know that Pukkusati became a monk out of reverence for Him. Yet, 
He decided to ask him because 1f He did not do so, there would be no conversafion 
and no conversation would mean no preaching. So, He sfarted the conversation in 
orđer to pave the way for preaching). 
The Buddha asked the monk to whom he dedicated his monastic life, who was his teacher 
and whose teaching he liked. The monk answered that he dedicated his life to the Buddha 
and so on. 


Again, the Buddha asked him where the Worthy One, the Supremely Enlightened One 
lived. The monk Pukkusati replied: “My friend, there 1s a city called Savatthi in the north 
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country. The Worthy One, the Supremely Enlightened One, now lives in that city.” When 
the Buddha asked him whether he had ever seen the Buddha, and 1f he were to see Him 
now would he recognize Him. Pukkusati's reply was that he had not seen Him and that he 
would not know Him 1f he were to see Him now. 


(Herein everyone knew the Buddha from His glory. Thịs 1s not surprising. But 1f 1s 
hard for people to know the Buddha who went Incogmio as an ordinary monk on 
the round for alms; with His glory hidden. So the monk Pukkusati answered 
honestly that he would not know the Buddha. He did not know, although he stayed 
1n the same hut with the Buddha.) 


Knowing that the monk's weariness had vanished, the Buddha decided to preach to him 
“who had dedicated his monkhood to Me,” the Buddha said: “Monk! I will teach you. 
Listen to My Teaching. Bear it well in mind. I will teach you the Dhamma thoroughly.” 
(Up to that time, the monk Pukkusati still dịd not know that his companion was the 
Buddha.) 


Pukkusati had renounced his kingdom after reading the message of his friend King 
Bimbisara and had become a monk ¡in the hope of hearing the sweet Dhamma of the 
Buddha. He had made such a long Journey without meeting anyone who would care to 
teach him. Šo why should he refuse to welcome respectfully the teaching of hịs 
companion? Like a thirsty man, he was very anxious to drink the water of the Dhamma. So 
he gladly agreed to listen to the teaching respectfully. Then the Buddha gave the summary 
or contents of the Dhãtuvibhanga Sutta as follows: 


“Monkl A person or a being has six elements, six sense organs, eiphteen modes of 
thought, four kinds of support. He, who exists on these four supports, 1s free from 
the current of conceit born of ego-illusion. When such current of conceIt 1s absent 
1n a monk, he 1s said to be one whose ãsava or defilements are gone. (I) He should 
be mindful of the Vipassana (Insight) Knowledge, (2) He should speak the truth, 
(3) He should strive to repudiate moral defilements, (4) He should practise the 
Dhamma only for the extinction of defilements.” (These are the contents In brlef of 
the Dhatuvibhaủga Sutta.) 


After thus stating these fundamentals of the Dhamma, the Buddha explained them one by 
one in detail. (Reference: Dhatuvibhanga Sutta of the Majjhima-Nikaya.) 


Pukkusatis Attainment of AnagamI State 


When the Buddha explained the first dhamma, viz., mindfulness of Vipassana 
Knowledge, the Buddha led the teaching up to arahatship and Pukkusati attained the three 
lower Fruitions on the basis of his good deeds in the past and became an arij;z (Noble One) 
1n the a#ãgãmT sfate. 


For example, while a king 1s eating food of varIous fastes in a golden bowl, he takes such 
amount of cooked rice as would suit the size of his mouth. When the young prince sitting 
on his lap shows the desire to eat, the king may put in his mouth the lump of rice that he 
has taken for his own consumption. The child will eat only such quantify of rice as would 
be in accord with the size of his mouth. As for the remaining rice, the king may eat 1t 
himself or put 1t back Into the golden bowl. In the same way, the Buddha, the Lord of the 
Dhamma, gave a discourse leading to arahatship, a discourse In accord with the his own 
1ntellectual power and on the basis of his former good deeds, the monk Pukkusati could 
consume three fourths of the Dhamma food, that 1s, the Path and became an a#ãgãmT-ariya. 


Pukkusati had no doubt about the Dhamma before he atfained anägãmï-phala and when 
he was following the Buddhas talk on aggregates, sense-organs, elements or menfal 
1mpressions, etc. But he wondered whether the highly distinguished man who looked like 
an ordinary man and who was teaching him might be the Buddha because he had heard that 
the Buddhas made 1t a practice to go about Incognito in some places. However, when he 
affained the Fruiion of AnagamI, he had absolutely no doubt that the teacher was the 
Buddha. 


Before he recognized the Buddha, he had addressed Him as “My friend!” He did not as 
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yet apologize to the Buddha for his mistake because the Buddha was still delivering the 
discourse according to the serles of the fundamerntals, and the monk did not have the 
opportumty to offer his apology. 


Pukkusatis Request for Ordination 


At the end of the discourse there followed a dialogue between the Buddha and the monk 
Pukkusät: 


Pukkusati: “The Exalted One, the Teacher of devas and humans, has come here out of 
øreat compassion for mel The Buddha who preaches the good Dhamma has 
come here out of great compassion for me! The Exalted One who understands 
all the Dhamma thoroughly come here out oŸ great compassion for me.” 
(Saying thus Joyously, he rose and put his head against the feel of the Buddha, 
and he added) “Glorious Buddha! Because of my foolishness, Ï have made a 
mistake. I thought that I should call you “my friend", (and I have called you so 
erroneously.) Glorlous Buddha! Kindly forgive me for the offence against 
which I should guard myself 1n future.” 


Buddha: “Monkl Verily because of your foolishness, you have made a mistake. You 
thought that I should be called “friend” (and you have called me so 
erroneously.) Monkl I forgive you for the offence because you admit your 
offence and make amends for 1t accordinply. Later you guard yourself against 
1(. Such atonement and such self-restraint contribute to the welfare of those 
who are committed to My Teaching.” 


Pukkusati: “GlorIous Buddha, may Ï receive ordinafion In your presence.” 
Buddha: “Have you got your (own) bowl and robe?” 
Pukkusati: “No, Glorious Buddha, I have not.” 


Buddha:  “Monk!l the Buddhas do not ordain those who do not have alms-bowls and 
robes.” 


The Venerable Pukkusat was very much pleased with the Buddhas Teaching. He 
expressed his appreciation, rose from his seat, paid respect to the Buddha and went away fo 
search for the alms-bowl and robe. 


(N.B. Why dịd not Pukkusati receive the alms-bowl and robes that appeared 
supernormally for the monks whom the Buddha ordained, simply by saying 
“Come, BJikkhu!” Tt is said that he did not receive them because he had never 
donated the eight requisites of a monk 1n a previous life. (This explanafion was not 
acceptable to the commentator). Certainly, as a man who had given alms and who 
had great aspiratlons, he could not be one who had never donated the eight 
requlisifes of a monk. In reality the bowls and robes created of supernormal power 
are meant only for the monks who was In thelr last existence. Pukkusati was still 
subJect to rebirth. So he could not have such supernormal requlsites. 


(The Buddha did not seek the bowl and robe for Pukkusatis ordination because He 
had no opportumty to ordain him. The death of Pukkusati was Imminent and he 
was like a Brahma to the potters hut for temporary residence. So the Buddha did 
not seek the bowl and robe for him.) 


Pukkusati went off in search of bowl and robe Just after dawn. Dawn came all at once 
with the end of the Buddha's discourse and the emission of the Buddha's six body-rays. 


The Buddha emitted the six hued rays as soon as His preaching was over. The whole hut 
was brightly i1lluminated. The six hued rays spread out In øroups, as 1Ÿ enveloping all the 
quarters with gold garments or making all places bright with multi-coloured flowers. The 
Buddha resolved Himself to become visible to the people of the city and when the people 
saw the Buddha, they spread the news of His presence 1m the hut and the matter was 
reported to King Bimbisara. 


King Bimbisara's Visit and Honour 
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When King Bimbisara heard the report, he went to the poffers hut and after paying 
respect, he asked the Buddha when He had arrived. The Buddha replied that He had arrived 
at sunset, the previous day. The King again asked about the obJect of His visit. Then the 
Buddha said: 


“Great King, your bosom friend, King PukkusäatIi, read your message and after 
renouncing the world to become a monk, he made the Journey out of regard for Me 
but having travelled forty-five yø7janas unnecessarily beyond Sãvatthi, he entered 
the potter s hut and stayed here. 


“For his spiritual welfare I have come here on foot and preached to him. Pukkusati 
has now atfained the Fruitions of the three lower Paths and 1s an anãgãmT-ariya.` 


On hearing this, the King was surprised and asked the Buddha where his friend King 
Pukkusati was. The Buddha replied that he had gone out to get alms-bowl and robe for his 
ordination. King Bimbisära Immediately rushed out in the direction in which his friend had 
gone out for aims-bowl and robe. The Buddha returned to the Fragrant Chamber in the 
Jetavana monastery. 


Pukkusatis Death and Rebirth in Brahma World 


In his search for alms-bowl and robe, Pukkusati did not go to hịs royal friend, King 
Bimbisara, or to the merchants who had come from Takkasila. He considered 1t unethical 
for him to search for them here and there, discriminating between the good and the bad 
like fowls. He decided to seek the real rags, not in big cities but in the fords, cemeteries, 
garbage heaps or narrow streefs. So he tried to find really torn pieces of cloths in the 
garbage heap In the back-lanes. 


While Pukkusati was trying to do so, a menfally deranged cow (his enemy 1n a prevIous 
life) rushed towards him and gored him with her horns. Weak and extremely oppressed by 
hunger, Pukkusati lost his life as he was hurled Into the air. When he fell to the ground, he 
lay on the garbage heap like a golden sfatues. After his death he was reborn in the Aviha 
Brahma Abode and before long he become a Brahma arahaí after attaining arahatshIp. 


According to the Sagathavagga Sarnyutta (the tenth sutta of the Adifta Vagga and the 
fourth Sutta of the Nanatitthiya Vagga) there were seven people who attained arahatship 
soon after their spontaneous (?apaífi) rebirth In the Aviha Brahma abode. They were: (l) 
Upaka, (2) Palaganda, (3) Pukkusati, (4) Bhaddiya, (5) Khanda Deva, (6) Bahuragg1 and (7) 
SIng1ya. 

King Bimbisara thought: “My friend King Pukkusäti renounced his kingdom merely after 
reading my message and had made such a long and arduous journey. He had done what 1s 
hard for ordinary people to do. I will honour my friend in the way the monks are 
honoured.” He sent his men to all the environs of the city to search for King Pukkusäti. 
The men found the King lying dead face down like a golden statue on the garbage heap. So 
they returned and reported to King Bimbisara. 


King Bimbisara went there and mourned over his friend, saying: “We did not have the 
Opportumity to honour our great friend while he was alive. Now he had died without 
anyone to help him.” The King had the corpse carried on a small couch, put in a proper 
place and not knowing how to honour a dead monk, he sent for the bathers, clothed the 
body In clean white garments and ornamented like a king 


Then the corpse was placed on a palanguin and honoured with all kinds of music and 
fragrant flowers, taken to the outskirts of the city and cremated with fragrant fire-wood. 
The bones were then collected and enshrined 1n a cefiya. 

Later on, many monks in Sãvatthi went to see the Buddha. They paid respect to the 
Master and siting in a proper place they said: “Glorious Buddha, You have brlefly 
preached the Dhamma to Pukkusati. That man 1s now dead. What 1s his destination? What 
1s his future life?” 

Then the Buddha replied: “Monks, Pukkusati was a wise man. He practised Vipassana 
(InsighÐ) meditation that accords with the transcendent Dhamma. He did not give Me any 


878 


Chapter 36 


trouble on account of the Dhamma. Due to the extinction of the five fetters that lead to the 
lower sensual worlds, he wIll be reborn ¡in the Aviha Brahma-world and will attain In that 
very Suddhavasa Brahma-world (Aviha being one of 1s five abodes). There 1s no 
possibility of his return to the lower sensual worlds from that Aviha abode.” 


Story of The Asura King (Rahu) 


Rahu, the Asura Deva King, was four thousand and eight hundred yø7anas 1n height. The 
distance between his two arms was one thousand and two hundred yø7anas. The thickness 
of his body was six hundred yø/anas. His palms and his soles were three hundred yoj7anas 
1n perimeter. The portlon of the finger between fwo Joints 1s fifty yøjanas long. The 
distance between the two eye-brows was fifty yø/anas. The mouth was two hundred 
yojanas long, three hundred yø/anas deep and three hundred yø7aøas 1n circumference. The 
neck has (a girth of) three hundred yø7anas. The forehead was three hundred yø/anas. The 
forehead was three hundred yø7anas 1n breadth and the head nine hundred yoj7anas. 


Rahu, the Asura King, thought: “I am too tall, I will not be able to look down and see the 
Exalted One.” So he did not go to the Buddha. But, one day, he heard words about the 
øreafness of the Buddha and so he went, hoping to see the Master by any possible means. 


Knowing the Asura Deva Kings mind, the Buddha thought of the posture in which He 
should be viewed. Then since a person who 1s standing appears to be tall im spite of his 
short sfature, the Buddha decided to show His body to the Asura-king in a lying posture. 
The Buddha told the Thera Ananda to put a small couch outside the Fragrant Chamber and 
then He lay down on the right side on the couch like a lion-king. 


Rahu then went near the Buddha but he had to look up to see the Buddha's face, Just as he 
had to stretch his neck and look up at the moon 1n the sky. The Buddha asked him why he 
had come to see Him only after a very long time. The Asura King replied that he had not 
come because he haboured under the misapprehension that he would not be able to stoop 
and see the Glorious Buddha. 


Then the Buddha said to him: “Asura King! I have not developed the Perfections 
(Paramis) holding my head down (that 1s, relaxing my effort). I have given alms always 
holding up my head (that 1s, without relaxing my effort).” 

Ơn that very day, Rãhu, the Asura King, formally become one who took refuge in the 
Buddha. 


Story of Devadatta 


(The following story of Devadatta, from the time of his ordination to his being 
swallowed by earth, 1s condensed as far as possible, although a lengthy account 
should be given based on many storles about Devadatta 1n Pali literature). 
An account of Devadatfa, up to the time of his ordination, has already been given. 
(Reference: “The ordination of six Sakyan princes and the barber Dpali”, Chapter 28.) 


Of the six Sakyan princes and the barber Upaäli after their ordination, 

(1) the Venerable Bhaddiya attained the threefold supramundane knowledge and became 
an arahaí during the wøssø In that very year. 

(2) the Venerable Anuruddha gained the Divine Eye (đ4/bbu-cakkhu) and after hearing the 
Mahavitakka Sutta, he attained arahatship (Aiguttara Nikãya Vol 3.) 

(3) the Venerable Ananda was established in soíãpaffi-phala after hearing the discourse 
containing the simile of the mirror taupht by the Venerable Punna Mantãni-putta. 
(Sarnyutta Nikãya, Vol 2.) 

(4) & (S5) the Venerables Bhagu and Kimila later on developed Vipassana meditation and 
affained arahatshiIp. 


(6) Devadatta gained mundane psychic powers, remaining a worldling. He never became 
an ar1ya. 


At another time while the Buddha was soJourning in Kosambi, He and His many disciples 
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received abundant offerings. People came Into the monasftery with robes, medicines and 
other requisites in their hands and asked: “Where 1s the Exalted One? Where Is the 
Venerable Sariputta? Where 1s the Venerable Moggallana? Where 1s the Venerable Maha 
Kassapa? Where are the Venerables Bhiddiya, Anuruddha, Ananda, Bhagu and Kimila?” 
They were always on the move, looking for the places where the eiphty Great Disciples 
(Mahã Saaka) stayed. But there was nobody who bothered to ask Devadatta's whereabouts. 


Devadatta's Attempt to gain Power 


Then Devadatta thought: “I too became a monk along with Bhaddiya and others. They are 
monks of ruling (Khattiya) families; Ï too am a monk of such a family. But those who 
brought offerings with them asked for Bhaddiya and others. As for me, there was not a 
sinple person who cares to ask about me even by my name. Whom should I assoclate with 
and whom should I make devoted to me so that I have abundant offerings for my own?” 
He continued to ponder: “King Bimbisara was esfablished in the so/ãpaffi-phala together 
with one hundred and ten thousand wealthy brahmins the first time he saw the Buddha. It 1s 
not possible to be united with him. Nor 1s 1t possible to form an alliance with King Kosala. 
Prince Ajatasattu, son of King Bimbisäara, however, does not know a persons virfues Or 
Vices as he 1s young. [ will manage to be one with him.” So thinking he went to Rãjagaha 
and transformed himself into a boy. He adorned himself with four snakes, two on his hands 
and two on his legs, he also placed a snake on his neck, another one on his head and still 
another one on his left shoulder; he had the tails of these seven snakes Interlocked as a 
walst band (belt) and put 1t on to decorate himself. Finally he came down from the sky and 
sat on the lap of Prince AJãafasaffu. 


The Prince was so scared and asked him who he was. The apparent boy said that he was 
Devadatta and the Prince requested him to show himself as the real Devadatta. Devadatta 
removed the guise and stood before the Prince in his original physical form, dressed in the 
monk robe and with an alms-bowl in his hand. Very much 1mpressed by this magic, Prince 
Ajätasattu became Devadattas devoted follower. He regularly went with five hundred 
chariots every morning and evening to see his teacher. He also sent five hundred pots of 
food, each pot containing food enough for ten monks. 


Loss of Devadatta's Jhanic Power 


His ego having become Inflated because of the abundant offerings that he received, 
Devadatta conceived the evil desire to make himself a Buddha and lead the Sangha. As 
soon as this desire arose in him, Devadatta lost his supernormal powers based on mundane 
jhaãna. 

Kakudha Brahma's report to Maha Moggallana 


At that time, a lay disciple of the Venerable Maha Mogsallana, a Koliya prince named 
Kakudha became a Brahma after his death. Kakudha Brahma came to Maha Moggallana 
with his body three gavw/as (three-fourth of a yø7ana) long and reported how, being puffed 
up with self-conceit, Devadatta conceived the evil desire to make himself a Buddha and 
lead the Sangha and how he immediately lost his supernormal powers. After making this 
report, the Brahma vanished on the spot. 


The Venerable Maha Moggallana went to the Buddha and informed him of what Kakudha 
Brahma had told him. The Buddha asked him whether he had verified the Brahmas report 
by means of his psychic powers of knowing another persons mind. When the Venerable 
replied that he had, the Buddha said: 


“Moggallana! Keep this matter to yourself! Now that man Devadatta who 1s empty 
of the Path and 1s Fruition will show himself 1n his true colours.” 


Then the Buddha gave a talk on five kinds of bogus teachers: (1) the teacher who claims 
to have pure morality without having 1t, (2) the teacher who claims to have pure livelihood 
without having 1t, (3) the teacher who claims to have pure preaching without having 1t, (4) 
the teacher who claims to have pure speech without having 1t, and (5) the teacher who 
claims to have pure intellectual vision without having 1t. Their respective disciples know all 
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about these five kinds of teachers. But they do not tell therr lay followers about their 
Tespectfive teachers because 1f they do so, their teachers, who have been receiving the four 
requlsites from the latty, wIll be displeased. So they say nothing and connive at the 
deception of their teachers, believing that by their deeds they will one day reveal their true 
colour by themselves. The disciples have to protect only such teachers and such teachers 
crave for the protection of their disciples. As for the Buddha, He really has pure morality 
and so He claims 1t. He really has pure livelihood, pure preaching, pure speech and pure 
1ntellectual vision and so He claims to have all these pure assets. For this reason, there 1s 
no need for His disciples to protect Him 1n respect of morality livelihood, preaching, 
speech and intellectual vision nor does He in the least want such protection. (For details see 
the Cũlavagga of the Vinaya Pitaka.) 


The Buddha's Sermon with Regard to Devadatta's Gains 


Then the Buddha left Kosambi City and arrived at Rãjagaha where He resided in the 
Ve]uvana monastery. There, many monks reported to Him that Prince Ajäfasaftu went to 
Devadatta with five hundred chariots 1n the morning and in the evening, and that he sent 
five hundred pots of cooked food every day. Then the Master said: 


“Monks, do not set great store by the gains of Devadatta. As long as Prince 
Ajäfasattu goes to Devadatta with five hundred chariots every morning and evening 
and send five hundred pots of food dally, 1t certainly means decline of his good 
deeds. But their increase 1s not to be expected. (Ít 1s not certain.) 


“Monk, for example, 1f the bile of a bear 1s cut and put in the nose of a wild dog, 
the animal will become worse and more violent. Likewise, so long as Prince 
Ajäfasattu goes to Devadatta with five hundred charlots every morning and send 
500 pots of food everyday, 1t certainly means Devadattas decline in doing good 
deeds. His doing of more and more good deeds 1s not to be expected. (Ít 1s not 
certain.) 


Phalam ve kadalim han 
phalam velum phalam nãÌlam 
Sakkãro kñpurisam hanfi 
gabbho assatim yathã. 


“Monks, Devadatta's repufation for his gains will head to his self-destruction. 
For example, monks, (1) the banana plant bears fruit for 1s self-destruction, 
(2) the bamboo plant bears fruit for 1s self-destruction, (3) the reed-plant 
bears fruit for 1(s self-destruction and (4) the Assatara mare bears the calf In 
her womb for her self-destruction. In the same way, Devadatta's reputation 
for gains wIll lead to his self-destruction. 


“Monks, Just as the banana fruit kills the banana plant, the bamboo fruit kills 
the bamboo plant, the reed fruit kills the reed plant and the calf in the womb 
kils 1s mother, the assatara mare; so also gains kill a man of corrupt and 
evil disposition.” 


Devadatta's Eirst Grudge against The Buddha 


Then one day as the Buddha sat amidst a large assembly, preaching to the king and the 
people, caring Devadatta rose and covered the left shoulder with his upper robe (as a sign 
Of respect), he raised up his Joined hands In adoration towards the Buddha and said: 


“Glorious Buddha, now you are old, far advanced 1n age and on the threshold of 
the last stage of life. Venerable Sir! Let the Exalted Buddha now live in peace 
wifhout bothering about anything. Let him hand over the Sangha to me. I will lead 
and look after the Sangha.” 


The Buddha said: “Devadattal That 1s not proper. Do not wish to look after and lead the 
Sangha.” For the second time Devadatta made the same request and the Buddha reJected 1t. 
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When Devadatta made the request for the third time, the Master said: “Devadatfal I would 
not hand over charge of the Sangha even to Sãriputta and Moggallana. Why should I hand 
1í OVer fO you, you evil one, eater of spittle?” 


The words of the Buddha rankled Devadatta. “The Buddha rebuked me In the presence of 
the King and the people with the word “eater of spittle (&he/ãsakø)`, one who consumes the 
four Impure, eater of spitfle-like requisites! He exalts only Sãriputta and Mogsgallana.” 


So thinking, he was angry and displeased and after paying respect to the Buddha, he went 
aWway. 


Pakãsaniya-kamma against Devadatta 


Then the Buddha made the monks pass a resolution against Devadatta in RãjJagaha city. It 
was an act called Pakasaniya-kamma - called Naffi-dufiya carried out by the assembly of 
monks after taking the proceeding kønaväcã at which the motion 1s put but once and 
followed by the declaration of the Sanghas decision. Then the Venerable Sãriputta was 
nominated by vote to be the person entrusted with the task of making the resolution public 
1n RãJagaha. In accordance with the Buddha's word of command, the Sangha nominated the 
'Venerable Sãriputta, and he made the resolution against Devadatta well-known In the cIty. 


Ớn hearing this resolution, those who lacked faith and wisdom blamed the monks, sayIng: 
“These monks, these sons of the Sakyan prince, Buddha, are Jealous. They are jealous of 
Devadatta's gains!” But those who had faith and wisdom said: “lt could not be an evil act 
on the part of the Master to have the facts about Devadatta made public in RãJagaha.” 


(Herein, a pakãsaniya-kammna 1S an ecclesiastical act to be performed by the Sangha 
according to Vinaya rules. It shows clearly that the acts and sayings of the monk, 
against whom the Sangha passed resolution, have nothing to do with the Buddha, 
the Dhamma and the Sangha and that he acfs and says only of his own free wIll. 


(The resolution against Devadatta 1s somewhat like this: “Formerly Devadatta's 
behaviour was of one kind but now 1f 1s quite different. What he does corporeally 
or says by word of mouth 1s not to be identifiled with the Buddha or the Dhamma 
or the Sangha. It 1s to be Identified only with Devadatta.” The resolution containing 
words to this effect was passed by the Sangha after taking votes. Then in 
accordance with the Instructions of the Buddha, the Sangha formally nominated the 
Venerable Sãriputta (again by votes) to be the persona who was to declare 
Devadatta a persona non graía publicly in Rãjagaha. So accompanied by many 
monks, the Venerable Sãriputta went into the city and made public the dissociation 
of the Buddha, the Dhamma and the Sangha from Devadatta by saying: “Formerly 
Devadattas behaviour was of one kind, now 1t 1s quife different. What he does 
bodily or verbally should not be identified with the Buddha or the Dhamma or the 
Sangha. Ií should be identified only with Devadatta.” These In brlef are the 
noteworthy points about pakãsaniya-kamma.) 


Prince Ajatasatfu 


After he has been thus fully declared to be a monk whose acts and words were disavowed 
by the Sangha, Devadatta thought: “NÑow the Monk Gotama has repudiated me. I will now 
do what 1s harmful to His welfare.” So he went to Prince AJãtasattu and said: 


“Prince, people in anclent times lived long but nowadays people are short-lived. 
There 1s the possibility of your death even as a prince. So kill your father and 
become a king. I will ki the Buddha and become a Buddha.” 


Prince Ajatasattu thought: “The Venerable Devadatta 1s a powerful person. He says so 
perhaps because he has reasons for saying so.” So he tied a dagger to his thigh; shaking 
with fear, he hurried into the palace in broad daylipht. The ministers who guarded the King 
seized and searched the Prince. When they found the dagger tied to his thíph, they asked 
him what he wanted to do. The Prince said that he wanted to kill his father. The ministers 
again asked him at whose Instigation he tried to kil the King. The Prince admitted that 
Devadatta had incited him. 
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Then some mimisters held the view that the Prince and Devadatta and all the monks 
should be killed. Some contended that the monks should not be killed as they did no wrong 
and that only the Prince and Devadatta should be kiled. Stil the rest of the ministers 
maintained that the Prince and Devadatta should not be killed nor should the monks be 
kiled, that the matter should be reported to the King and action taken according to the 
King's Instructions. 


Then the ministers took the Prince to the King and informed him of the Princeˆs attempt 
to kill him. The King asked them about their views and the ministers stated their three 
different views. The King said: 


“How can the Exalted One or the Dhamma or the Sangha be guilty of any offence? 
They are certainly not gulilty. Has not the Exalted One already declared that 
Devadatta's present behaviour 1s quite different from his former behaviour and has 
not He publicly disavowed the acts and sayings of Devadatta?” 


Then the King dismissed the mimisters 1n the first group (that 1s, those who held the first 
view), demoted the second group of ministers and promoted those 1n the third group. 


Then the King asked his son why he wished to kill him. The prince said that he wanted to 
become a king. King Bimbisara then said: “Prince, If you want to be a king, then this 
kingdom 1s yours,” and he handed over his kingdom completely to Prince AJãtasaftu. 


Devadatta's Cruel Advice 


As his wish was now fulfiled, Prince Ajatasattu was delighted and he told Devadatta 
about 1t. But to incite enmity 1n the Prince Devadatfa said: “Like a man who covers his 
drum with a fox inside 1t, you think that you have achieved your obJect. After two or three 
days, your father will have a second thought about your impudence and make himself King 
again.” 

The Prince asked his teacher what he should do. Devadatta cruelly advised him to 
exterminate his father. The Prince said that he was not desirable to kill his father with any 
weapon since he was of royal blood. Then Devadatta again gave devilish advice that the 
Prince should starve his father to death. 


Ajãtasattus Act of Parricide 


King AJatasattu ordered his father King Bimbisära to be Iimprisoned 1n a very hot and 
hiphly vaporous 1ron cage. He did not allow any one except his mother to see the King. 


(I) Then Queen Vedehi put the food in a golden bowl and took 1t Into the iron cage. The 
King ate the food and sustained his life. King AJãtasattu asked how his father managed 
to keep himself alive and when he heard what his mother was doing, he ordered the 
minisfers not to allow her to enter the cage with food. 


(2) Then the Queen hid the food in her knot of hatr and entered the cage. The King ate the 
food and stayed alive. When King Ajätasattu heard this, he forbade the Queen to go 
1nto the cage with her hair knotted. 


) Then the Queen put the food In her golden footwear and entered the cage putfing on 
them. The King subsisted on the food brought by the Queen in her footwear. When 
Ajäftasattu learnt how his father was sfaying alive, he forbade his mother to visit the 
King In her footwear. 


(4) From that time on, Queen Vedehi bathed herself with fragrant water, coated her body 
with food (made of oil, honey, molasses and butfer) and putting on her outer robe, she 
enfered the iron cage. The King licked her body and in this way he kept himself alive. 
When the wicked Ajãfasattu heard the news, he Imperiously ordered the ministers. not 
to allow his mother to enter the cage. 


Thus forbidden to get Iinside the cage, the Queen stood near the door of the cage and 
cried: “O Great King! You, yourself, địd not allow this wicked son AJätasattu to be killed 
when he was young. You, yourself, raised your own (potential) enemy. Now, this 1s the last 
time that I see you. From now on, Ï wIll not have the opportunity to see you. ForgIve me I1f 
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Ihave done anything wrong.” Thus muttering and weeping, she went back to her residence. 
King Bimbisära"s Death 
From that time on, the King had no food to eat. Walking to and fro, he stayed alive only 


by means of the bliss of Sofãpaffi-Fruition that he had attained. His mind being thus always 
absorbed In that Eruition, the King”s body became very splendid. 


The wicked Ajatasattu asked his men how his father managed to survive. His men said 
that the King kept himself alive by walking to and fro and that he had become more 
splendid than before in his physical appearance. Then King Ajaftasattu decided to put an 
end to the walking exercIse of his father and told the barbers to gash the soles of hIs 
father 's feet, smear them with oIl and salt and broil them before red-hot cutch-embers. 


'When he saw the barbers, King Bimbisara thought that someone had certainly brought his 
son to his senses and that the barbers therefore had come to remove his beard. 


The barbers approached the king and stood paying respect to him. The king asked them 
about the obJect of their visit, and they informed him of their purpose. Then the king told 
them to do according to the desire of their master. The barbers requesfted the king to sit and 
after making obeisance to hm, they said: “O Great King! We will have to carry out the 
order of King Ajatasattu. Do not be angry with us. What we have to do 1s mosf 
1nappropriate to a good king like you.” Then holding firmly the soles of his feet with thelr 
left hands and sharp razors with their right hands, they gashed the soles, smeared and 
rubbed them with oil and salt and then broiled them before the red-hot cutch-embers. 


(In a previous life the King walked on the stupa platform with his footwear and 
trod on a mat with his uncleaned feet. The suffering that he now underwent was 
the lingering effect of that unwholesome act in the past, according to 
CommenftarIes.) 


King Bimbisara had to endure excruclating pain. Without harbouring any 1ll wIll, he 
contemplated the wonderful attributes of the Buddha, the. Dhamma and the Sangha. Then 
withering away like a flower dumped on the stupa-platform, he became an attendant of 
Vessavana Deva King in Catumahãarãja deva-world, and the supreme commander of deva 
ogres by the name of Janavasabha. 


(Herein he was called Janavasabha because as King Bimbisara he was a so/ãpanna- 
ariya and the chief of one hundred and ten thousand brahmin merchants. “J2” 
meaning “of 110,000 brahmin merchants”, and “yasabhz” meaning “chief”. 


(Why did he become a low-class In Catumaharaja deva-world although he was a 
great sofãpanna-ariya) The answer was given by Janavasabha Deva-yakkha 
himself. 


(According to his answer, he passed through seven lifetimes as king on earth after 
his demise in Catumaharaja deva-world and seven lifetimes in Catumaharajä after 
his demise on earth. Now as a sofãpanna-ariya and by viưrtue of his many good 
deeds in respect of the Buddha, the Dhamma and the Sangha, he could have 
affained a higher deva-world. But because he had spent seven lifetimes successively 
in Catumaharaja world, his attachment to life (bhava-nikanmfi) 1n that deva-world 
was powerful and because of that powerful attachment he landed in the 
Catumahãaraja deva-world. This was the confessons of the Deva-yakkha 
Janavasabha in the Janavasabha Sutta in Digha Nikãya. His confessions In verse 
read as follows: 


lo saHa tato satta, sarnsãrani catuddasa 
Nivam abhijãnãmi, yattha me vusita pure.) 
Belated Remorse of The Fool 


Ơn the very day of King Bimbisãra's death, the wife of the foolish King Ajãfasafttu gave 
birth to a son, later called Udayabhadda. So the two messages, one reporting the bĩrth of a 
son from the chief of the palace and the other reporting the death of the Kings father, 
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Bimbisara, came to the palace at the same time. 


The mimisters considered 1t advisable to submit first the report of the birth of a son and 
they did so accordingly. As soon as he read the report there arose In him an Intense love 
for his son that excited his whole body and made him ecsfatic to the marrow. At the same 
time he became aware of his gratitude to his father, thinking that at the time of his birth his 
father might have also experienced Intense love for his son. 


King AJãtasattu then ordered his ministers to release his father at once. But the ministers 
said that was Iimpossible and submitted the report of the death of King Bimbisara. On 
hearing the news, King AJätasattu wept bitterly, went to his mother and asked her whether 
there arose Intense love 1n his father at the time of his birth. 


Queen Vedehi replied: “You foolish son! What do you say? During your chidhood you 
had a whitlow on your finger. The royal nurses were unable to coax and make you stop 
crying. In the end they took you to your father who was seated in the court of law. Your 
father kept In his mouth your finger that was afflicted with the whitlow and due to the 
warmth of the mouth, the tumour erupted there. Out of great love for you your father did 
not spIt out the pus mixed with pufrid blood lest you should wake up and he swallowed 1t 
1nstead. Your father loved you so much.” 


The Queen thus told him at length how his father was atfached to him. King Ajãtasattu 
wept bitterly and performed the funeral of his father. 


Assassins sent by Devadatta 


Then Devadatta went to King Ajatasattu and asked him to despatch men who would kill 
the Buddha. The King sent the assassins to Devadatta telling them to follow the 1nstructions 
Of his teacher. 


Devadatta told the first man: “Man, you go to the place where the Monk Gotama 1s now 
living. You kill Gotama and come back by this way.” 


Then he told a couple of men to kiIll the first man and come back by another way. 


Then the third batch of four men was Instructed to kill the two men (of the second batch) 
and return by another way. 


The fourth batch of eight men was 1nstructed to kill the four men (of the third batch) and 
come back by another way. 


Then still another sixteen men (as the fifth batch) were told to kill the eight men (of the 
fourth batch) and return by another way. 


Assassins attained Sofapatti 


Armed with a sword and a shield and a bow and a quIver of arrows, the first man went to 
the Buddha and stood with his rigid body near Him, trembling with fear and agifation. 


Seeing him, the Buddha said: “Man, come here. Have no fear.” Then the man got over his 
fear and put his sword and shield as well as his bow and arrows In a suifable place. Then 
having approached the Buddha, he bowed his head at the feet of the Buddha and confessed 
and apologized for his offence. The Buddha forgave him and gave the serles of talks on 
øenerosity, morality and other good deeds that lead to the attainment of the Path and 
Fruition. As a result the assassin became a so/ãpanña-ariya and at the same time soughf 
supramundane refuge 1n the Triple Gem. 


Then the Buddha dismissed the assassin telling hìm not to go by the way 1nsfructed by 
Devadatfa but to go by another way. 


The two assassins (of the second batch) waited for the first assassin for a long time. Then 
going In the opposife direction they saw the Buddha seated at the foot of a tree. They went 
near the Buddha, paid respect and sat at a proper place. The Buddha gave them the series of 
Dhamma talks and, explained the four Truths and established them in the Fruition of the 
Sofäpaífi. LAIke the Ẩirst assassin, they too became søfãpanna-arÿyas and” soupht 
supramundane refuge In the Triple Gem. 
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Again, the Buddha dismissed these assassins, telling them to go by another way. 
Then the four assassins (of the third batch) .... 
Then the eight assassins (of the fourth batch) .... 


The sixteen assassins (of the fifth batch) waited for the elght assassins for a long time 
and goïng 1n the opposite direction, they saw the Buddha as dịd those who went before 
them. They paid respect to the Buddha and sat at a proper place. The Buddha gave them the 
Dhamma talks on the Four Truths and established them 1n the Fruition of SofãpattI. After 
they had sought supramundane refuge In the Triple Gem, the Buddha dismissed the men, 
telling them to go by another way. 


Then the first assassin approached Devadatta and said: “Sir, I cannot kill the Exalted 
Buddha. He 1s so very powerful.” Devadatta said: “Enough men, do not kill the Monk 
Gotama. I will kHI him by myself.” 


Devadatta caused Blood to bleed in The Buddha 


After having helped the assassins to gain the Fruitlon of Soíãpaữíi, the Buddha was one 
day walking to and fro in the shadow of the Gijjhakufa HIII. Then Devadatta climbed the 
hill and rolled down a large rock with the intention of killing Him. As it rolled down, two 
promonftorIes appeared automatically and blocked the rock. A layer of the rock flew off 
and caused blood to bleed at the foot of the Buddha. 


The Buddha looked up and said to Devadatta: “You foolish man, you who can make no 
spiritual progressl You have caused blood to bleed in Me with 1ll-will and murderous 
1ntention. So you have done much evIl.” 


Then the Buddha said to the monks: “Monks, Devadatta has done this first heInous act 
(anantariya-kamma) because he has spilled my blood with 1ll-will and murderous 
1ntention.” 


The monks carried the Buddha to the monastery in Maddakucchi Park. There the Buddha 
expressed the desire to go to the monastery 1n JTvaka's mango grove and told the monks to 
take Him there. Accordingly, the monks took Him there. 


Ón hearing the news, the great physician JTvaka went to the Buddha and applied a highly 
potent medicine to the wound. Having bandaged the wound, he told the Buddha to keep the 
bandage Intact until his return from his visit to a patlent 1n the cty. After calling on the 
patlent and doïng the needful for him, the physiclan came back but did not reach the city 
gate before 1t was closed. 


Then the physician Jivaka thought: “I have applied the powerful medicine to the foot of 
the Exalted Buddha and bandaged the wound treating Him like an ordinary patlent. So I 
have made a grave misfake. This 1s the time to untle the bandage. If the bandage 1s not 
untied, He will suffer intense pain the whole night.” So thinking, Javaka was much worried. 
At that moment, the Buddha called Ananda and said: “Ananda, the physician Jivaka came 
back after dark and could not reach the city gate before it was closed. He is worried 
because now 1s the time to untie the bandage. So you untie the bandage Immediately.” 
Ananda removed the bandage and the wound was gone, like the bark detached from the 
tree. 


As soon as the city-gate was opened, Jivaka hurried to the Buddha even before dawn and 
asked Him whether He suffered any pain. The Buddha said: “Jivaka, I have overcome all 
pain since I gained supreme Enlightenment under the Bodhi tree” and then He preached the 
following verse: 


Gataddhino visokassa, vippamuftassa sabbadhi 
Sabbagantha-pahinassa, parilaho na vijati. 


Jivaka! There 1s absolutely no sorrow, no suffering In the arzhaf who has 
been liberated from sư#sra, who has gone to the other shore of sđwsãra, 
who 1s free from all sgrief, who has no attachment whatever to all things 
1ncluding the body, etc., who has removed all his fetters. 
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(Parilaho (suffering) 1s of two kinds, viz., physical (*ãy¡ka) and mental (cefasika) 
suffering. Physical suffering due to cold, heat, etc., occurs 1n the ha and so he 
1s not free from physical suffering. The physiclan JTvaka had this in mind when 
he asked the question. But as Lord of the Dhamma, the Buddha, was supremely 
skilful in preaching, and He answered that the arzha/ who possessed the above- 
mentfioned attributes had no mental suffering. Jivaka asked whether the Buddha 
had any menral suffering and the Buddha said that he had none.) 


By the end of the sermon, many living beings gained the Fruition of SofãpaffI and so 
forth. 


Securify provided to The Buddha by Monks 


Many monks, who heard the report about Devadattas attempt to kill the Buddha, 
surrounded the residence of the Buddha In one ring after another. They recited the 
scriptures loudly and walked up and down to guard, protect and ensure the security of the 
Buddha. 


On hearing their recifation (and noise of their movement) the Buddha asked Ananda (¡in 
spIte of his knowledge), and when he told Him about the vigilant monks, He sunmoned the 
monks and said: 


Atthanam ctam bhikkhave anavakäso, yam par" 
ñipakkamena Tathãgatam JTvitã voropeyya. 
anupakkamena bhikkhave Tathägata parinibbayaqnHi. 


Monks, 1t is wholly impossible for anyone to put effort to kill the Buddha. 


Then the Buddha said to them (as He did to Venerable Maha Moggallana on one 
occasion) that those are five kinds of teachers 1n the world, that only these kinds of 
teachers need the protection of their disciples, that, as for the Buddha, He truly claimed 
pure morality, pure livelihood, pure teaching, pure speech and pure 1ntellectual vision as he 
had all these virtues and therefore, he did not need the protection of His disciples. He 
added that 1t was impossible for any one to kill a Buddha and that Buddhas attaned 
Nibbana not by any one's attempt to kill them. 


Finally the Buddha said to the monks. 


“Monks, go back to your own abode. The Buddhas are not beings whose securIty 
of life depends only on other people's profection.” 


Sending Na|agiri The Elephant 


(The sending of Najagiri occurs in the Sanghabhedakakkhandhaka of the Vinaya 
Cũla-Vagga, and the exposition of the Culaharnsa Jataka of the AsTti Nipata. Here 
the latter 1s based.) 


Due to the treatment given by the physician Jivaka, the Buddha recovered His fitness and 
as before, He went about in the glory of a great Buddha, surrounded by monks. Ôn seeing 
the Buddha, Devadatta thought: “lt 1s impossible for any men to approach and kill the 
Monk Gotama when he sees Him 1n the glow of His physical body at 1fs zenith. But King 
Ajãtasattus elephant, Na[ãgTri, is vicilous, wild and homicidal. He does not know any good 
thing about the Buddha, the Dhamma and the Sangha. Only that wild Na|agiri can kill the 
Monk Gotama.” So he went to the King and told him about his plan. 


King Ajäfasaftui agreed to his plan. He summoned the mahout (elephant-driver) and 
ordered him to Iintoxicate Na|agiri the elephant and send him the next morning along the 
same way by which the Buddha was taking. Devadatta also asked the mahout how much 
liquor the elephant consumed on other days and when he learnt that the animal drank eight 
pots of liquor, he told the mahout to give the animal sixteen pots of liquor the next 
morning and to send him towards the Monk Gotama. The mahout promised that he would. 


Kíng AJjãatasattu had 1t announced by the beat of drum 1n the city that all ciizens should 
do their business early the next morning and avoid going about 1n the streets as Na]ãgTri 
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would be made Intoxicated and sent into the city. 


Devadatta also left the palace, went to the elephant-shed and told the mahouts: “Men, we 
are the King's teachers who can make the Kings servants promoted or demoted in their 
work. lÝ you want to be promoted, then give the elephant sixteen pots of very potent liquor 
early In the morning and when the Monk Gotama comes Info the city, you Incite and enrage 
the animal with goads and spears. Let the elephant break open the shed, rush in the 
opposife direction of the Monk Gotama and kill Him.” The mahouts agreed to follow his 
1nstructions. 


The news spread throughout the whole city. The Buddha's lay devotees who adored the 
Triple Gem approached the Buddha and said: “Exalted Buddha, in collaboration with the 
King, Devadatfa will send the wild elephant, Na]ãgTri, tomorrow along the same way by 
which You are coming. So do not come 1nfo the city for alms tomorrow but stay here In 
this Ve]uvana monastery. We wIill offer meals to You and the monks 1n the monastery.” 


The Buddha dịd not say that He would not go Into the city for alms. But He decided to 
tcach the wild elephant the next day, perform the miracle (Pãƒihãriya)” by teaching, subdue 
the heretics, and without going about for alms in RaJagaha, return to Ve]uvana with monks 
from the city. The Buddha knew that the lay followers in RãJagaha would bring many potfs 
and bowls of food and that He would have His meal in the monastery. For this reason the 
Buddha accepted the 1nvifation of the lay men. 


Knowing very well the acceptance of therr Invitation by the Buddha, the lay men decided 
to bring and offer food at the monasfery and went away. 


The Buddha preached to the monks In the first watch of the night and answered the 
questions of devas and Brahmas in the second watch. The thrd watch was divided Into 
three periods. In the first period, the Buddha lay down on the right side like a lion-king. In 
the second, He was absorbed ¡in the Fruition of Arahatship. In the third, He was filled with 
1nfinite compassion and after arising from that state, He surveyed the worthy beings, and 
saw Nalagrmi. The Buddha saw clearly that when He preached to the elephant, eight 
hundred and forty thousand beings would realize the Four Truths and become liberated. So, 
after cleaning His body at dawn, He called Ananda and said: “Ananda, (ell all the monks 
who live in the eighteen monasteries around Rajagaha to come along with Me into the 
City.” 

Venerable Ananda acted according to the instructions of the Buddha. All the monks 
assembled In the Veluvana monastery. The Buddha entered Rãjagaha surrounded by many 
monks. 

Then the mahoutfs carried out the Instrucftions of King AJãtasattu and Devadatta. There 
was a very large gathering of people. At the meeting those who had faith in the Buddha 
said: 


“Ioday, there will be a battle between the two bull elephants, the Buddha and 
Na|agrri. We will wifness clearly the admonmition of the animal bull, Na|agtri, by 
the Buddha Bull.” 


So saying they climbed the turreted and unturreted mansions, house roofs, etC., fO _WaIf 
and see the battle. 


But as for the heretics, who had no faith in the Buddha, they said: “This Na|agTri elephant 


2. Patihariya means removal of opposing evil deeds. There are three ways of removal: (1) removal 

by preaching (amusasãni-päfihariya), (2) removal by performance of miracle such as creation of 
different forms (/đđ3J-päafihäariya), (3) removal by knowing the listeners mental state (Øđesanã- 
pãtihãriya). 
Of these three ways, the third one is meant here. The second way belonged to Mahathera 
Moggallana and the first to Mahathera Sãriputta. Though the Buddha adopted the third method, it 
was usually preceded by either of the previous two In accordance with the mental inclinations of 
the listener. 
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1S Viclous, violent and homicidal. He does not know anything good about the Buddha, the 
Dhamma and the Sangha. Today he will destroy the bright, yellow and golden body of the 
Monk Gotama and terminate His life. Today we wIll clearly see the end of our enemy.” 


So saying, they climbed the turreted mansions, etc and waiIted there. 


When Nal|agiri the elephant saw the Buddha coming, 1t rushed towards the Buddha like a 
moving mountain with 1s trunk raised, his ears and tails set upright, scaring the people, 
destroying the houses and crushing the carts to pieces. 


When the monks saw the elephant rushing, they said to the Buddha: “Glorious Buddha, 
the wild, vicious and homicidal Na|ãägTri 1s coming along this way. This animal does not 
know anything good about the Buddha, the Dhamma and the Sangha. We want the Glorious 
Buddha, the speaker by good words, to step aside (keep off the way along which the 
elephant 1s coming).” Then the Buddha said: “Monks! Have no fear! I can tame Na]|agTri.” 


Then the Venerable Sãriputta said: “Glorious Buddha, 1t 1s the duty of the eldest son to 
aftend to any matter that concerns his father. Let me tame the elephant.” But the Buddha 
turned down his request, saying: “Sãriputfa, the power of the Buddha 1s one thing and the 
power of the disciples 1s a different matter. You need not take any trouble (for Me).” Most 
of the eighty great disciples made the same request but the Buddha did not give His 
consert. 


Self-sacrificing Love of Venerable Ananda 


Then, because of his great love for the Buddha, the Venerable Ananda could no longer 
restrain himself. He came forward and stood in front of the Master, bent on sacrificing his 
lfe for Him and allowing himself to be the first trampled to death by the elephant. The 
Buddha said: “Keep back, Ananda. Do not come and stand in front of me.” Ananda replied: 
“Glorious Buddha, this elephant 1s vicious, wild and homicidal. Ií 1s like the fire that 
destroys the world. Let it come to you after first trampling me to death.” The Buddha 
đissuaded Ananda three times but the latter persisted in standing before Him. Finally, He 
had to remove him by His psychic power and put him among the monks. 


Incident of A Childs Mother 


At that moment, a childs mother saw the elephant and fearful of death, she fled, 
abandomng the child from her bosom onto the ground between the Buddha and the 
elephant. 


Na|agTri pursued the woman but being unable to overtake her, 1t turned back and went 
near the child. The Buddha focussed His separately Iintended loving-kindness (odissaka- 
mef/ä) on the elephant and In a very sweet voice of the Brahma-king, He said: 


“O Na|agiri, they served you sixteen pots of liquor and made you drunk not to 
catch any other being but verily to kil Me. So do not go about harassing the 
pedestrians. Come straight to where I am.” 


Thus the Master invited the elephant. 
The Buddha's Power 


On hearing the sweet words of the Buddha, the wild Na]agTri opened his both eyes and 
saw the glorious body of the Buddha. He was shocked and owing to the power of the 
Buddha, he became sober and dropping his trunk and flapping his ears, he went to Him and 
crouched at the feet. 


Then the Buddha said: “Na|ãgiri, you are an animal and I am a Buddha. From now on, do 
not be vicious, violent and homicidal. Try to cultivate loving-kindness towards all living 
beings.” The Buddha stretched His right hand, and stroking the forehead of the elephant, 
He spoke the following twO verses: 


Mã kufijara nãeam ãsado 
Dukkham hi kufñjara nãgam ãsado. 
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Na hi nãgahatassa kufjara 
sugafi hofi param yato. 


Mã ca mado mã ca pamäãdo 

na hỉ pamaffã sugatim vajanfi te. 
Tvafñïeva tathã karissasi 

}ena am sugafii gaInissaSI. 


OT elephant Na|agiri, do not approach with murderous Intent, with the desire 
to kill the Buddha who has never done any evil. To approach the Buddha 
wih murderous Intent 1s an evil that will lead to suffering. There 1s 
absolutely no possibility of good rebirth In the deva or human worlds after 
the death of anyone who wants to hurt or kill the Buddha. 


OT elephant Na|agiri, do not be conceited. Do not be unmindful of the ten 
good deeds. Those, who are unmindful of the ten good deeds, do not have 
good rebirth in deva and human worlds. You will have to do such good deeds 
as will ensure good rebrrth (In other words, you wIll attain good rebirth only 
on the basis of good deeds.) 


Nalagrri elephant was overwhelmed with ecstasy. If he had not been an elephant, he 
would have attained the Fruition of SofãpatfI on the spot. 


Ơn seeing this miracle, the people gave a resounding ovation. They clapped their hands 
and Joyously threw varlous ornaments over the elephant as their rewards. The ornaments 
covered nearly the whole body of the elephant and from that time he came to be known as 
Dhanapala. At the time when Dhanapala elephant was tamed by the Buddha, eighty-four 
thousand beings had the opportumty to sample the Dhamma, the juice of Deathlessness. 


The Buddha established the elephant In the Five Precepts. The elephant gently collected 
the dust at the Master's feet, scattered 1t over his head and stepped back on 1s knees. He 
sfepped at the last place within sight of the Buddha and after paying respect entered the 
elephant-shed. From that time he became a docile, good tempered and very tame elephant 
and diịd not harm any being for the rest of his life. 


Having His wish fulfilled, the Buddha resolved that the ornaments that had accumulated 
be returned to their owners. He thought: “Today, I have performed a great miracle and so 1f 
1s not advisable for Me to go about in the city for food.” Having thus subdued the heretics, 
He left Rãajagaha City and returned to the Ve]uvana monasfery, surrounded by monks like a 
triumphant king (back from the battlefield). The citilzens went to the monastery with much 
food and offered alms lavishly. They sang the following song Jjoyously: 


Danden cke damayanii, ankusehi Rasähi ca. 
Adandena asatthena, nãgo danto Mahesina. 


Some animal trainers train elephants, horses and cattle by beating violently 
with tron spikes, sficks, spears, goads, hooks and canes. As for the Buddha, 
He has tamed Nalagiri the elephant without using any destrucfive weapon 
and has removed his violent temper through loving-kindness. 


Decline of Devadatta's Gains 


Devadatta's attempt on the life of the Buddha caused a big oufcry among the people. They 
loudly blamed King Ajãtasattu, saying: “lt was Devadatta who caused the death of our 
King Bimbisara. lí was Devadatta who sent the assassins. It was he who rolled down the 
rock; and now he sent the elephant Na|agrri to kill the Master. Yet such an evil man 1s 
made teacher by King AJãtasattu who goes about with him.” 

When King Ajãtasattu heard the people's reproach, he ordered the withdrawal of his 
regular offer of five hundred pots of food to Devadatta and he stopped goïng to see his 
former teacher. The cifIzens, too, ceased to offer any food to Devadatta who visited theIr 
houses for alms. 
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Five Things demanded by Devadatta 


His gains having dwindled day by day, Devadatta decided to do some thing dramatic and 
spectacular for his living. He went to the Buddha and said: 


“Glorious Buddha, I beg you to lay down the following rules for the monks: 


() All monks should live in forest hermitage for life. A monk, who lives in a monasfery 
near a village, should be guilty of an offence. 


(2) All monks should always eat only the food that they obtain by going on the round for 
alms. A monk, who acceptfs the food which the lay men have offered after Invitation, 
should be guilty of an offence. 


) All monks should always wear only the robe made of rags. A monk, who accepfs the 
robe offered by lay men, should be guilty of an offence. 


(4) All monks should always dwell at the feet of trees. A monk, who gøoes to a monasfery 
with a roof, should be guilty of an offence. 


@) All monks should always avoid eating meat and fish. ÀA monk who eats meat or fish, 
should be guilty of an offence.” 


Then the Buddha said: “Devadatta, your demands are not proper (reasonable). 


(1l)  Let the monk live 1n a forest hermifage or In the monastery near a village according tfo 
his desire. 


(2) Let the monk eat the food that he gets by going round for alms or by accepting the 
food offered by lay men after Invifation. Let him get the food in either way he likes. 


() Let the monk wear the robe made of rags or the robe offered by lay men according to 
his desire. 


(4)  Devadatta, I have permitted the monks to dwell at the foot of trees for eight months. 


() Ihave permifted the monks to eat meat or fish provided they do not see or hear or 
have any suspicion about any creature being killed for therr food.” 


(Hereinn when Devadatta made the five demands, the Buddha knew Instantly that his 
obJect was fo create a schism in the Sangha. As concessions to these demands would be a 
hindrance to spiritual progress, the Buddha considered them unreasonable and said that a 
monk might live in forest hermitage 1f he wanted to, and so on. 


In this connection, a good monk should know the wish of the Buddha as well as what 1s 
proper for Him. 


(According to the Buddha, there are four kinds of monks, viz. (a) the forest-dwelling 
monk who will gain the Path and the Fruition by virtue of his great physical and 
1ntellectual strength, (b) the monk who cannot live in the forest because of his physical 
weakness and who can make spiritual progress only 1f he practises the Dhamma 1n the 
village monastery, (c) the monk who will make spiritual progress either 1n the forest 
hermitage or in the village monastery by virtue of his physical strength and forbearance, 
and (d) the (pađaparama) monk who will make no spiritual progress 1n spIte of his effort 
either in the forest or the village monastery, 


(a) The Buddha wants only the monk of the first kind to live in a forest hermitage. The 
hermitage 1s a proper abode for him and following his example, his disciples will 
want fo live In the foresfs. 


(Œb) The Buddha wants the second type to live in a villaøe monasfery. 


(c) According to the Buddha, the monk of the thưrd type should live only in a forest 
hermitage. The forest hermitage 1s good for him and following his example, his 
disciples will want to live there. 


(d) As for the (0ađaparama) monk who will not make much spiritual progress In this 
le, the Buddha wants him to live in a forest hermifage. Practice of austerifles 
(đdhuranga) and meditation In the forest hermitage will contribute to his attainment of 
the Path and Eruition In the next life and he will be a living example for his disciples. 
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(Thus when the Buddha says “(I) Let the monk live in a monastery near a village 
according to his desire”, He means “the monk (b) who cannot live 1n the forest because 
of his physical weakness and who will achieve his spiritual goal only 1f he practises the 
Dhamma 1n a village monastery.” This concession also enables other monks to live in the 
village monastery. 


(If the Buddha accepted Devadatta s demands, it would rule out the possibility of spiritual 
progress for two kinds of monks: (I) the monk (b) who 1s physically weak and (2) the 
monk who lived in the forest when he was young but who cannot live there 1n his old age 
owing to decline In health and so has to live im the village monasfery to achieve hs 
spiritual goal. For these reasons the Buddha reJected Devadatta's demands.) 


Devadatta's Attempt to create Schism 


Devadatta was delighted when the Buddha refused to comply with his five demands. 
Together with his followers, Kokalika, Katamodaka Tissaka, the son of Queen Khanda and 
Samuddadatta, he rose, and after paying respect to the Buddha, went away. (The monk 
Kokalika, Queen Khandas son Kadamodaka Tissaka and the monk Samuddadatta were 
Devadatfa's close and trusted đisciples.) 


Then Devadatta went to RaJagaha with his followers and propagated their doctrine. They 
told the people that the Buddha had rejected what they regarded as their reasonable 
demands for five rules that would contribute to non-attachmert, etc. and that they, on their 
part, would live in accordance with those five rules. 


People, who lacked faith and imntelligence, extolled Devadatta and blamed the Buddha. 
Those, who had faith and imntelligence, criticized Devadatta for trying to create schism 1n 
the Sangha and undermine the authority of the Buddha. The monks, who heard the people's 
words, also crificized Devadatta and reported to the Buddha. 


Then the Buddha called a meeting of the Sangha In connection with the matffer reported 
by the monks and In the presence of all monks, He asked: “Devadatfa, 1s 1t true that you are 
trying to create schism In the Sangha and destroy 1ts authority?” Devadatta replied: “Yes, 
'Venerable Sir!” 


Then the Buddha said: 


“Devadatfa, what you are doïng 1s not proper. Do not wish to see dissension 1n the 
Sangha. One who causes schism in the Sangha bears a very grave responsIbility. 
One who causes schism 1n a united Sangha commits an evil that will lasts one 
whole kaøpa. He will suffer in hell for one whole &a2pa. 


“Devadatfa, one who restores unty to a disunited Sangha commits a good deed and 
enjoys life in the deva-world for one whole kaøøa. Devadatta, what you are doing 
1s not proper. Do not wIsh to see dissension In the Sangha. One who causes schism 
1n the Sangha bears a very grave responsibility.” 


Although the Buddha thus admonished him seriously. Devadatta did not give up his 
afttempt and carried out the preliminary plan for the schism. The next day, he decided to 
perform 4osaíha service and ac(s of the Sangha (Szngha-kamma) separately. In the 
morning, he approached the Thera Ananda who came into Rãjagaha for alms, and he said: 
“Dear Ananda, from today I will perform the 2osafha service and the acts of Sangha 
without the company of the Buddha and His monks.” 


When Venerable Ananda reported the matfer to the Buddha, He breathed forth the 
following verse: 


Sukaram sãdhunã sadhu 

sãdhu pãpena dukkaram. 

Papam pãpena sukaram 

pãpam ariyehi dukkaram. 
lí 1s easy for a good man to do a good deed 
li 1s hard for an evil man to do a good deed 
li 1s easy for an evil man to do an evil deed 
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lt is hard for a good man to do an evil deed. 
Schism created by Devadatta 


Then on that osaíha day, Devadatta rose from his seat in the assembly of monks and 
said that the Monk Gotama had reJected his demand for five rules that would lead to non- 
attachment, efc., that they would abide by the five rules and that those who liked the rules 
should vote for them. The votes were ftaken and the five hundred young monks of Vajji 
country who lived in Vesali and who were I1gnorant of the Vinaya teaching voted for the 
rules as they thought that the rules represented the Dhamma, Vinaya and the sayIngs of the 
Buddha. Devadatta took the five hundred monks and went to Gay8sIsa. 


Confribution of The Two Chief Disciples 


Then the Venerable Sãriputta and the Venerable Maha Moggallana, the two Chief 
Disciples, went to the Buddha and the Venerable Sãriputta informed Him of Devadatta's 
schismatic defection and his departure for Gayäsisa with five hundred monks. The Buddha 
reproached them for having no compasslon for the young monks and urged them to go and 
save the monks from spiritual ruin. The two Venerables promised to do so and after payIng 
respect to the Buddha they left for GayãsIsa. 


A Young Monk's Concern 


Then a monk came and stood crying near the Buddha. The Buddha asked him why he was 
crying. The monk said that the two Chief Disciples of His, Venerables Sãriputta and 
Moggallana had gone to Devadatta, probably because they preferred Devadatta's teaching. 
Then the Buddha said: “Monk, there 1s absolutely no reason why Sãriputta and Moggallana 
should like Devadatta's teaching. In fact, they have gone there in order to enlighten the five 
hundred young monks who have become Devadatta's followers.” 


At that time, Devadatta was seated preaching in the midst of many of his followers. 
When he saw from afar the two Venerables coming, he said to the young monks: “Monks 
look over there! I have proclaimed my doctrine very well. Even the Monk Gotama's Chief 
Disciples, Sãriputta and Moggallana prefer my teaching and they are now coming over fo 
Jomn me.” 

Then the monk Kokalika (one of the leaders of his sect) warned Devadatta: “Friend 
Devadatfa, do not associate with Sariputta and Mogsgallana. They have evil desire and they 
follow therr evil desires.” But Devadatta said: “Friend, you should not say like this. TheIr 
coming here 1s good because 1t 1s motivated by theIr appreciation of my teaching.” 


When the two Venerables came near, Devadatta said, “Come, Sãriputta, sit here” and 
offered to share his seat with him. But the Venerable refused to accept his offer and took 
his seat in a suitable place. So did the Venerable Moggallana. 


Having preached to the monks the whole night, Devadatta said to the Venerable Sãriputta: 
“Friend Sãariputta, the monks are free from sloth and torpor. You carry on with your talk on 
the Dhamma. My neck 1s stiff and cramped. Let me stretch my back.” (Here he Imifated the 
Buddha im the way He urged the Venerable Sariputta.) Venerable Sãriputfa agreed. After 
spreading his bịg fourfold outer robe, Devadatta lay down by the right side. As he was 
tired, unmindful and devoid of intelligence, he 1nstantly fell asleep. 


Then the Venerable Sãriputta taught the five hundred young monks first by making them 
aware of their own mental states (đđesanäa-päafihariya). Thịs was followed by his pointing 
out the Dhammas that they should avoid and the Dhammas that they should practise 
(anusãsãnT-pafihãriya). The Venerable Maha Moggallana taught them first by performing 
miracles (/đđhi-päfihariya) and then telling them what to avoid and what to follow. 
Therefore the five hundred young monks gained the Fruition of Sotãäpatti on the spot and 
became so/äpanna-ariyas. 

After the five hundred young monks had become arias on the Sotapatti Path, the 
Venerable Sãriputta told them that he and Venerable Moggallana would return to the 
Buddha and that those who liked His teaching might go along with them. All the monks 
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followed them and travelling by air by therr psychic power, they reached Ve|uvana. 
Vomiting of Blood by Devadatta 


After the two Chief Disciples had gone away with the five hundred young monks, 
Kokalika, a teacher of the sect, woke Devadatta up by hitting the breast with his knee and 
saying: “Get up, Devadattal Sãriputta and Mogsallana have taken away the young monks. 
Have I not told you that you should not assoclate with Sãriputta and Mogsgallana, that they 
have evil desires and that they follow therr evil desires?” Then Devadatta vomited hot 
blood on the spot. 


Jatakas concerning Devadatta 


When the monks living in the Veluvana monastery saw Venerable Sãriputta returning 
with the five hundred monks, they said to the Buddha: “Glorious Buddha, when the 
Venerable Sariputta left for GayasIsa, he had only the Venerable Maha Moggallana as his 
companion. Now his return from there with so many followers 1s Iindeed glorious.” The 
Buddha said: “Monks, 1 1s not only now that SãrIputfa 1s glorious. When he came back to 
me as an animal In a previous le he was also glorious.” and He recounted the 
Lakkhanamiga Jataka In the Sila-Vagga of the Ekaka Nipata. Again, when the monks 
reported that Devadatta Imitated the Buddha by trying to preach like a glorious Buddha 
with the two chief disciples on the right and left side, the Buddha said: “Monks, 1t 1s not 
only now; also a long time ago Devadatfa tried to Immitate Me but 1t was in vain.” Then the 
Buddha told them the Viraka Jataka of the Natarndalha Vagga, Duka Nipãta. 

The following days, too, the Buddha narrated the Kandagalaka Jataka (Natamdalha 
Vagga, Duka Nipãta), etc. in connection with Devadatta. 

Agaim the Sakuna Jataka (Kalinga Vagga, Cafukka Nipãta) etc were recounted ím 
connection with Devadatta's Ingratitude. 

Then in connection with Devadatta s attempt to kill the Buddha, he told the Kuruñgamiga 
Jataka (Kurunga Vagga, Ekaka Nipãta) and others. 

Then one day the monks were talking about Devadattas downfall In respect of the 
offerings he received from the laity and In respect of his sprritual life when the Buddha 
said: “Monks, 1t 1s not only now that Devadatta has his downfall. He had 1t too long ago,” 
and the He narrated Ubhatobhattha Jataka (Asampadana vagga, Ekaka Nipãta) etc. 

Herein a short list of Jatakas which the Buddha recounted In connection with 
Devadatfa 1s gIven below: 

Ekaka Nipata: Seriva Jataka, Lakkhapa Jataka, Kurungamiga Jataka, Vanarinda 
Jataka, Tayodhamma Jataka, Silava Jataka, Saccamkira Jataka, Singala Jataka, 
Dummedha Jataka, Asampadana Jataka, Ubhatobhattha Jataka, Singala Jataka, 
Virocana Jataka and SanjTva Jataka. 

Duka Nipaäta: Vinmllaka Jataka, Dubbhiyamakkata Jataka, Manicora Jataka, Viraka 
Jataka, Kurumngamiga Jataka, Sumsumara Jataka, Kandalaka Jataka, Dhamma-dhaja 
Jataka, Kasava Jataka, Culanandiya Jataka, Kumbhila Jataka, Upahana Jataka, 
Mahapidgala Jataka, Sabbadathi Jataka and Guttlia Jataka. 

Tika Nipata: Romaka Jataka and Jambukhadaka Jataka. 


Catukka Nipãta: Sakuna Jataka, Kakkaru Jataka, Kalabahu Jataka, Jambuka Jataka, 
Vanara Jataka and KhantivadI Jataka. 


Pañcaka Nipäta: Culadhammapala Jataka and Sã|iya Jataka. 
Sattaka Nipãta: Kapi Jataka and Parantapa Jataka. 
Atthaka Nipata: Cetiya Jataka. 
Navaka Nipata: Tittira Jataka. 
Dasaka Nipata: Nigrodha Jataka and Kukkura Jataka. 
Ekadasaka Nipãta: Dhammadevaputta Jataka. 
Dvadasaka Nipata: Sanmudavanija Jãtaka. 
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Terasaka Nipäta: Amba Jataka and Rum Jataka. 
Pakinnaka Nipata: CandakinnarT Jätaka. 
VIsati Nipäta: Sattigumba Jataka, Somanassa Jataka. 


The Last Days of Devadatta 


Thus while residing in RãJagaha, the Buddha recounted many Jãtaka storles concerning 
Devadatfa and then He went to Sãvatthi where He dwelt in the Jetavana monastery. 


Having been 1ll for nine months, Devadatta had the desire to see the Buddha at the last 
momernt. So he told his disciples to take him to the Buddha. But his disciples said: “You 
went about as the enemy of the Buddha when you were healthy. So, we dare not take you 
to Him now.” Then Devadatta said: “My disciples, do not ruin me. Às a maffer of fact, 1t 
was only [ who bore grudge against the Buddha. He did not have the slightest grudge 
agaInst me.” 


Vadhake Devadattamhi, core Angulimalake. 
Dhanapäale Rahule ca, sabbattha samaminaso. 


My (cousin) brother, the Buddha, has the good-will towards His brother-in- 
law Devadatta who was bent on killing Him, towards Angulimala the robber 
who adorned himself with one thousand fingers, towards Nalagiri the wild 
elephant, later called Dhanapala, towards His own son, Rahula and towards 
all Iiving beings equally. 

“Take me now to my brother, the Exalted Buddha.” 


Thus Devadatta again and again entreated them to let him see the Buddha. Then his 
disciples laid him on a couch and carried him to Sävatthi where the Buddha was staying. 


'When the monks heard the news that Devadatta was coming, they reported to the Buddha. 
The Buddha said: “Monks, Devadatta will have no opportunty to see Me In his presenf 
le.” 


(It was natural that Devadatta had no opportumty to see the Buddha from the tIme 
he made the five demands.) 


In the eyes of the ordinary monks, Devadatta was on the way to Sãvatthi to see the 
Buddha. The Buddha said: “Devadatta would not be able to see Me in the present existence, 
unđer any circumstances, though I may remain here.” The monks were nonplussed and they 
dịd not know what to make of the Buddhas saying. Therefore, they again and again 
informed Him of Devadattas arrival at such and such a place. But He still insisted that 
whatever Devadatta did, “by no means would he see Me.” 


But, from time to time, the monks reported the progress of Devadattas journey saying 
that he was now one yø/ana away from Sãvatthi. That he was now only a gavuí/a away that 
and that he had closed upon the pond near the Jetavana monastery. Finally the Buddha said: 
“Devadatta wIll not see Me at all even though he may get Into the Jetavana monastery. ” 


Devadatta swallowed by Earth 


The disciples bearing Devadatta laid down the couch on the bank of the pond near the 
Jetavana monasfery and stepped 1nto the pond to bathe. Devadatta sat up on the couch 
putfing his two feet on the ground. Then his feet sank into the earth 1rresistibly. Down he 
went, the parts of his body sinking one after another, the ankle, the kneecap, the walst, the 
chest, and the neck, and the earth had gorged him up to the Jaw-bones when he utfered the 
following verse: 


Tmehi alfhhi tam aggapuggalam 
devatidevamn naradammasãrathim. 
Samamtacakkhum satapunnalakkhanam 
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pănchi Buddham saranam upemi. 


I, Devadatta, on my death-bed seek refuge In the Exalted One with these 
bones and this lingering life-force. With mmtellipgent, noble, Joyous mind 
mofivated by the three noble root-conditions (I seek refuge In the Ômniscienf 
Buddha, the Supreme Being in the world, the All-seeing Teacher who can 
discipline all worthy beings and who possesses the thirty-two splendid marks 
of an extraordinary man by virtue of His countless good deeds. 


(It was because of the Buddha's fore-knowledge of Devadatta's repentance that the 
Buddha ordained him. Even 1f he had not been a monk, he would certainly have 
commifted the same heinous crime as a layman and later on he would not have 
been able to do the good deed that would contribute to his liberation from sasãra. 


(The Buddha knew that after ordination Devadatta would do the two most evil 
deeds: causing the spilling of the Buddha's blood and creating schism In the Sangha 
and that later on he would do the good deed for his release from søsãra. So the 
Buddha ordained him. Indeed, because of this good deed, Devadatta will be a 
Paccekabuddha by the name of Atthissara, after one hundred thousand kaø/as.) 


Devadatta's Suffering in Avici Hell 


After uttering the verse, Devadatta entered the earth and landed im the Avici hell. li 
seemed as 1ƒ he was to suffer unshaken in the hell because he had wronged the unshaken 
Buddha. In the great Avici hell, one hundred yø/anas in width, Devadattas body was one 
hundred yø7anas 1n height. His head was Inside the upper 1ron pan up to his two ears. The 
two leøs were Inside the red-hot 1ron bottom up to the ankles. He was roasfed standing and 
facing east. An Iron stake with the thickness of a palm-tree protruding from the west side 
of the hell-pot pierced right through the middle of Devadattas back, came out from the 
front breast and went Into the east side of the hell-pot. Another 1ron stake came out of the 
south side of the hell-pot, passed through Devadatta's rIght side, came out from the left side 
and went Into the north side of the hell-pot. Still another 1ron stake came from the Iron pan, 
plerced right through the top of the head, came out of the bottom and went Into the iron 
floor under the hell-pot. In this way Devadatta was roasted unshaken In the great Avici 
hell. 


(About the Avici hell: In this realm: (1) the denizens of hell are Jammed without 
any space, (2) the hell fires are conftinuous and cover the whole realm, leaving no 
space, and (3) the inhabitants have no respife In their suffering. They have to suffer 
all the time. Thus, because there 1s no vacant space among the Iinhabitants, or no 
cessation as regards the hell fires or suffering, the hell 1s called the great Avici 
hell.) 


Narration of Jatakas after Devadatta's Death 


After Devadatta was thus swallowed up by the earth, the topic of conversation among the 
monks was Devadattas Inability to see the Buddha although he had travelled laboriously 
forty-five yø/anas for this purpose. The Buddha said that Devadatta was swallowed by the 
earth also In one of his former lives and told the story of the elephant Silava. When the 
Bodhisatta was the elephant Sïlava, he put a man who had lost his way on his back and took 
him to a safe place. Yet the man came back thrice to cut the trunk, and when he went back 
with the last portion of the trunk he was swallowed up by the earth as soon as he went out 
of sipht of the Bodhisatta. This man, a hunter, named Mittadubbhi became Devadatta. 
(Silava Jataka, Varuna Vagga, Ekaka Nipata) 

Then again the Buddha recounted Khantivada Jataka (Pucimanda vagga, Calukka Nipãta) 
to show how King Kalabu (Devadatta) was gorged by the earth when he wronged the 
Bodhisatta, Hermit KhantivadI The Buddha also told the Cũladhammapala Jataka 
(Manikundala Vagga, Pañcaka Nipata) in which as King Mahapatapa (Devadatta) was 
swallowed by the earth for having wronged his own son, Cu]adhammapala, who was the 
Bodhisatta. 
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After the death of Devadatta people were overJoyed. They set up all kinds of flags and 
banana plants, etc, placed the pots full of water and celebrated therr riddance of Devadatta. 
'When this was reported to the Buddha by the monks, He said that in ancient times, too, the 
death of Devadatta deliphted many people. To 1llustrate His saying, the Buddha recited 
Maha Pingala Jataka (Upahana vagga, Duka Nipãta) in which people reJoiced at the death 
of the evil King Piigala in Vãaranasi. 

The monks asked the Buddha about the afterlife of Devadatta. The Buddha said that he 
had landed In the Avici hell. The monks said: “Glorious Buddha, Devadatta had to suffer 
much 1n the present life and now at the end of this life also he has landed In the world of 
much suffering.” 


Then the Buddha said: “Yes, monks, that 1s true. All beings whether monks or lay men 
who are unmindful In respect of good deeds have to suffer in the present life and the 
afterlife.” And the Buddha uttered the following verse. 


ldha tappati pecca tappafi 
pãpakarT ubhayattha tappati. 
“Papam me katan ” tỉ tappati 
bhiyyo tappaHi duggatim gato. 


Monks, the man who does evil has to suffer because of the effect of his evil 
act. He has to suffer both In the present life and the afterlife. Stricken by his 
conscIence, “[ have done an evil deed”, he has to grieve In the present life. 
When he lands in the lower, evil world (after his death), he has to grleve 
extremely because of the effect of his deed. 


By the end of the sermon many beings became sø/ãpanna-ariyas, etc. The sermon was 
beneficial to many people. 
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Chapter 37 
STORY OF KING AJÃTASATTU 


K AjãAtasattu was so called because he was the enemy of his father, King Bimbisara, 
even before his birth. (47/a (before birth)+sa//u (enemy of his father).) 


When the Prince was conceived In the womb of Vedelr, the Chief Queen of King 
Bimbisara, the Queen strongly desired to drink the blood of the King right arm. Ït was 
hard to fulfil and she considered 1t inadvisable to tell anyone about 1t. She dared not 
©express 1t openly and as a result she became lean, pale and hagsard in her physical 
appearance. 


Seeing this change 1n the Queen, the King asked what was wrong with her. The Queen at 
first refused to answer but the King pressed for an explanation and at last she revealed the 
craving that had made her unhappy. 


The King was overwhelmed with love and said: “You silly Queen! Why should you think 
1t 1s hard to satisfy your desire?” Thus reproving her for her reticence, the King sent for a 
physician and after having his arm cut with a small golden knife, he had the blood taken In 
a golden cup, mixed 1t with water and made the Queen drink 1t. 


'When the soothsayers heard the news, they predicted that the child in the Queens womb 
would become the enemy of the King, and that he would kill his father. On hearing their 
prediction, the Queen was worried. She did not wish to bear the potential murderer of the 
King. So she went to the garden to carry out abortion but her attempt was unsuccessful. In 
spIte of her repeated attempts, she could not get rid of her pregnancy. (Later on the garden 
was named Maddakucchi — the garden where abortion was performed.) 


King Bimbisara inguired why the Queen often went to the garden and when he learnt 
what she was doing, he said: “We do not know as yet whether the child in your womb 1s a 
boy or a girl. Do not try to kill the child because, 1Ÿ you do so, our øood reputation wIll be 
severely damaged all over Jambudipa for our cruelty to our own child.” He deterred the 
Queen from doing so and kept her under surveillance. The Queen then decided to kill the 
child after 1ts birth. 


When the child was born, the guards took him to a safe place. The Prince grew up and 
when he was shown to the Queen, she became deeply attached to him. (She lost all her 
desire to kill her son.) King Bimbisära later appointed the Prince his heir-apparent. 


(The subsequent associatlon of AJatasattu with his evil friend Devadatta and his 
kilng of his father to become king have been described In the section on 
Devadatta.) 


From the day he ordered his father to be killed, King Ajãtasattu was unable to sleep. As 
soon as he shut his eyes, he felt like being pierced by hundreds of spears and had dream- 
like hallucinations about his destiny that kept him shaking and muttering. (This shows that 
those, who have done much evIl, see signs of their impending descent into the lower worlds 
not only on their death-bed but long before the end of their lives.) The guards asked the 
King what ailed him but he Just said: “Nothing.” These nightmarish hallucinations plagued 
the King and made him reluctant to go to sleep. So every night he gave audience for a long 
time to keep himself awake. (Digha Nikaya, Vol. 1.) 


King Ajatasattu adored the evil Devadatta who was a thorn in the side of the Exalted One 
and so he gave alms lavishly to Devadatta and built for him a monastery 1n Gayäsisa, and 
at the Instigatlon of his teacher he killed his father who was a sofãpamna. In this way, he 
ruled out the possibility of doing any good deed leading to the Sotapatti Path and ruined 
himself most disastrously. 


On hearing that Devadatta was gorged by the earth, King Ajatasattu was afraid, lest he 
should share the fate of his former teacher. He could not imndulge in royal pleasure nor 
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could he sleep peacefully. He became tremulous, resfless and Jittery, like a young elephant 
pricked with a sharp 1ron stake, He had visions of the earth cracking, the flames from the 
Avici hell coming out, the earth threatening to swallow him up and the custodians of hell 
making him lie on his back on the red-hot iron floor and poking him with iron stakes. So, 
trembling like a beaten fowl, King AJjatasattu could not find any support even for a 
momernt nor could he stand firm and steady. 


He wanted to see the Buddha, pay respect and ask about his problem but because of the 
enormity of his evil deed, he dared not go to the Buddha. 


Then, when the festival of the planet Kattika was held in RaJagaha on the full-moon might 
1n the month of Kattika (November), the whole city was decorated like a celestial city, and 
brightly illuminated with fire torches and flames. While seated amidst his ministers on the 
golden throne In the audience hall, King AJjãtasattu saw the physician Jivaka and thought: “I 
wIll take Jivaka as my guide and go to the Buddha. But I should not admit frankly that I 
dare not go to the Exalted One and tell him (Jivaka) frankly to take me there. Tactfully, I 
will extol the beauty of the night and then ask the ministers which real noble sãmana or 
brahmana can Inspire us with faith and devotion. When the ministers heard my words, they 
wIll glorify their respective teachers and the physiclan Jivaka wIll glorify his teacher, the 
Exalted One. Then I will go and see the Exalted One with JTvaka as my guide.” 


After planning this strategy, King Ajãtasattu said: 


“(a) Ministers, tonight 1s so delightful, being free from snow, mist, cloud, Asurinda 
(an enormous semi-divine being that 1s supposed to create lunar eclipse) and 
smoke, the five disturbing things that disturb the beauty of the moon-lit night, or 
pollute the air. (b) Mimisters, tonight 1s so beautiful, being free from the five 
elements. (c) Mimisters, tonipht 1s so lovely to look at, being free from the five 
disturbing elements. (d) Ministers, tonipht our minds are calm and serene because 
the night 1s free from the five disturbing elements. (e) Ministers, tonight should be 
very memorable since 1t 1s free from the five disturbing elements.” 


Having thus extolled the full-moon nipht, the King added: 


“Which samana or brãhmana should we see tonight, who can Inspire us with faith 
and đevotion?” 


By saying this, the King gave a hit to the physiclan JTvaka. (a) The King had committed 
a heinous crime by killing his father, a great patron of the Buddha and a sofãpanna-ariya at 
that time, and (b) by supporting Devadatta who did many things harmful to the Buddha. So 
he dared not go to the Buddha by himself. He knew that for the fulfilment of his desire to 
see the Buddha he must rely on Jivaka who had built a monastery for the Buddha and who 
served the Buddha's medical needs. 


Jivaka diịd not fail to take his cue from the King. In fact, he knew 1t but because the 
assembly included many followers of the six heretical teachers, Jivaka thought: “As 
followers of 1gnorant teachers, they themselves are I1gnorant, and they do not understand 
the rules to be observed at a meeting. If I start describing the noble attributes of the Exalted 
One, they will rise one by one and extol their teachers and then I will never come to the 
end of my description of the Exalted One's noble attributes. As the teachings of their six 
heretical teachers do not have substance or anything worthy of note, the King will not be 
pleased with what they say and he will ask me directly. Then I will tell the King without 
any distraction about the noble attributes of the Exalted One and take him to the Buddha.” 
Thus thinking deeply, Jivaka said nothing despite the Kings hint and sat silently. 


The ministers, who were the disciples of the six heretical teachers, thought: “Today the 
King extolled the beauty of the night of the Kattika full-moon. He really must have the 
desire to see one of the sưmapas or brãhmanas, to ask questlons and hear his sermon. The 
King wIll greatly honour the teacher whom he adores and whose sermon he hears. Ït augurs 
well for the minister whose teacher becomes the King's teacher.” So each of them was bent 
on extolling his own teacher and leading the King to him. With this Intention the ministers 
who were disciples of Purana Kassapa, Makkhali Gosala, Ajita Kesakambala, Pakudha 
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Kaccayana, Sañjaya and Nigantha Na†aputta extolled their respective teachers. (Read 
Samaññaphala Sutta of the DIgha Nikãya for their extolling speeches.) 


King Ajãatasattu had seen the heretical teachers before. When he first saw them, theIr 
physical appearance did not, in the least, Impress him. Ôn the contrary, he was much 
disappointed. Now, when he heard the words of his ministers, he felt like a man who sees a 
very sour and acid fruit brought and put in his hand when, In fact, he wishes to eat a golden 
coloured, sweet, delicious, riIpe mango. He longed to hear the sweet Dhamma concerning 
the /hãna, supernormal powers, three characterisfIcs oŸ existence, efc. and so when he (in 
addition to his đisappointment with the heretical teachers' physical appearance) heard their 
followers praising them, he became much disprrited and said nothing. 


Although he was displeased with their saying, King Ajätasattu thought: “If I show my 
anger and have these ministers selzed by the neck and turned out of the palace hall, other 
people will not have the courage to say anything, fearing that the King treats in the same 
way every one who speaks.” So, althouph he did not like their words, the King did not 
reproach them and remained silent. 


Heroic Words of JTvaka 


King AJãtasattu thought: “Only the ministers whom I do not wish to listen to are talking. 
Physician Jivaka, who I wish to hear, 1s silent like the Garula bird that has swallowed the 
brain of a ga. I am so unfortunate!” 'Then he had an afterthought: “JTvaka 1s a disciple, an 
attendant of the quiet Exalted One. So he himself 1s quiet and lives in sience like a 
disciplined ascetic. He will not speak 1f I do not ask him. So I must act like a man, who 
when trampled by an elephant, has to clasp the animal's foot.” 


So thinking, the King said directly: 


“Friend Jivaka, why are you keeping silent? These ministers never tire of 
ølorifying their teachers. Do not you have any teacher like these ministers? Do you 
have no teacher because you are a commoner without any official post or 
privileges granted by my father? Or do you have no teacher because of lack of 
faith?” 

Thus the King asked Jivaka directly, about the reason for his silence. JTvaka thought: 
“The King wants me to speak of the attributes of my Teacher. Now, If 1s not the time for 
me fo remain silent. But 1t Is not proper for me to describe the noble attributes of the 
Buddha Just as these ministers extol theIr teachers in a posture of reverence to the King.” 
So Jivaka rose, bowed most respecffully in the direction of the Teachers residence In 
Jivaka's mango-grove, raised his Joined hands above his head and said: 


“Great King! Do not think that I am the devotee of just a so called, self-styled 
sœmana OŸ doubful characteristcs. Certainly, at the time of my teachers 
conception In His mothers womb, at the time of His bírth, at the time of His 
renunciaton, His attanment of Buddhahood, and His preachng of the 
Dhammacakka Sutta, the ten thousand universes shook quiveringly. In this and that 
way, the Exalted One performed miracles of fire and water. In this and that way, 
He came down to earth from the deva-world of Tavatirhnsa. I will tell you about the 
Exalted One's noble attributes to the best of my ability. Listen to me attentively.” 
'Wtth this preamble, JTvaka went on to give an account of the Buddha. 


“Great King, deva among the peoplel My Teacher, the Possessor of such attributes 
as Araham, and Sammasambuddha now lives with one thousand two hundred and 
fifty monks in the mango-grove monastery that we have donated to him. 


"Our Teacher, the Exalted One, 1s an araham because He possesses the attributes 
of morality (s?/2-guza), mental concentraton (szmadhi-guna), wlisdom (pañña- 
guna), liberation (vữnwffi-guna) and 1nsight-knowledge of liberation (vữnwffi-fñãna- 
dassana-guna) that make Him worthy of special honour by devas, humans and 
Brahmas ... He ¡is an Exalted One (Bhagav8) because he possesses sixfold glory. 
Such good reputation of our Teacher, the Exalted One has spread beyond the 
highest abode of Bhavagsa [In the aripa or formless worlds]. 


900 


Chapter 37 


“I want you, Great King, to see our Teacher, the Exalted One. lf you see our 
Teacher, your mind will certainly become calm and serene.”” 


Preparations for The Visit to The Buddha 


Even as he heard the noble attributes of the Buddha, King Ajafasattu was overwhelmed 
with five kinds of ecstasy. So, he wished to see the Buddha instantly and knowing that 
there was no one except Jivaka who could arrange transport for his visit to the Buddha at 
that time, he told JTvaka to go and prepare the elephant transport. 


(Herein, there are varlous kinds of transport, such as horses, chariots, etc., but the 
elephant transport 1s the best of all transports. King Ajãtasattu decided that he 
should go to the Supreme Buddha by means of the supreme transport. Horses and 
chariots are noisy, making their sounds audible in the distance. But the elephant 
makes no noise althouph 1t may not go quickly. The King considered 1t advisable to 
go to the quiet and calm Buddha by means of qulet and calm elephants. So he told 
Jivaka to harness the elephants.) 


Then Physician Jivaka had five hundred female elephants and the sfate elephant adorned 
with all trappings. 


The King did not tell him explicitly to prepare the female elephants for transport. But 
being ¡intelligent, he got the female elephants ready with all equipments. In doing so, he 
was mofivated by the reflection: “he King wants to go and see the Exalted One tonighi. 
But kings have many enemies. If anything untoward happens to the King on the way, 
people will blame me and say that I lead the King out of the palace at an untimely hour of 
the night, heedlessly taking advanfage of his compliance with my wish. Moreover, they wIll 
also blame the Exalted One, saying that the Exalted One preaches, taking advantage of His 
influence over people without regard for proper time. Therefore, Ï wIll make my plan so 
that the Exalted One and I maybe above reproach and the King may be well-protected.” 


Again he thought: “Men are never In fear of women. So [ will make the King go happlly, 
surrounded by women.” After having five hundred female elephants adorned with full 
trappIngs, he had the five hundred female courtiers dressed as men and instructed them to 
accompany the King, each armed with swords and spears. 


Still another thought occurred to Jivaka: “On account of his heinous crime of parricide, 
there 1s no special good deed for this King Ajatasattu that will contribute to the affainment 
of the Path and Fruition in his present life. Ít 1s customary with the Buddhas to preach only 
when they see someone credited with extra-ordinarily good deed, which may serve as a 
Support of spiritual progress („amissaya-paccaya). Now, T will assemble the people. Then 
the Buddha will preach the Dhamma In view of the former good deed of someone 1n the 
assembly, the good deed essential to his spiritual uplift. The sermon will benefit many 
people.” Instantly, he sent a message to every part of the city, announcing also by the beat 
of drum, the Kings plan to visit the Buddha and hear the Dhamma, and that people are to 
go along with the King for his security according to their official posifion. 


Then the people thought: “lt 1s said that our King will go and see the Buddha. What kind 
of Dhamma will He preach? What can we profit by making merry 1n this planetary 
festival? We wIll go to the monastery where the Buddha 1s going to preach to the King.” So 
all of them watted for the King on the way with fragrant flowers In theIr hands. 


After having done all the necessary things, Jivaka told the King that the elephants were 
ready and that 1t rested with him to choose the time for his journey. 
Ajãtasattus Visit to The Buddha 


Then King Ajãfasattu mounted the royal elephant and with a female courtler dressed as a 
man and seated on each of the five hundred female elephants, and with fire-torches lighted, 
he set out from Rãajagaha City with great royal pomp and splendour and went to JTvaka's 
mango-grove, which was then the residence of the Buddha. 


Herein “sreat royal pomp and splendour”, may be explained as follows: 
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King AJjãtasattu was the ruler of tfwo countries, v1z., Anga and Magadha, each three 
hundred yø/anøas in width. He was a great monarch and although no arrangements 
were made in advance for his visit to the Buddha, (as arranged by Jivaka) five 
hundred female courtlers came out instanfly dressed as men, with swords 
suspended from shoulders and with ruby-handled spears In their hands. 


(Moreover sixteen thousand female dancers also accompanied the King. Behind 
those dancers, their attendant elderly women went along on foot. 


(Behind the elderly women were the eunuchs who guarded the palace; behind the 
eunuchs were sixty thousand ministers exqulisifely attired in various øarments and 
walking on foot. 


(AIso walking on foot behind the ministers were about ninety thousand provincial 
princes, adorned with various ornaments and fully armed like young men possessed 
of magical powers (vi/ãdhara). 

(Behimd the princes were ten thousand brahmins, who, having bathed, smeared 
themselves with unguent and adorned themselves with golden flowers, efc., wore 
one hundred #ahãpana worth waist garment and donned five thousands kahãpana 
worth outer robes covering the left shoulder. Ralsing their right hands and 
chanting: “May the Great King overcome all đangers!” they went on foot. 


(Behind the brahmins were the musicians; behind them were the royal archers; 
behind them was the elephant-brigade; behind 1t was a big cavalry; behind 1t was 
the chariot-division; behind 1t was the infantry and behind the Infantry were the 
members of eighteen assemblies dressed and adorned with varlous ornaments 
befitting their official position. 


(Thus, as instructed by Jivaka, the troops, minisfers, etc. were deployed In such a 
way that the arrow shot from end of the procession could not reach the King. As 
for him, he walked close by the King, very vigilant to save the King's life promptly 
1n Case Of emergency. 


(The fire-torches were so numerous that they could not be counted by hundreds or 
thousands. With such royal pomp and splendour the King went to the residence of 
the Buddha.) 


King Ajãtasattu's Fright 


King Ajãatasattu came out of the city and as he approached the mango-grove, he became 
scared. He trembled with great fear and his hair stood on end. 


He was much frightened because the silence 1n the monastery raised doubt about JTvaka's 
sincerify. As a matter of fact, Jivaka had told him before that he would have to approach 
the Buddha silently. So the King had banned music and the musiclans had only held therr 
musical insttuments during their Journey. They had not spoken loudly and they all had 
travelled showing signs by theIr hands when necessary. 


Now ĩn the grove, not even the sneezing of a monk was to be heard, and kings usually 
delighted only in places where there was sound. King Ajãtasattu became weary and sick of 
the deep silence and suspIcious of Jivaka. He thought: “This JTvaka says that there are one 
thousand two hundred and fifty monks in his grove. But [ dont hear even the sneezing of 
someone 1n this place. Jivaka may not be speaking the truth. Perhaps, he has deceived me 
and taken me out of the city. Perhaps, he wants to selze me and usurp my throne with the 
help of the army. Certainly, JTvaka 1s strong enough to match the strensth of five elephants. 
He 1s also hanging about me and there 1s no armed attendant near me. Oh! lí 1s all over 
with me!” 


Thus scared, King AJätasattu was unable even to mask his fear with royal demeanour and 
he clearly expressed his fear to JTivaka by asking: 


“Jivakal You are not deceiving me are you? You are not handing me over fo my 
enemlies, are you? Why 1s 1t that among so many monks numbering one thousand 
two hundred and fifty, there 1s no sneezing, no coughing and no talking?” 
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Then Physician JTvaka said: 


“Great King, be not afraid. I do not deceive you. [ will not hand you over fo your 
enemies. Great King, go ahead. Within the circular hall there are oil lamps burning 
brightly.” 

(Herein Jivaka thought: “The King does not know that I never take life. If I do not 
console him, he will come to ruin here.” So he consoled the King to allay his fear 
effectively by telling him twice not to be afraid and assuring him that he was not 
being deceived. 


(Then to make his assuring more weiphty, he told the King twice to go forward and 
said the oil-lamps were burning brightly In the hall. The implication of this last 
remark was that the i1llumination 1n the hall left no doubt about the presence of 
good people and the absence of insurgents and robbers who always went about In 
the dark. Jivaka's speech was then deeply meaningful indeed.) 


Ajãtasattus Questions on The Advantages of Monastic L1Ife 


Then King Ajatasattu went by elephant as far as possible and at the gate of the monastery 
he dismounted. Às soon as he put his feet on the ground, the power and glory of the 
Buddha pervaded his whole body. He sweated so profusely that he was nearly forced to 
change his garments. He remembered his parricide and became overwhelmed with fear. So 
he dared not go direct to the Buddha. Instead, he took Jivakas hands and like a visitor 
looking around the monastery, he complimented Jivaka, saying: “You have bullt this 
building wonderfully! You have built thịs building wonderfully!”” When they came to the 
entrance of the circular meeting-hall, the King asked Jivaka where the Buddha was: In fact, 
1t was customary with kings to affect Ignorance and ask In spIfe of their knowledge. 


Then Jivaka thought: “The King 1s like a man who stands on earth and asks where the 
earth 1s; like a man who looks up to the sky and asks where the sun and the moon are; like 
a man who stands at the foot of Mount Meru and asks where Mount Meru 1s. [ will now 
show him the Buddha.” So Jivaka raised his Joined hands towards the Buddha and said: 
“Great King, that person seated before the monks, leaning against the middle pillar and 
facing east 1s the Exalted One.” 


Then King Ajãtasattu approached the Buddha and paid his respect. Standing at a place, he 
looked again and again at the monks who were serene and dignified like a very clear lake, 
dead silent without any coughing or sneezing, ther eyes calmly fixed on the Buddha 
without casting a single glance at the gorgeous gathering of the King and his people. 


The King marvelled and exclaimed: 
“The monks are so serene. May my son, Prince Udayabhadda, have such serenrty!”” 


(Herein King AJjatasattus exclamation should not give one the impression that he 
wanted his son to lead a monastic life and become serene. In fact, at the sipht of 
the monks, he became clear In his consclousness and remembered his son. 
Naturally, getting an obJect that 1s hard to come by or seeing something marvellous 
reminds one of ones beloved relatves or friends. The King uttered the above 
words because he remembered his son (and not because he wanted to have his son 
ordained). 


(In another sense, his exclamation was due to his worry about his son and his 
desire for the Prince's seremty. For he thoughit: “The day will come when my son, 
seeing that I am still young, asks me where his grandfather 1s. If he comes to know 
somehow or other that his grandfather was killed by his father, he wIll take 1t into 
his head to kill me and become king.” 


(In spite of his worry about his son and his desire to make the Prince serene, the 
King was destined to be killed by his own son. In the lineage of King Ajãafasattu 
there were five cases of parricide: (I) Prince AJjatasattu killed his father, King 
Bimbisara, (2) Prince Udaya kiled his father, King Ajatasattu, (3) Prince 
Mahamundika killed his father, King Udaya, (4) Prince Anuruddha killed his father 
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Mahamundika, and (5) Prince Nagadäsa killed his father, King Anuruddha. Then 
the people of the country unanimously resolved to have nothing to do with the king 
who disgraced therr lineage and made away with King Nagadaäsa.) 


Before the King made his exclamation, the Buddha had divined the thought of King 
Ajätasattu as he stood in silence before Him. The Buddha knew that the King dared not 
speak to Him, that he remembered his son as he looked again and again at the monks and 
that unless He broke the Ice, he would not have the courage to say anything. So deciding to 
speak first, the Buddha said Just after the King's exclamation. 


“O King! Your mĩnd 1s now with your beloved one.” 


Then King Ajãtasattu thought: “Oh! Marvellous Iindeed 1s the greatness of the Exalted 
One! There 1s no one equal to me In having wronged the Exalted One. I killed (my father) 
the øreatest supporter who was an ariza; donor of the Buddha. Not only that, misguided by 
Devadatfa, I sent assassins to kill the Buddha. Perhaps, Devadatta thought he had my 
support when he rolled the rock from the Gijjhakuta hill to kill the Buddha. I have done so 
much evil and yet now the Buddha has started the conversaton with me. The Buddha 
indeed firmly possesses the /Zđ7 attribute in terms of five characteristics. Therefore, we wIll 
never Ignore such kind of Exalted One and never seek refuge (or a teacher) elsewhere.” 


(The five /Zđ¡ characteristics are (I) equanimity without any love or hatred in the 
vicissitudes (/okãdhamưna) whether desirable (7/h2) or undesirable (az/ha) of life, 
(2) repudiation of defilements; (3) having crossed over the current of sawsãr4a; (4) 
freedom from lust, etc.; (Š) possession of morality, faith, etc. that makes him 
worthy of being pointed out as a man of moral integrity, faith, etc. (The 
Mahaniddesa contains 1fs elaboration). 

(Alternatively, (1) the ability to have desirable perception (/ƒa-sañña) at wIll, in 
regard to undesirable (zzƒfha) beings or phenomena; (2) the ability to have 
undesirable perception (zzƒha-saññä) at wIll, with regard to desirable (7/ha) 
beings and phenomena; (3) the ability to have desirable perception at wIll, in regard 
to both desirable and undesirable beings and phenomena: (4) the ability to have 
undesirable perception at wIll, in regard to both desirable and undesirable beings 
and phenomena and (5) the ability to have equanimity at w1ll, In respect of both the 
pleasant and undesirable beinsgs and phenomena. These five Noble Powers 
(ariyiddha) are the five fãä¡-characterIstics. 

— Silakkhandha Abhinava TIka, Vol. II. — 


So thinking, he was much delighted and In response to the Buddha's remark, he said: 


“Glorious Buddha, I love my son, Prince Udayabhadda, dearly. May my son, Prince 
Udayabhadda, have the same seremty that the monks now have.” 

King AJãtasattu reflected: “If after paying respect to the Exalted One, I go to the monks, 
here and there, and pay respect to them, I will have turned my back to the Exalted One and 
that will mean irreverence to Him on my part. Certainly, a man, who, after paying respect 
to the king, øoes to the crown prince and pays respect, show lack of respect for the king.” 
So after paying respect the Buddha, the King bowed to the monks with both hands raised 
from the place where he was standing and sat down at a proper place. 

Then King Ajãtasattu said: 

“Glorious Buddha, If You permit me to ask, I would like to ask You a few 
quesfions about a certain thing.” 

The Buddha said: 

“Great King, You may ask Me about anything you like,” thereby extending to the 
King the Invifation of the Omnisclent Buddhas. 

(Note: Two kinds of invitation.) 

Invitation of questlons 1s of two kinds: (1) the Invitation by Ommisclent Buddhas 
and (2) the Invitation by thetr disciples. 

When someone wants to ask an Omnisclent Buddha about something, the Buddha 
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says confidently and without any reservation: “Ask me about anything you like. ] 
will answer all your questions thoroughly.” This kind of Invifation 1s made only by 
Buddhas and the intellectually mature Bodhisattas. 


As for therr disciples, they do not say “Ask me about anything,” but they say with 
reservaflon: “I will answer your question 1f I can, only after I have heard 1t.” 


On being thus invited by the Buddha in the manner of Ommisclent Buddhas, King 
Ajãtasattu became much delighted and enthusiastic and he asked the following questions: 


“Glorious Buddha, there are many skilled occupations and craftsmen. They belong 
to warrlors riding elephants, warrilors riding horses, worrlers riding chariots, 
archers, flag-bearers, military strategists, commandos who slip behind the lines of 
the opposing army and cut off the enemies' heads, princes distinguished in fighting, 
daredevils who make speedy attacks on the enemy, warriors who are valiant like 
bull-elephants, very brave warriors, warrIors clad in armour, trustworthy servants, 
cooks, barbers, those who bathe other people, butlers, flower stringers, laundry 
workers, weavers, maker of reed mat walls, poftters, arithmeticians, and those who 
count by their fingers; besides these, there are many other similar crafts-men. 
These people live long, profiting by therr skills. By means of their skills they make 
themselves, their parents, theirr wives and children and their friends comfortable 
and vigorous. Moreover, they give alms to monks and brahmins so as to reborn In 
the deva-world In thetr afterlife.” 


“Exalted Buddha, can one point out the benefits of a monastic life like those of 
skilled occupations, benefits which one can realize by himself in the present life?” 


Then the Buddha thought: “Nowhere at this pÏlace are many princes and ministers who are 
the followers of heretical teachers, those who are outside the pale of My Teaching. If I 
øIve my sermon In two parts, showing the Impurity of their teachers' doctrines (kanha- 
pakkha) 1n the first part and the purity of My doctrine (sukka-pakkha) in the second part, 
these people will blame Me, sayímg that I talk only about the doctrmal conflicts and 
confroversles of the monks from the time of the arrival of their King who has come here 
with great effort to hear the Dhamma. As a result, they wIll not hear the Dhamma 
respectffully. If the King himself talks about the doctrine of the heretics, the people will not 
blame Me. They wIll let Me say what I like. In fact, people naturally follow the king 
(issaranuvaffako hỉ loko). Ñow I wIll make it the King's responsibility to describe the 
teaching of the heretics.” Then the Buddha asked the King 1f he remembered having put the 
question to the other monks and brahmins. 


The King said that he dịd and the Buddha asked him how they had answered the question 
and urged him to state the1r answer 1f he did not mind 1t. The King said: “Sir! I do not mind 
doïng so in a place where the Exalted One or a man like the Exalted One 1s sifting.” 


(What 1s Implicit here In the Kings reply 1s this: lt 1s troublesome or hard to tell a 
p€erson pretenfious to be wise about anything because he 1s apt fO CTItiClZ€ ©Very 
sentence and every word. The real wise man, however, extols the speech that he 
hears 1f 1t 1s flawless and he corrects the language, sentences and words 1f there are 
flaws in the speech. The Buddha has no peer in the world In respect of real 
wisdom. Hence the Kings reply as mentioned above.) 


Thus urged by the Buddha to recount the answers given by the heretical teachers, the 
King told Himm how he once approached the six heretical teachers, v1z., Purana Kassapa, 
Makkhali Gosala, Ajita Kesakambala, Pakudha Kaccayana, Nigantha Nataputta and Sañlaya 
Belatthaputta and asked them about the advantages of monkhood In the present life. The six 
teachers described only their respective doctrines like a man, who being asked about a 
mango tree, describes a Jack fruit free, or vice versa. The answers were at variance with the 
quesfion but, although the King was disappointed with the heretical teachers, he considered 
1t inadvisable for a King like him to rebuke such religious persons as monks and brahmins 
1n his country. So he neither accepted nor rejected ther sayings. Nor dịd he show his 
displeasure by word of mouth. Instead, he got up and went back without taking note of 
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their words and now he asked the Buddha about the present advantages of a monastic life. 


Then the Buddha gave an elaborate talk on the advantages of monkhood 1n the present 
life. For example, (I) a man-slave was honoured by the king after his ordination; (2) a 
farmer who paid taxes to the king was honoured by the latter after he became a monk. (3) 
To show the higher advantages of monkhood, the Buddha referred to the life of a man of 
either low or high caste who had heard His Teaching, inspired with faith, he became a 
monk and practiced the (a) lower morality, (b) medium morality and (c) higher morality. 
Then he guarded his senses, developed mindfulness, easily contented, rejected hindrances; 
he gained the first /hđna, (4) the second /hana, (5) the third /hãna and (6) the fourth /hãna. 
(7-14) Stll making further progress, he attaned insipht-knowledge (vi2assana-ñãna), 
psychic powers (manơmayidhi-fñãna), supernatural powers (iddhividha-ñãna), the divine-ear 
(dibbasofa-ñãna), penetraive knowledge of the mind of others (cefopariyd-fñana), 
remembrance of former existences (?wbbenivãsãnussafi-ñãna), knowledge of the dying and 
reappearance of other beings (cuf#papafa-ñãna) and extinction of all mental Intoxicanfs 
(avakkhaya-ñãna or arahafa-magga-fñana). Thus, the monk gained as the present 
advantages of his sacred life the eight kinds of progressively higher, extraordinary 
knowledge up to arahatship. 


(For details, read the Samaññaphala Sutta of the Digha-Nikaya.) 
Refuge sought by Ajatasattu 


When the Buddha thus described im detail the present advanfages of monkhood with 
arahatship as 1ts apex, King AJatasattu followed the whole talk attentively, expressing his 
appreciatlon verbally from time to time. He thoupht: “In the past, I dịd not ask many 
monks and brahmins about these matters but like a man who pounds the husks of grain, I 
have never received any thing substantial. Marvellous indeed 1s the greatness of the Exalted 
Buddha! He has answered these questions, enliphtening me very much as If with the 
brilliance of a thousand oil-lamps. For a long time, Ignorance has deceived me, making me 
blind to the greatness and power of the Exalted One.” 


Overwhelmed with ecsfasy arising from the contemplation of the Buddha's attributes, the 
King clearly showed his faith in the Buddha, the Dhamma and the Sangha ¡in the following 
WOrds: 


“Venerable Sir, very delightful indeed 1s the Teaching! Just as in the world what 
has been upside down 1s set right, Just as what has been covered 1s uncovered, Just 
as a man who has lost his way 1s shown the right way, Jjust as torches are lighted in 
order that those who have eye-sights may see various visual forms in the darkness, 
so also, You have in many ways made the Dhamma very clear to me. Venerable 
SIr! I seek refuge in the Exalted One, the Dhamma and the Sangha. Let the Exalted 
One regard me, from today, as a lay devotee established in sarana-gamana for Life. 


“Venerable Si! I[ am overwhelmed with guilt stemming from foolishness, 
confusion and ignorance. For the sake of kingly pleasures, I have killed my father, 
a great monarch who practised justice and ruled righteously. Let the Exalted One 
forgive me for the offence, regarding 1t as an offence that will make me mindful 
and vigilant in future.” 


Thus the King sought refuge In the Buddha, etc. and apolog1zed for his offense. Then the 
Buddha said: 


“O King! You are indeed overwhelmed with guilt arising from your foolishness, 
confusion and ignorance. You have killed your father, the great monarch who 
pracfised Justice and ruled righteously. But we forgive you that offence because 
you admit 1t and make amends for 1t. lf a man admits his offense, atones for 1t 
accordingly and guards himself against 1t In future, then such atonement and self- 
resfraint mean spiritual progress under the system of My Teaching.” 


Then King AJjJãtasattu said: 
“Very well, Venerable Sir! We wIll now go. We have many things to do.” The Buddha 
replied: “O King! You may go as you wish.” The King accepted the Buddhas Teaching 
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with much pleasure, extolled it delightedly, rose from his seat, paid respect and went away. 
Note on Sarana-gamana 


Herein note on Sara¡a-gamana wI1ll be mentioned briefly. 

There are seven points regarding Sar4/4-gamana: 
(a) Sarana (Refuge), 
(b)_ Sarata-gamana (Refuge taking or Refuge conscIousness), 
(c) Person established In Sara"„a-gamana, 
(d) Forms of Sara„a-gama1na, 
(e) Fruit of Sarana-gamana, 
(_ Contamination of Saraa-garmana, and 
(g) Destruction of Sarana-gama1na. 


(a) Sarana (Refuge). 


The Buddha, the Dhamma and the Sangha are the threefold Sazzøa (Refuge) because 
those, who seek 1s protection, overcome their fear, alarm, physical and mental suffering 
and various miserles In the lower worlds after death. In other words, the Buddha helps 
beings overcome various perlls by contributing to ther welfare and averting their 
misfortunes. So does the Dhamma by making beings free from hardships of life and 
consoling them. And so does the Sangha by making them gain a great benefit even from a 
few good acts. Hence the Buddha, the Dhamma and the Sangha constitute the real threefold 
Refuge that ensures beings freedom from all suffering. 


(b) Sarana-gamana (Refuge taking or Refuge consciousness) 


Great wholesome consciousness (7„ahãkusala-ciffa) that makes one inclined for the Three 
Jewels by removing defiling unwholesome mental sfates through devotion and veneration 
to the Three Jewels, Great Consciousness of Action (mahãkiriya-ciffg) regarding the 
arahaís, and Path Consciousness (maggaciffa) regarding the Noble Ones established in the 
Path, maggaffha ariyas. All these forms of consclousness are called saraa-gamana. 
Conviction that the Three Jewels are the real factors that eliminate feat and suffering by 
means of such conscIousness 1S sara"„a-gamana. Thịs 1s a definition. 


(c) Person established in Sarana-gamana 


A person who has the consclousness described above 1s one who 1s established in the 
threefold Refuge. Thus we should first understand the three aspects (1) Saraa (2) Saraia- 
gamana and (3) Person established in Sarana-gamana. 


(d) Forms of Sarana-gamana 


]t 1s of two forms: (1) supramundane and (2) mundane. 


(1) Supramundane sazaa-gamana 15 1mplicit by way of fulfilment of function 1n a single 
thought-moment when the arijyas realize the Four Truths and attamn the Paths, thereby 
overcoming all defilements and focusing ther minds on Nibbana. (By this 1s meant as 
follows: supramundane sara#a-gamana 1s  Path-conscilousness. Path-consclousness 1s 
focused on Nibbana, and this means uprooting the defilements that make sara¡a-gamana 
1mpure. So, although the Path-consciousness arises from the focus not on the Three Jewels 
but on Nibbana, the fulfilment of 1ts function 1nvolves the recognition of the Three Jewels 
as the real Refuge. In other words, at the moment of Path-consciousness, one 1s also 
possessed of the supramundane saraa-gamana. For example, 1t 1s said that one knows the 
Four Truths at the moment of Path-consciousness. Having Nibbana as 1s obJect, the Path- 
consciousness 1s concerned only with the truth about the end of suffering. But 1t also roots 
out ignorance that makes us blind to the Four Truths. Thus although the ariya focuses his 
mind only on Nibbana, he becomes aware of the three other Truths that do not directly 
concern Nibbana, viz., the Truths about Suffering, the Cause of suffering and the Way to 
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the Cessatlon of Suffering.) 


(2) The mundane sara”a-gamana arises 1n an ordinary person (worldling) when he 
contemplates the attributes of the Buddha, the Dhamma and Sangha in the effort to remove 
the depravitles („øakkiesa) that deflle sarana-gamana. Basically this sarana-gamana 
means faith in the Buddha, etc. or Right View (Samma-diffhi) based on faith or a mental 


factor of wisdom (paññã-ceíasika). As one of the ten meritorlous actlons (wñña-kiriya), 1 
1s called D/ƒ†hjukamma. 


Here faith too 1s termed sara”a-gamana and so 1s the faith and wisdom combined. 
Mundane consciousness, with regard to the Threefold Refuge, 1s of two kinds: intelligent 
COnscIousness (Øãn4-sampayutfta sarana-gamana) and unintelligent consciousness (ñã/- 
viDDayufta sarana-gamana). The former 1s the consciousness of the children who recife the 
Refuge-formula at the advice of their parents. Here it is only a matter of faith (saddha- 
ceífasika). The Intelligen( sarawa-gamana 1s based on the knowledge of the noble 
characteristics of the Three Jewels and here faith and wisdom are jJointly mentioned as 
Sarana-gamana because they are easily felt. The actual saranøa-gamana however, 1s the 
consciousness that 1s led by faith and wisdom. 


Again, the mundane saraa-gamana 1s 0Ÿ four kinds: 


()_ 4#”asanniyyãätana-sarana-gamana = sarana-gamana by giving up oneself to the Three 
Jewels; 


(2) Tapparãäyana-sarana-gamana = sarana-gamana by finding one's support 1n the Three 
Jewels; 

(3) Sissabhavïipa-gamana sarana-gamana = sarana-gamana by becoming a pupil of the 
Three Jewels; and 

(4) Panipatta sarana-gamana = sarana-gamana by showing great reverence to the Three 
Jewels. 


Of these four: 


() Giving up oneself to the Three Jewels involves declaration as follows: “From today 
onwards I give up myself to the Buddha; I give up myself to the Dhamma; I give up 
myself to the Sangha.” 


(2) Eimnding ones support in the Three Jewels Involves supplicaton as follows: “From 
today onwards kindly recognize me as one who finds support 1n the Buddha, in the 
Dhamma and in the Sangha.” 


) Becoming a pupil of the Three Jewels Involves supplication as follows: “From today 
onwards, kindly recognize me as a residential pupil (anevasika) of the Buddha, the 
Dhamma and the Sangha.” 


(In the Mahajanaka Jataka, the Bodhisatta pointed out lifeless mango tree bearing fruit 
and the other mango tree bearing no fruit as his teachers because they 1nstructed him for 
his welfare. Therefore, one speak of the Dhamma as ones teacher and speak of oneself as 
1fs pupIÏ.) 

(4) Showing great reverence to the Three Jewels Involves supplication as follows: “From 
today onwards kindly recognize me as one who worships, welcomes, raIses one s hands 
1n adorafion, venerafes only the Buddha, the Dhamma and the Sangha. 


One who adopts any of these four modes of seeking refuge 1s one who fulfils one's 
Saraa-gamana. 


Alternatively, 


(I) declaration, uttering: “I[ give up myself to the Buddha, to the Dhamma, and to the 
Sangha,” or “[ offer my life to the Three Jewels,” or “I have offered my body to the 
Three Jewels,” or “I have offered my life to the Three Jewels,” or “I am aware of my 
approach to the Buddha as my refuge tilI the end of my life, ... to the Dhamma ... and 
... to the Sangha.... ,” or “the Buddha, the Dhamma and the Sangha are my refuge”, all 
these utterances of declaration constitute 4f/4saniyyä-sarana-gamana. 
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(2) In the story of Pippali, a youth who later became the well-known Maha Kassapa, 
donned the robe by himself and set out from his brahmin village of Maha Tittha to 
visit the Buddha. Ôn his way, he saw the Buddha at the foot of the banyan tree called 
Bahu-puttaka between Rãjagaha and Nalanda. The Buddha was watting for him from a 
distance of three gavufas. As soon as PIppali saw the Buddha, he decided that “this 
noble ascetic must be the sz/hZ (teacher) of devas and humans, the søz/ (good 
wayfarer) who has really atfained Nibbana through excellent practice, and the 
Sammasambuddha (Perfectly Self-Enlightened One) who has rightly penetrated the 
ripht doctrines by Himself. Then he took refuge in the Buddha by uttering: “If I am to 
see the sz//hZ of devas and humans, I will see only You. If I am to see the suga/a, Ï 
will see only You. If I am to see the Sœmmsambuddha, Ï wIll see only You. (ï.e. [ will 
see no o(her person with my eye of wisdom as my Szfhã, Sugdía, and 
Sammasambuddha. I wIll see only You as my Saffthä, Sugafa, and Sammasambuddha.)” 
His utterances Indeed amounted to the thrd mode of taking refuge which 1s 
sissabhay'ipa-gamana sarana-gamana. 


@) The Sarana-gamana that 1s marked by the desire to scale protectlon and shelter in the 
Three Jewels, as in the case of the ogre Alavaka, the deva kings, Hemavata and 
Sãfägtra, 1s termed 7ap?aräyana-saraa-gamana. 


(4) In the Brahmäyu Sutta of the Majjhima Nikãya, after the Buddha had answered the 
eight question put by the Brahmin Brahmayu, the latter was much Impressed and so 
after rising, he bowed his head to the feet of the Buddha. He also sucked the Buddha's 
feet with his mouth and massaged them vigorously, saying: “O Gotamal I am the 
Brahmin Brahmayu” and thus mentioning his name. 


This gesture of the Brahmin Brahmayu showing deep reverence for the Three Jewels 1s 
Panipafa sarana-gamana. 


In short, there Is no uniform gesture for the four kinds of sarana-gamana. There are 
many kinds of bodily and verbal actions by which one can show reverence for the Three 
Jewels. The Commenfary distinguished between four kinds of sarana-gamana explains the 
four kinds of reverences. 


Four Kinds of Reverence (Panipäta) 


Reverence may be of four kinds, reverence for relafives, reverence from fear, reverence 
for the teacher and reverence for one who, as one of the Three Jewels or Refuges, 1s 
worthy of excellent offering. 


The sarana-gamana necessarlly presupposes the fourth kind of reverence. It has nothing 
to do with the others. 


Indeed reverence with faith 1s essentlal to sara#a-gamana. Thịs consciousness erodes 
only when there 1s reverence for the bogus Buddha, bogus Dhamma and bogus Sangha 1n 
place of three genuine Jewels. 


() So a Sakyan or a Koliyan prince has no saraa-gamana 1Ÿ he reveres the Buddha, 
regarding the Buddha as a senior member of their family. 


(2) Neither 1s 1t sarana-gamana, 1Ÿ a man reveres the Buddha out of fear that as a 
powerful teacher honoured by kings, the Buddha might do harm to him 1f he showed 
nO T€SDeCf. 


(3) A man may remember having learnt (some craft) from the Buddha when He was still a 
Bodhisatta and now he reveres the Buddha, regarding Him as his former teacher. 
Another man may have heard the Buddha's sermon on, say, the apportlonment of one s 
wealth, 1.e., a wise person should spend one fourth of his income on enJoying life, two 
fourths (one half) to be invested 1n business, and the remaining one fourth to be saved 
for any emergency. So he looks up to the Buddha as his teacher and reveres Him for 
the advice with regard to his material welfare. Now neither of these two mens 
reverence has anything to do with sara"a-gamana. 


(4) But a certamn man reveres the Buddha, believing that He was the real Jewel, the real 
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Refuge, worthy of alms given as foundations for welfare hereafter. Only this man has 
Saranna-gamana. 


For a layman or a laywoman who seeks refuge 1n the Buddha, recognizing the Buddha as 
a being worthy of excellent offering (aggadakkhineyya-puggala), his or her sarana-gamana 
1s not adversely affected even though he reveres a relative of alien, heretical monastic 
Order, to say nothing of revering a non-heretical monk or a layman In his family. So also a 
layman or a laywoman who has sought refuge in the Buddha will not have his or her vow 
damaged by revering the king out of fear. The same 1s true In the case of a layman paying 
respect to a heretic who happens to be his former teacher. 


(e) Fruit of Sarana-gamana 


The chief immediate benefits of supramundane sara”a-gamana are the four Fruitlons of 
the Path gained by arizas. The subsequent benefit is extinction of sawsãra. In other words, 
1t 1S the tofal extinction of the 1llusions of permanence, pleasantness and substantiality as 
regards the Impermanent, unpleasant and Insubsfantial psychophysical phenomena, efc., are 
the benefits of mundane saraa-garmana. 


(Ð Contamination of Sarana-gamana 


Mundane sarana-gamana gets debased owing to Ignorance, doubt and misconcepftions 
about the noble attributes of the Three Jewels. lí 1s not bright, vast and great. The 
supramundane saraa-gamana 1s free from corruption. lt 1s always clean and pure. 


(g) Destruction of Sarana-gamana 


Supramundane Saraña-gamana can never be destroyed. The ariya who 1s established In 1t 
does not poInt out as his or her teacher anyone other than the Three Refuges even In the 
next life. It is only the mundane sara”a-gamana that tends to come to destruction. 


ls destrucion 1s of two kinds: (l) disastrous destruction and (2) non-disastrous 
destruction. The destruction 1s disastrous when one reveres and seeks refuge 1n other 
heretical teachers in one of the ways described above, thereby giving rise fO craving, wrong 
belief, etc. When the destruction follows death, 1t is not disastrous because 1t does not 
involve doing any evil. (The vow taken by Buddhists nowadays as regards taking refuge In 
the Buddha, efc. 1s mundane. Like the observance of the moral precepts, 1ts durafion 1s not 
fixed and it ends only with death. This end 1s not disastrous because It does not Involve 
craving, wrong belief and other unwholesome states Of consciousness.) 


Note on pãsaka (Lay-devotee) 
(Suita Silakkhan the Commentary) 

Some brief note on ãsakø may be mentioned as follows: 

(1) Definition of an pãsaka 

(2) Eunction of an „pãsaka 

(3) Morality of an ãsaka 

(4) Livelihood an ãsaka 

(5 Failure of an „»ãsaka 

(6) Success of an ãsaka 
These six aspects should be understood. 


(a) Definition of An pasaka 


An #pãsaka 1s he who seeks refuge In the Three Jewels, Irrespective of his birth, high or 
low. (Relevant examples contained the Sarnyutta NÑikãya.) 


(b) Eunction of An päsaka 


His function 1s to follow the Three Jewels, namely, the Buddha, the Dhamma and Sangha. 
(Upaafiti upãsako — He follows the Three Jewels; therefore he 1s #ãsaka. Upãsako — a 
devotee of the Triple Gem). 
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(c) Morality of An pãasaka 


His morality 1s the observance of the Five Moral Precepts. (Relevant examples confained 
1n the Sarhyutta Nikãya.) 


(d) Livelihood of An päsaka 


His livelihood excludes the five kinds of wrong trades: (1) trade In arms, (2) trade In 
human beings, (3) trade in meat and fish, (4) trade In alcohol, and (5) trade in poison. 
Avoiding these five wrong trades, he earns his living righteously by tending cattle, buying 
and selling goods and farming. 


(e) Failure of An pasaka 


His faiure lies in the destruction of his observance of the Five Precepts and right 
livelihood. (Tf his observance of the precept 1s Impaired or I1f he earns his living by taking 
up one of the five wrong trades, his lIfe as an saka 1s ruined.) Moreover, there are five 
things that make his life rough, nasty and disgusting: (1) lack of faith, (2) lack of morality, 
(3) performance of and indulgence in worldly rites and rituals with regard to what has been 
seen, heard or experienced as conceived by the foolish and the 1gnorant, (4) disbelief in the 
Law of Kamma and belief in rituals, and (5) performance of good deeds in the Order of the 
Buddha only after seeking reciplents in the sects of the heretics. (These five deeds lead an 
upäsaka to his failure.) (Examples in the Angutffara Nikãya.) 


(Ð Success of An Ủpasaka 


His success consists 1n the fulfilment of his morality and right livelihood. (He 1s an 
upãsaka as long as his morality and right livelihood remain Intact.) Besides, If he maintains 
the following five practices, he 1s sald to be successful as an Zsaka. The five practices 
are: (1) faith that makes one an ãsaka comparable to a Jewel, an ãsaka comparable to a 
paduma lotus, and an zsaka comparable to a øwu„đarika lotus; (2) unimpaired morality; 
(3) non-indulgence 1n earthly rituals; (4) belief in ones own deeds good and bad; (5) 
performance of good deeds In the Order of the Buddha before seeking reciplents in the 
systems of the heretics. These five lead to an 2ãsaka to his success. (Examples In the 
Anguttara Nikaya.) 


King Ajatasattus Loss and Gain 


Not long after the Kings Ajãatasafus departure the Buddha addressed the monks: 
“Monks, the King has destroyed his own position. Monks, 1ƒ King AJãtasattu had not killed 
his father, King Bimbisara, the righteous monarch, who ruled his kingdom lawfully, the 
SofapattI Path-Wisdom would have occurred to hìm on the spot. (He would have become a 
Sofãpanna-ariya.)” 

The Buddha added: “Monks, 1f he had not put his father to death, he would have attained 
the Sotapatti Path while seated here as he heard this Samañña-phala Sutta. But now, on 
account of his assoclation with his wicked friend, his potentiality to atfain that Path has 
been injured. Nevertheless, since he has taken refuge ¡in the Triple Gem and since his 
refuge which 1s my threefold Teaching 1s supreme, he may be compared to a man who, 
after having been sentenced to death for murder, escapes the death penalty by getting good 
support and by giving Just a handful of flowers (as a small fine). Although he ought to 
suffer In the AvIci hell for his heinous crime of parricide, he will suffer only in the 
Lohakumbhi hell after his death, for he has the good support in My Teaching. He will land 
1n that hell and remain there for thirty thousand years and come up and sfay on the surface 
for thirty thousand years. Then (after sixty thousand years) he will be released from 
Lohakumbhi. 


(Heremn Ajãafasattts gain will be mentioned according to the Commenfary. One 
may asked: “Had he benefited from his hearing of the Samañña-phala Sutta?”) 


The answer 1s: Yes, he had, and his benefït 1s enormous. Since the moment of his 
parricide he had known no sleep, by day or by night, for there appeared to him 
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signs of his woeful rebirth. Only after listening to the sweet and soothing Samañña- 
phala Sutta, he could sleep well whether 1 was day or night. And he lavishly 
honoured the Three Jewels. No other worldling had faith (pofhujjanika-saddha) 
that was equal to Ajatasattu's. (Sound sleep, merit accrued from his honour done to 
the Triple Gem, possession of unique faith of a worldling, etc. were his gain that 
was realised in his present life. His afterlife benefit would be his aftainment of 
Parinibbana after becoming a Paccekabuddha, by the name of VIjItäv1.) 


Note on AJätasattu's Enlightenment 


Tf 1t 1s true that King Ajãätasattu could have gained the Soø/ãpaiii-Path Knowledge insfantly 
but for his parricide, how can he become a Pacceka Buddha and attain Parinibbana? TỶ It 1s 
true that he will become a Paccekabuddha and attan Parinibbana, how could he have 
gained the state of a soíãpanna? Enligphtenment of a Paccekabuddha consists In the 
fulfilment of five things: (1) manussaffa (a human lIf€), (2) lnga-sampdfíi (being a male), 
(3) vigafãsava-dassana (discernment leading to freedom from sav4s), (4) adhikãra 
(service), and (5) chandaíã (asprration). Enliphtenment of a disciple requires only tfwo 
factors: (l) adhikara and (2) chandaíä. As regards the duration of time for their fulfilment 
Of pãramïs, 1t takes two asanikhyeyyas and a hundred thousand aeons for the Enlightenment 
Of a Paccekabuddha, one zsaïkhyeyya and a hundred thousand aeons for that of a Disciple. 
In realising the Four Truths, the former has no teacher while the latter has. For these 
Teasons, are not the two kinds of Enlightenment basically different from each other? 


The answer 1s that they cannot be different. For Ajatasattu will fulfil whatever 1s 
necessary for the attainment of Enlightenment as a Paccekabuddha, only after suffering for 
sixty thousand years in the Lohakumbhi hell. Indeed those who seek Enlightenment as a 
Disciple wIll gain 1t as Paccekabuddhas, 1f circumstances are not favourable for them to 
become Disciples. For they must have resolved to gain release as Paccekabuddhas. (This 1s 
the answer given by the first school of teachers. According to them, although the King had 
the potential for gaining release as a disciple, he could not do so 1n the present life because 
Of his association with his evil friend, Devadatta, which made circumsftances unfavourable 
and damaged the prospects for his attainment of sofãpaffi-magsa. But later on he will fulfil 
everything that will contribute to his attainment of Paccekabuddhahood and he will gai 
release.) 


But according to other teachers, AJafasattu had resolved to gain only the Enlightenment as 
a Paccekabuddha. But In the absence of any definite prediction of a Buddha, even those 
who have performed good deeds for Paccekabuddhahood cannot gain maturity of their 
Enlightenment In their capacity as Paccekabuddhas; Iinstead they will attain Enlightenment 
as disciples in the presence of a Buddha. Hence the Buddha said: “Monks, 1f he had not put 
his father to death, he would have atfained Sofapatti Path while being seated here as he 
heard this Samañña-phala Sutta.” 


Of the three kinds of future personages, namely, the future Buddha, the future 
Paccekabuddha and the future Disciple, only the future Buddha 1s free from the 
pafñcaãnantariya-kamma; the other two future Ones are not. That is true. Though Devadatta 
had been assured (though he had received the definite prediction) that he would become a 
Paccekabuddha, because of his grudge that he had long harboured, he committed the 
ãnanfariya-kamma by creating schism (sanghabhedaka-kamma) and causing bloodshed to 
the Buddha (/ohifuppadaka-kamma) which were most serlous crimes. Taking these Into 
consideration, 1t may be understood that future Paccekabuddhas and future Disciples are 
not so Invulnerable. It may also be understood therefore that King Ajãtasattu missed his 
Opportumity to gain Sofapatti Knowledge in the present life because of his parricide and that 
he will later on become a Paccekabuddha by the name of ViJifavĩ in accordance with the 
law of Paccekabuddha Enlightenment (Paccekabuddha-Bodhi Niyama). Thịs 1s the view oŸ 
the other teachers. Choose between these two views what you think 1s more reasonable. 
(Exposition on the Samañña-phala Sutta, Silakkhandha Tika, Vol. II) 


End oƒ the Story oŸ ÁJjãtfasaffu 
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Chapter 38 
BUDDHA'?S BRAHMIN PARENTS IN HIS PREVIOUS EXISTENCE 


O: one occasion, after residing in Sävatthi for the rains retreat, the Buddha set out on a 
Journey, faking into consideration the opportumies that would be provided by 1t, such 
as promoting His health, prescribing fresh rules of conduct for the Order of Bhikkhus, 
taming (through dialogues and discourses) those who deserved to be tamed, discoursing on 
the Birth Storles of Himself wherever the situatlon was appropriate. Travelling 1n stages, 
the Buddha arrived at Sãaketa at evening and entered the AñJana forest (for the nighfs stay). 


On hearing the news of the arrival of the Buddha, the townsfolk of Saketa thought that 1t 
was not proper fo go and visit Him at nigpht. They waited tiÌÌ the next morning, then, taking 
flowers, perfumes and other offerings with them, they approached the Buddha, and making 
their obeisance, and exchanging courteous words of greeting with Him, and remained there 
ti it was time for Him to go on the daily alms-round. 


When it was time for going on the alms-round, the Buddha, in the company of bhikkhus, 
entered Saketa. At that time, a wealthy brahmin of Saketa was leaving the town when he 
saw the Buddha near the towns gate. Ôn seeing Him, the brahmin felt an Intense filial love 
for Him and weeping with Joy and uttering: “O my son, I have not seen You for such a 
long time!” he drew near to Him. 


Even while the brahmin was drawing near Him, the Buddha said to the 5hikkhus: 
“Bhikkhus, let Brahmin Saketa alone: let hm do as he pleases.” And as a mother cow 
would treat her own calf, the Brahmin viewed the Buddha at close range from the front, 
from the back, and from the left side and from the right side, Then embracing Him, he 
said: “Oh, my son! my son! so long have I not seen You! so long have You been away!” 


(It may be noted here that If the Brahmin were to be restrained from these 
oufpourings of affection, he would not be able to contain the Iintense feeling and 
probably die of heart-break.) 


Brahmin Saketa said to the Buddha: “Venerable Sír, I am able to offer food to the 
Bhagava and the company of bjjkkhus. May the Bhagava, out of compassion, do me the 
favour of accepting the offering.” The Buddha Imndicated His consent by remaining silent. 
The Brahmin led the way to his place holding the Buddha's alms-bowl in his hands. He sent 
word to his wIfe at home to say: “My son 1s coming! spread out a suitable place for His 
say.” The wife dịd as she was told by her husband and stood all agog to receive the 
Buddha. As she saw the Buddha nearing her house, she went to Him, and saying: “My son, 
1t 1s a long time that I have not seen You”, she fondled the Buddha s feet and wept with Joy. 
She requested the Buddha to proceed to her home where they (brahmin couple) respectfully 
offered the Buddha and His company of bhikkhus with food. After He had finished His 
meal, the Brahmin took the alms-bowl and washed 1t himself. 


The Buddha then discoursed to the brahmin couple 1n a way fifting to them and at the end 
of the discourse they became Stream-Enterers, having become 4ariyas. They requested the 
Buddha: “May the Bhagava and his company of 5j/kkh+„s, during their sojourn at Saketa, 
receive offering of alms-food only at our home.” The Buddha replied: “brahmin couple, 1t 
1s not the custom for Buddhas to have a permanent place fo receive alms-food as you 
request.” Thereupon, the brahmin couple requested the Buddha: “In that case, Venerable 
SIr, may the Bhagava and his company of 5h/k&h„s go for alms (elsewhere) but take the 
meals at our home only, and go back to the monasfery after giving us some talk on the 
Dhamma.” To this request the Buddha consented as a special favour. 


From that time, the Brahmin came to be called by the people as “the Buddha's father” and 
the wIfe of the Brahmin as “the Buddha's mother'. The clan of Brahmin Sãketa also earned 
the name of “the Buddha's clan". 


Thereupon, the Venerable Ananda asked the Buddha: “Venerable Sir, I know your 
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parentage (as Queen Maha Maya Devĩ and King Suddhodãna) and yet why 1s 1t that the 
Brahmmn Sãketa and his wife are called the Buddha's parents?” And the Buddha explained: 
“Ananda, this brahmin couple had been my parents in the past for five hundred continuous 
existences; (besides), they had been my elder uncle and elder aunt (¡.e., elder brother to the 
Bodhisatta's father and elder sister to the Bodhisattas mother for five hundred continuous 
exIstences; they had also been my younger uncle and younger aunt (I.e., younger brother to 
the Bodhisattas father and younger sister to the Bodhisattas mother) for five hundred 
confinuous existences. The brahmin couple call Me ther son due to the extraordinary 
affection that had existed in the past.” The Buddha then uttered this stanza. 


Pubbeva sanniväsena paccuppaffffahitena vã 
evam tam jãyate pemam uppalamva yathodake. 


Due to having lived together in previous existences and having done some 
beneficial thing to each other, there arises love between t†wo persons. Ít 1s 
like the case of the water lily (or any other water plant) that grows in the 
marsh where mud and water JointÌy cause 1fs arIsing. 


The Buddha spent His days in Sãaketa for as many persons as there were 1n that town that 
deserved to gain enlightenment. Then He proceeded His way to Sãvatthi. The brahmin 
couple further sought guidance from the 5jjkkh„s from whom they got appropriate 
1nstructions and In due course affained the three higher zzøegas after which they realized 
NÑibbana without any substrata of existence remaining - I.e. aw/ãdaissa parinibbana. 


Eighty-four Thousand Beings gained Enlightenment on The Occasion of The Funeral of 
The Brahmin Couple 


When the brahmin couple passed away the brahmin communtty of Saketa assembled 
together with the common obJective of paying due respecfs to one of their members. 
Similarly, the Stream-Enterers, the Once-Returners and the Never-Returners, all arjyas who 
had been associaftes in the practice of the path with the brahmin couple, assembled together 
with the common obJective of paying their respects to one of their members. Those two 
øroups of people placed the remains of the brahmin couple on a bier with gabled roofs, and 
amidst floral tributes and sprinkling of perfumes about the bier, they carried 1t out of the 
fown. 


The Buddha (as of His daily routine) viewed the sentient world with His Buddha-Eye 
consisting of knowledge that discerns the natural bent and latent proclivifies of 1ndividuals 
(aayãä-nusaya-fñãna) and knowledge of the maturify and Immaturity of the facultes of 
beIngs (ndriyaparopariyaffi-fñãana) for that day and came to know the passing away, in total 
cessation of the brahmin couple; and seeing that His presence and preaching at the funeral 
of the deceased ones would lead to the enlightenment of the multitudes attending the 
funeral, He left Sãvatthi for the cemetery at Saketa, carrying His alms-bowl and big robe 
Himself. 


Ơn seeing the Buddha, the people said: “The Bhagava has come to aftend to the funeral of 
His father and mother” and paid theIr obeisance to Him. The townsfolk brought the bier to 
the cemetery 1n reverential ceremony. They asked the Buddha: “Venerable Sir, what 1s the 
proper way to venerate the brahmin couple who had been aziya laydisiples?” 


The Buddha replied In the following stanza revealing the fact that the deceased couple 
had attained arahatship and that they deserved veneration that was due to araJafs: 


Ahimsakã ye munayo niccamn kãyeva sanvufã 
te yanfi accuta thãnam yattha ganfvã na socare. 


The arahais who do not harm others are always restrained ïn their (physical 
verbal and mental) actions. Having gone to Nibbana through magsa- 
knowledge, they are free from sorrow. They have realized the four ggas 
and øha/as and attained to the deathless Nibbana. — Dhammapada, 225 — 
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(The Commentary to the Dhammapada says that at the end of that stanza a great 
number of people attained Stream-Entry and higher stages of Path-Knowledge.). 


After uttering the above sfanza the Buddha delivered the Jara Sutta that He knew would 
benefit the audience at that time. (Refer to Sutta Nipäta, 4. Athaka Vagga, Jara Sutta, the 
sixth In that vagga or gøroup of discourses.) By the end of the Jara Sutta, eighty-four 
thousand beings perceived the Four Truths and became ariyas. 


(Thị is the story of Brahmin Saketa and his wiƒe.) 
The Story of Vitatữbha (also known as Mittadubblhi) 


Three princes: (I) Prince Pasenadi, son of King Maha Kosala of Sãvatthi, (2) Prince 
Maha Licchavi, son of King LicchavT of VesalT, and (3) Prince Bandula, son of King Malla 
of Kusinara, who were on ther way to Takkasila (Taxila) to get their education under a 
famous Professor there, met at a rest house outside the city. They Iinftroduced themselves, 
learned one another's names, parentage and clan, and also the purpose of their journey, and 
they became friends. After having completed their education under the guidance of the 
øreat teacher In due time, they bịd farewell to the teacher and left Taxila together and 
returned to theIr respective homes. 


Of these three princes, Prince Pasenadi demonstrated his prowess and skill before his 
royal father, King Maha Kosala, who was so pleased with his sons capabililes that he 
anointed him king and so the Prince became King Pasenadi of Kosala. 


Prinnce Mahali of the Licchavis also demonstrated his prowess and skill before the 
Licchavis so arduously that both of his eyes went blind. The Licchavĩ princes felt very 
sorry at the fate of their teacher Prince Mahali and conferred among themselves to afford 
suitable status to him without abandoning him. They unanimously resolved to name him as 
lord of a certain toll gate which had a yearly revenue of a hundred thousand pleces of 
silver. Prince Mahali lived on the revenues collected at the toll gate and took charge of 
educating and training the five hundred LicchavT princes. 


When Prince Bandula demonstrated his prowess and skill before the Mallas, he was 
tricked by someone: an iron rod was secretly concealed Inside one of the bamboos which 
he was fo cut with his sword. There were sixty bundles of sixty bamboos each standing 
before him. His royal father commanded: “NÑow son, cut these bamboos with your sword,” 
by way of testing the princes mipht. Prince Bandula leapt up to a height of eighty cubits 
and cut down the sixty bundles of bamboos one by one. At the last bundle he noticed a 
strange frictional noise from 1nside the bamboo which had the concealed iron rod 1nside. 
Discovering the nature of the dirty trick played upon hím, he threw away his sword and 
wailed: “Oh, there was not a single one out of this big crowd of my kinsmen and friends 
who would out of kind regard for me warn me of this trick. Had I been forewarned, I could 
very well have cut that iron rod too without letting 1t betray 1ís presence there by 1s 
frictional noise.” Then he said to his royal parents: “I shall ki all the Malla princes and 
make myself king.” To this the parents replied: “Dear son, 1t 1s a time-honoured tradition 
with us Mallas to rule by turns. We cannot approve of your idea.” On being repeatedly 
refused approval of this idea of his, Prince Bandula became frustrated and said: “Then I 
will go and live with my friend King Pasenadi of Kosala,” and he went to Sävatthi. 


When King Pasenadi of Kosala learned the arrival of his friend Prince Bandula, he went 
out fo greet him and escorted him Info the city with mụch pomp and honour. King Pasenadi 
of Kosala made Bandula his Commander-in-Chief and Bandula sent for his royal parents 
and let then live in Savatthi. This 1s an account of the three Princes: Prince Kosala, Prince 
Mahali of the Licchavis, and Prince Bandula of the Mallas. 


King Pasenadi of Kosala trles to become closely acquainted with The Sangha 


One day, King Pasenadi of Kosala was standing on an upper floor of his multi-gabled 
palace, looking out towards the high road in the city when he saw thousand of Đhikkhus 
going to the houses of Anathapindika, the rích man, Cula Anathapindika, the rích man, 
Visakha, the donor of the Puppharama Monastery, and Suppavasa, the ríich man's wIfe, to 
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collect alms-food. He asked his men where these bhikkh„s were going and they reported to 
him that two thousand b#¡/kkhs daily collected their alms-food — the daily food, the ticket 
food (1.e., specially arranged, Invited food offering at the donors place), or sick-b/kkhu's 
food at the house of Anathapindika; and five hundred each at the house of Cula 
Anathapindika, at the house of Visakha, and at the house of Suppavasa. The King was 
1mpressed. He also wanted to be a regular donor of alms-food to the Sangha. He went to 
the Jetavana Monastery and Invited the Buddha and a thousand 5/k&kh„s to the palace and 
offered food for seven days when he personally served the food. Ôn the seventh day, he 
said to the Buddha: “Venerable Sir, may the Bhagava and five hundred 5h/kkh„ come to 
the palace to receive our food offerings every day.” The Buddha replied: “Great King, 1t 1s 
not the custom of Buddhas to receive alms-food from the same donor every day. People 
like to see the Buddha visits to their home too.” 


“In that case, Venerable Sir, may the Bhagava let one regular 5h/kkhw, together with five 
hundred other Đ7/&køs, come to the palace for daily alms-food offering.” The Buddha 
assipned the Venerable Ananda to head five hundred ö//kkhs to go to the palace for the 
daily alms-food. 


The King attended to the offering of food to the Đ?/k&kjs personally for seven days 
without assigning these dufies to anyone. On the eighth day, he was preoccupied with state 
affairs and forgot to offer alms-food to the Sangha. 


As 1t was not the custom in the royal palace to carry out anything without orders, the 
aftendants Just provided seats to the 5h/kkh„š but no offering of food took place for lack of 
orders. Many of the bJ/kkhus were disappointed and saying: “We cannot remain here” and 
left. On the next day also, the King forgot to feed the Sangha and many of the 5h/kkhus left 
the palace. On the third day also, the same thing happened and all the 5hikkhs left but only 
the Venerable Ananda remained. 


Noble ones endowed with great past merits take things with wise circumspection. They 
foster the lay supporters' faith in the Teaching. To wit: there are certain disciples of the 
Buddha beginning with Venerable Sãriputta and Venerable Maha Moggallana who were 
two Chief Disciples; TherT Khema and TherT Uppalavanna who were two Chief Female 
DiscIiples; Citta, the rích man, and Prince Hathakalavaka who were two foremost lay 
disciples; and Nandamatã, wife of the rịch man of Velukandaka and Lady Khujjuttara who 
were two foremost female lay disciples, they were acclaimed by the Buddha as foremost In 
their own right, who were endowed with the Ten Perfections (PZrami) to a certain extenf 
and were, therefore, noble persons of great past merit, blessed with thelr previous 
aspirations. The Venerable Ananda also had fulfilled the Ten Perfections over a hundred 
thousand aeon (&ka?pøas) and was a noble one of great past merit, blessed with previous 
aspiratlons. He was circumspect by nature. So, being desirous of fostering the faith of the 
supporters, he alone remain In the palace for the daily food-offerinss. 


The palace officlals prepared a suitable place and made food offerings to the only 
bhikkhu, the Venerable Ananda. King Pasenadï of Kosala came to the palace after every 
other 5//k&h had left the palace. On seeing the food for the Sangha left untouched, the 
King asked: “Have not the revered ones come?” and the officials replied that only the 
Venerable Ananda came. The King was angry because he felt that the Đ#ikk#„s had let such 
a big amount of food go to waste. He went to see the Buddha and complained: “Venerable 
Sr, I had prepared food offerings for five hundred 5j/kkh„s but only the Venerable 
Ananda. came. All the food remains untouched. How is it, Venerable Sir, that those 
bhikkhus have such disregard for our Invifation to the palace?” 


Thereupon, the Buddha did not say anything against the bJ/kkJ„s but said: “Great King, 
these b7ikkhu discIples are not very well acquainted with you. Probably that 1s why they 
did not go to your palace.” On that occasion, the Buddha discoursed to the 5/k&kh„š, the 
Kula Sutfa, setting out nine reasons for b7ikkhs that make 1t not proper to go to the lay 
supporters of all the four castes, and nine reasons that make 1t proper fo go to the lay 
supporters. (Aiguttara Nikãya, Navaka Nipäta, Pathama Pannäsaka, 2 - Sihanada vagga, 7 - 
Kula Sut(a). 
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(Lay supporters whose houses ought not to be visited by bh/kkhus). 

*Bhikkhus, homes of lay supporters who come under these nine conditions should not be 
visited by Đj/kkhus, 1ƒ they have never been there, or 1Ÿ they happen to be there already, 
they should not stay there. Now, these are the nine (improper) conditions: 

(I)_ Hf the lay supporters do not respectfully welcome you; 
(2) H they do not make obeisance respectfully to the Đhikkhus; 
(3) lf they do not respectfully offer proper seafs; 
(4 H they hide from 5hikkhus their property worth offering to Đhikkhus; 
(Š) lf they offer only a little whereas they possess much to offer; 
(6) If they offer inferior things whereas they have superior things worthy of 
offering; 
(7) HÝ they do not offer things respectfully but do so đisrespectfully; 
(8) If they do not come near bj/kkJus to listen to h1s teaching; 
(9) If they do not listen to the Đjkkhs discourse respectfully. 
“Bhikkhus, homes of lay supporters who are of the above nine (improper) conditions 


should not be visited by 5j/kkh„s, 1f they have never been there; and I1f a 5hikkhu happens 
to be at such a home already, he should not stay there.” 


*Bhikkhus, homes of lay supporters who come under nine conditions ought to be visited 
by bhikkhus 1f they have never been there, and If they happen to be there already, they 
should stay there. Now, these are the nine (proper) conditions: 


(I)_ H the lay supporters welcome you respectfully; 

(2) If they make obeisance respectfully to the Đh/kkhus; 

(3) lf they respectfully offer proper seats; 

(4 Hí they do not make any secret of their property worth offering to bh/kkhus; 
(5) lf they have much to offer they offer much; 

(6) lf they have superior things to offer they offer them; 

(7) IÝ they offer things respectfully; 

(8) If they come near the 5h/kkh„ to listen to his teaching; 

(9) If they listen to the Đ/kkh„s discourse respecffully. 


*®Bhikkhus, lay supporters who are of the above nine (proper) conditions should be visited 
by bhikkhus, 1Ÿ they have never been there and If a 5h/kkhu happens to be at such a house, 
he should stay there.” 


“Great King, those bikkhøus left you probably because they are not on Intimate terms 
with you. That Iindeed 1s so. Wise ones oŸ past are known to have gone to their IntImate 
ones 1n times of serious i1llness, near unto death, although they were respectffully looked 
after by people not intimate to them.” Ôn being requested by King Pasenadi of Kosala to 
tell about that story, the Buddha related to him the story of Kesava Jataka confained In the 
Catukka Nipata (This story was also referred to when the Brahma Baka was tamed by the 
Buddha and has mentioned earlier.) 


After hearing the Buddha's discourse, King Pasenadi of Kosala saw the need to become 
Inimate with the bh/kkhu Sangha and thought of some way to fulfil this aim. He struck on 
the idea of marrying one of the Sakyan princesses. “If Ï were to raise a Sakyan princess to 
the status of Chief Queen,” he thought, “the Bhagava would become my relation and his 
disciples would consider me as an Intimate person.” Thereupon, he sent an ultimatum to the 
Sakyan princes demanding the hand of a Sakyan princess in marrlage to him. When the 
royal messengers charged with the mission asked: “Which princess that 1s, the daughter of 
which Sakyan prince, would his Majesty specify?” The King said: “Any Sakyan princess 
would do, provided her ancesftry 1s ascertained by you.” 
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At the city of Kapilavatthu, the Sakyans held a council to answer the ultimatum. They did 
not like to go to war with therr rival kingdom, for 1f they refused to comply with King 
Pasenadrs demand their kingdom would certainly be Iinvaded. Since the Kosala were a 
different clan from the Sakyans, they could not gø1ve In marrlase anyone of their own kin to 
a non-Sakyan. lí was Prince Mahanama the Sakyan who conceived a way out of the 
dilemma. “I have a very beautiful girl born of one of my slaves (named Nagamundä); the 
girl 1s called Vasabhakhattiya. Let us give her away.” They agreed. Formal reply was then 
ø1ven to the delegation from Kosala: “We shall comply.” 


“The daughter of which Sakyan prince are you going to g1ve?” 


“It 1s the daughter born of Mahanama, the Sakyan Prince, cousin of Buddha 
Gotama, son of Amitodana. Vãasabhakhattiyä 1s the name of the princess.” 


The delegation returned to Sãvatthi with the favourable news. King Pasenadi of Kosala 
was pleased and said: “Go and bring the Sakyan princess without delay. But mark this: 
kings as a rule are craffy. A slaves daughter might be posed as a princess. So you must 
ascertain her genuineness by watching her at table: make sure she eats together with her 
Sakyan father.” 


The delegation went again to Kapilavatthu and announced: “Our King of Kosala would 
accept only a princess who eafs together with you Sakyans.” 


“Very well, friends,” said Mahanama the Sakyan. 


When 1t was meal time, Vasabhakhattiya, fully attired and adorned as a princess, Was 
brought to the dining table where Mahanama the Sakyan was sifting, and there 1t was made 
to appear that the two ate together. The delegation was satisfled with what they saw and 
returned to Savatthi with the girl. 


(This neat trick was carried out thus: 


When the Sakyans were confronted with the “dining test” required by King Pasenadi of 
Kosala, the Sakyans were quite at a loss about what to do. But Mahanama reassured them 
with the Instruction that after the bogus princess was being seated at Mahanama's dining 
table, and the prince was Just about to put his first morsel Iinto the mouth, he was to be 
1ntervened with an urgent message which must be seen by him forthwith. The plan got the 
approval of the Sakyans and was carrled out accordingly.) (This was taken In by the 
delegation from SãvatthI.) 


Back at their capifal, the delegation reported to the King what they had witnessed. King 
Pasenadi of Kosala was deliphted. He made (after the customary anoinfing ceremony) 
'Vasabhakhattiyä, the Chief Queen, and she was waited on by five hundred court ladles. Not 
long afterwards, the Chief Queen, who became very dear to the King, gave birth to a son 
with golden complexion. 


When 1t was time for the young prince to be named, the Kosala King sent a royal 
message to the royal grand father Mahanama, the Sakyan, Iinforming him of the birth of a 
son and asking him to suggest a suitable name for the princeling. It so happened that the 
messenger who took the royal message to the Sakyan court was slightly hard of hearing. 
After reading the Kosala Kings message, Mahanama remarked: “Vasabhakhattiyä was 
previously a girl of great personal Iinfluence. And now after giving bírth to a son she 1s 
going to be a favourite (vzllabhäa) of the Kosala King!” Now, the Jjoyous expression 
“favourife” I.e. an Iintimate darling, val/abhã in the local dialect, sounded as “v//aƒ#bha` to 
the Kosalan messenger who took that word as the name to be given to the Kosalan Prince. 
He reported to King Pasenadi of Kosala: “Vitatibha 1s the name, your Majesty, that his 
royal grandfather suggests for the princeling.” The King mused: “Possibly, Vitatibha 1s a 
clan name of yore with us” and named his son, Vifatibha. Then with a view to pleasing the 
Buddha, the King made Vitatuibha, Commander in-ChIef, even 1n his tender age. 


Vifafibha was brought up as a Prince in all regal style. When he was seven years old, he 
came to notice how other princes were receiving dolls and other childrens presents from 
their maternal grand parents and so he asked his mother, Chief Queen Vãsabhakhattiyä: 
“Mother, other princes get childrens presents, such as dolls and the like, from their 
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maternal grandparents. But I have received none from my maternal grandparents. Why 1s 
1? Have you no parents?” The mother replied: “Dear son, the Sakyans of course are your 
maternal grand parenfs. But they live far away from us. That is why they cannot send you 
any gØIÝts.” 


When Vitatibha was sixteen, he said to his mother: “Mother, I[ would like to see my 
maternal grandparenfs palace.” And the mother discouraged him with the words: “Dear 
son, 1t 1s not advisable for you to do that. After all, what use 1s there In your seeing your 
maternal grandparents palace?” But Prince Vitatibha was Insistent and after many repeated 
requesfs, the mother could do nothing but to yield to his wish. 


Vitatibha informed hịs father, the King, of his intended Jjourney and left Savatthi, leading 
a big army. Chief Queen Vãasabhakhattiyä had in the meantime sent a secret message to the 
Sakyans asking them to keep up appearances when Vitatibha arrived so that the whole 
conspiracy would not in anyway be betrayed. This message gave the timely opportunity for 
the younger Sakyan princes, 1.e., who are junior to Vitatibha to leave the city and remain In 
the remote counfry during his visit because they could not make obeisance to Vitatibha as 
would be normally expected. Those Sakyans, who were to receive Vifatibha, met him on 
arrival at Kapilavatthu, at the royal rest house. 


There, Vitatibha was Introduced to his maternal grandfather and maternal uncles whom 
he had to make obeisance. Having done his turn of paying respects, he saw no one paying 
him respects. “Why, are there no Sakyan to pay respects to me?” he asked. The Sakyan 
elders then said: “Dear son, your younger cousins have gone on a visit to the counfry.” 
They entertained Vitatibha lavishly. 


After staying two or three days 1n Kapilavatthu, Vitatibha left the city with his big army. 
When every visitor had gone, a slave girl came to cleanse with diluted milk the seat where 
Vitatibha had sat at the royal rest house, all the while cursing: “File! Profaned 1s In this 
place — profaned by Vitatibha, the son of slave girl Vasabhakhattiya.” These words were 
overheard by one of Vitatuibha's men who had come back to the place to fetch his arms that 
he had forgotten to take away with him. He asked how far the girÏs curse was true and was 
told that Vasabhakhattiya was the child born of Mahanama the Sakyan and his slave maid 
Vasamunda. The Kosala soldier related this news to his comrades and 1t soon became the 
talk of the town that Chief Queen Vasabhakhattiyaä was a daughter of a slave girl. 


When Vitatibha learned this news, he was quick to understand the situation. “Well, let 
the Sakyans cleanse my seat with diluted milk now, when I become king, I will wash my 
seat with the blood from the Sakyans throats?” He said to himself, bearing an ominous 
ørudge against the Sakyan Clan. 


After arriving back at the capifal, the King's ministers reported the news to the King. 
King Pasenadi of Kosala was very angry, with the Sakyans. “This presenting a slave girl 
for my queen 1s preposferous; 1f 1s an Insult against my honour?” he roared and withdrew 
all the rank and status accorded to his Chief Queen and Commander-in-Chief, allowing 
them only slaves' rank and status. 


Two or three days later, the Buddha paid a visit to the royal palace of King Pasenadi of 
Kosala where he sat on the specially arranged seat. The King made his obeisance to the 
Buddha and said to Him: “Venerable S1r, the kinsmen of the Bhagava have deceived me. 
They had sent me a slave girls daughter, saying that she was a princess. I have discovered 
this and have therefore downgraded both mother, Vasabhakhattiya, and son, Vitatibha, to 
the sÏave's rank and status.” 


The Buddha said: “Great King, the Sakyans had done a wrong thing, they ought to have 
øIven you a princess as befitting your lineage. However, Great King, [ wish you to 
consider this: Vasabhakhattiya was a daughter of Mahanama the Sakyan; and moreover she 
has been anointed as Chief Queen by you who are of royal blood. Vitatibha 1s of your own 
blood. What does maternal lineage matter? It 1s paternal lineage that counts. This Imporftant 
fact was recognized by wise people of past and therefore, a firewood-gatherer, a pOOr 
peasant girl, was made the Chief Queen, and the boy born of this Chief Queen of humble 
origin became King Katthavahana of BaranasI, a city with an area of twelve yojanas.” 
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When King Pasenadi of Kosala had heard the story of Katthavahana, he was satisfied 
with the dictuim “that only paternal lineage 1s of real sipnificance.” Accordingly he 
reinstated the Chief Queen and the Commander-in-Chief to thetr previous ranks and stafus. 
(Ref: Ekanipata for the story of Katthavahana.) 


The Story of Bandula, The Commander-in-Chief and His Wife Mallikãa 


The Commander-in-Chief of King Pasenadi of Kosala was Bandula, a Malla prince. His 
wife Mallika was the daughter of King Malla of Kusinara. Even after some years of 
wedlock, the couple did not beget any offspring. Bandula therefore sent Mallika to her 
fathers home. Mallika thought that it would be well If she visited the Buddha before 
leaving Sãvatthi. So, she went to the Jetavana monastery and made obeisance to the 
Buddha. Ôn being asked where she was going next, Mallika told the Buddha how she was 
being sent home to her father because she failed to produce any chid. Thereupon, the 
Buddha said: “In that case there 1s no need for you to go home to your father. You should 
go back to the home of the Commander-in-Chief.” Mallikaã was very happy with these 
words and, making her obeisance to the Buddha, she went back to her husband. Bandula 
asked her why she had come back. She told him what the Buddha had said to her. Bandula 
pondered: “The Bhagava 1s far siphted. He must have fore-knowledge about Mailikas 
probable pregnancy.” And so he let her stay with him. 


Not long afterwards, Mailika was pregnant. She had an Intense craving as 1s often the 
case with pregnant women. She told her husband about it. She wanted to bathe in the 
auspIcious royal lake where the Licchavis usually got anointed king and she also wanted to 
drink 1ts water. Bandula said: “Very well,” and putting her on his charlot and, taking his 
great bow that needed a thousand men to harness, they left Sãvatthi and entered Vesali 
from the city gate assigned to Maha Licchavĩ for enJoyment of tolls collected at that gate. 
Maha LicchavT”s house was Just close by. 


Maha Licchavĩ recognized the sound of Bandula's chariot thumping on the threshold of 
the city gate. He had great foreboding: “Disaster 1s afoot today for the Licchavis,” and he 
warned them. The auspiclous royal lake was very heavily guarded, Inside as well as 
oufside. lí was covered with iron netting so that even birds could not gain enfry fO If. 


Bandula, the Commander-in-Chief, alighted from his chariot, drove away the guards with 
his cane and cut open the 1ron netting with his scimitar. He and his wife entered the lake, 
bathed there and, coolly putting her in the chariot, headed home by the same route that he 
had come. 


The guards reported the matter to the Vajjï princes. Infuriated, the Vajjis mounted on five 
hundred chariots and gave chase. When the chase was reported to Maha Licchavi, he called 
out: “O young Licchavĩ princes, dont do that! That Bandula, the Commander-in-Chief wIll 
destroy you.” To that the princes replied: “Sir, we cannot stand 1t. We must catch him!” 


Maha Licchavĩ had known the might of his schoolmate, Bandula, and warned the Vajj 
princes thus: 


“W©ell, princes, 1Ý you must give chase, when you see Bandula's chariot depressed 
down to the wheel hub, turn back from wherever you saw 1t.” 


“If you dont turn back, but still pursue him, do turn back when you hear a great 
roaring sound.” 


“If you dont turn back, but still pursue him, you w1Ïll see holes at the front of each 
Of your chariots. Turn back wherever you see these holes! Dontt go any further.” 


The Licchavis 1gnored the advice and proceeded on hot pursuit. When Mallikã saw they 
were being pursued, she told Bandula what she saw. “Well, (watch well). When all the five 
hundred charlots are seen as one (1.e., when they all were 1n a straight line from him), tell 
mel” he said. Mallika informed her husband when the pursuing chariots were seen as a 
sinple one. Then Bandula, the Commander-in-Chief, gave the reins of the horse to her 
saying: “You hold them!” Then he stood in the chariot and drew his great bow that needed 
a thousand strong men to do 1t. At that moment, the chariot sank to the level of the wheel 
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hub. The Licchavis saw this but did not heed Maha Licchavfs warning and drove on. 
Bandula, as the Commander-in-Chief, after proceeding a while, pulled at the bow string 
producing a thunderous sound. The Licchavis heard 1t but stilI they did not turn back. Then 
Bandula sent an arrow which pierced through all the five hundred pursuing chariots, 1t 
passed throuph the chest of the Licchavĩ princes and struck the ground. 


The LicchavI princes were still unaware that they had been shot and cried: “Hey, 
Bandula, stop!” all the while still following Bandula. Then Bandula, the Commander-in- 
Chief, halted a while and said: “All of you Licchavis are dead men. I need not fight with 
dead persons!” 


“But we do not look like dead men, do we?” 
“Then take off the mail armour from the last LicchavT Prince.” 


When they did as they were told, the lifeless body of the rearmost Licchavĩ prince 
dropped to the floor of the chariot. Then Bandula told them to drive home and prepare for 
the funeral of all of them. “Before taking off your mail armour, you may leave your last 
word to your wives,” he added. The Licchavis did as they were told. All of them perished. 


Bandula, the Commander-Iin-Chief, drove back with his wife, Mallika, safely home. She 
bore him twin sons sixteen times so that the couple had thirty-two robust sons, all brave 
and strong. They had their training completed in all the arts when they were allotted a 
thousand men each as their followers. Whenever Bandula, the Commander-in-Chief, 
appeared 1n court, he and his thirty two sons, together with thirty two thousand strong 
warriors would filled the whole courtyard. 


The Commander-in-Chief Bandula performing as A Judge 


One day, there arose an uproar at the court of Justice complaining that a miscarrlage of 
Justice had taken place. The matter was reported to Bandula the Commander-in-Chief, who 
then went to the Court of Justice, heard the case afresh, and passed Judgment, declaring 
who the righfful owner was. The people Jjoined In their loud approval of the righteous 
Judgment. 


King Pasenadi of Kosala heard the sound and asked what 1t was. Ôn being told about 1t, 
the King was very pleased and placed him in charge of the Court of Justice; the former 
Justices were all removed from service. Bandula thus got an additional duty as Judge which 
he discharged with uprightness. 


The disgraced Judges, being deprived of their usual bribes, plotted against Bandula, the 
Commander-in-Chief. They conspired to make false allegations that Bandula was aspiring 
to the throne. The King believed the words of the disgraced judges. He was greatly 1Ìl at 
ease. He wanfed to do away with Bandula but since Bandula was a popular figure he dared 
not put Bandula to death In the city. So he invented a wicked ploy. He had his trusted men 
sfaøe an “uprising” at the border regions. Bandula, the Commander-in-Chief, and his thirty- 
fwo sons were ordered to put down the “uprising,` and to bring back the insurgents. The 
King sent along his chosen generals with Bandula, with orders to murder Bandula and all 
his sons. 


When Bandula got to the so-called area of unrest, the King's men planted as Insurgenfs 
fled. Bandula carried out measures fo turn the remote region Into flourishing settlements, 
and returned to the city. When they were a good distance away from the city, the captaIns, 
who were sent along with them, beheaded Bandula and his thirty-two sons. 


Ơn that day, Mallika, the wife of the Commander-in-Chief, was preparing to offer a meal 
to the two Chief Disciples, the Venerable Sãriputta and the Venerable Maha Moggallana 
together with five hundred 5/kkhus at her home. Early that morning, she had received a 
message that her husband Bandula, the Commander-in-Chief, and her thirty-two sons had 
been beheaded. She kept the news to herself, having slipped in the note of message 1nside 
her Jacket. While she was attending on the two Chief Disciples at table, her maids, after 
having offered rice, were bringing ghee to the table, when they accidenfally broke the 
vessel containinng ghee. The two Chief Disciples wifnessed this. The Venerable Sãriputta 
asked Mallikãa: “What has the nature of breaking up had broken up. Dont let It prey on 
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your mind.” Thereupon, Mallikã produced the grim message from inside her Jacket and 
said: “Venerable Sir, they sent me this message to tell me that my thirty-two sons, together 
with their father, had been beheaded. Even that news I did not allow to prey on my mnd; 
how would this pot of ghee prey on my mind?” 


The Venerable Sãriputta gave a discourse beginning with the stanza: 4nimiffa manafñfñiãtfan 
macänam ¡da jvitam (etc.). Then he rose from his seat and returned to the Jetavana 
monastery. (Ref: Sutta Nipäta, 3. Maha vagga; 7 Salla Sutta.) 


When the offering of food to the Sangha was finished Mallika sent for her thirty-two 
daughters-in-law and said: “Dear daughters-in-law, your husbands, though faultless, have 
suffered the consequence of their past deeds. Do not be oppressed by sorrow, grief and 
lamentation. Also do not bear malice against the King.” These words were overheard by 
the King's secret agents who reported to the King that Bandula and his sons were free of 
gullt. The King was remorseful. He went to Mallikaˆs house and apolog1zed to Mallikã and 
her thirty-two daughters-in-law. Then he offered Mallikã to name any boon she would like. 


Mallikãa said: “Great King, let the boon be considered as having been granted to me.” 
After the King had returned, she offered special alms-food to the Sangha for the benefit of 
the dear departed ones. Then she took her bath and went to see the King. She bowed before 
the King and said: “Great King, you have granted me leave to name a boon. I have no other 
wish than your permissilon to allow me and my thirty-two daughters-In-law to refurn fO Our 
respective parenfs.” The King gave his assent gladly. Mallikãa sent home her thirty-two 
daughters-in-law to their respecfive parents homes and she herself returned to hers. 


(The Mallikã Story; continued: 


Mallika lived in her parents' home in Kusinaräa for a long time. When the Buddha passed 
away and she learned that his remains were being carried to Kusinara by the Mallas, she 
got the Idea to honour the Buddha by adorning the Buddhas body with the (famous) 
mahälaíã gown which she dịd not wear since the death of her husband. She took 1t out from 
1s place, cleaned 1t with perfumed water and awaited the arrival of the Buddha's remains. 


The mahäÏaíã gown was a very rare piece of adornment which only three persons 
had the good fortune to possess, namely. Visakha, Mallika wife of Bandula, the 
Commander-in-Chief, and Devadinya the thief. (This 1s according to the 
Commentary on the Mahäavagsga, Digha Nikaya.) 


According to the Commentary on the Dhammapada 1t was possessed by these three 
ladies in the whole human world, viz., Visakha, Mallika, wife of Bandula the 
Commander-in-Chief, and the daughter of a rich man of BãranasI. 


When the remains of the Buddha were being carried past her house, she requested the 
carrlers of the bier: “Pleasel Please walt a moment,” and she (respectfully) encased the 
Buddha's body In the zmahäÏaíã gown which covered neatly from head to sole. The golden- 
hued body of the Buddha, clothed in the great gown, wrought with the seven kinds of gems 
made a øorgeous spectfacle. 


Mallika's mind was filled with ecstatic delight in seeing the magnificence of the Buddha's 
body. Her conviction in the Triple Gem soared. She made this wish: “O Exalted Buddha! 
May I, in my faring the sz/sãr¡c journey, be always perfect in my personal appearance 
even without the need to embellish myself.” (Commentary to the Mahavagsa (DIgha 
Nikãya) on Mahãaparinibbana Sutta.) 

After she had passed away, Mallika was reborn as a celestial being In the Tavatinsa Deva 
realm. Ôn account of her wish she was endowed with unrivalled beauty. She had a dress 
magmificently finished with the seven kinds of gems and also a mansion of like description. 
(See detaills in the commentary on Vimana Vafthu, 3-Parichattaka Vagga, 8-Mallika. 
Vimana Vatthu). 

Kíng Pasenadi of Kosala let the nephew of Bandula, named Dighakarayaủa, to succeed 
him as Commander-in-Chief. This token of his híph regard for Bandula dịd not, however, 
appease the nephew He kept awalting his opportunity to revenge the death of his innocent 
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The King was never happy since the assassination of the Iinnocent Bandula. A feeling of 
gullt possessed him, so mụuch so that he dịd not find pleasure in his kingly luxurles. At that 
time, the Buddha was soJourning at the market town of Medalupa, In the province of the 
Sakyans. The King of Kosala, wishing to see the Buddha, put up a rustic tent built of 
branches of trees 1n the vicinity of the Buddha's monastery and stayed there. There, leaving 
the regal paraphernalia with DIghakarayana, the Commander-in-Chief, he entered the 
Buddha”s chamber alone. 


(The reason for the Kings leaving his regal paraphernalia with DIghakarayana 
were: (lI) he considered 1t improper to look ostenfaflous in the presence of the 
Buddha; and (2) he intended to have a private dialogue with the Buddha which he 
believed would gladden him. That indeed 1s so. For, when the regal paraphernalia 
was sent to the palace, it was understood by the royal attendants that (they did not 
need to waif on the King 1n the meantime and that) they should return to the palace. 


As the Kosala King went alone to the Buddhas monastery, DIighakarayana felt 
uneasy with the thought: “This King had previously private conference with 
Gotama the recluse;”" after which my uncle Bandula and his thirty-two sons were 
assassinated; now he 1s again In conference with Gotama the recluse. What might 
this mean? Might I be the target this time?” 


As soon as the King had entered the Buddha's chamber, DIighakarayana, the Commander- 
1n-Chief, took the regal paraphernalia to Vitatibha, caJoled and coerced Vitatibha to accept 
kingship then and there. Then he left a charger, a scimitar and a royal maid for Pasenadi of 
Kosala with a note saying: “Do not come after us If you wish to stay alivel” After that he 
took Prince Vifatibha to the palace In Sãvatthi as the new king with the white umbrella 
held above him. 


When the Kosala King came out of the monastery after having cordial conversatlon with 
the Buddha, he saw none of his army: he asked the maid who told him what she heard and 
saw. Thereupon, he headed for RaJagaha to muster help from his royal nephew, King 
Ajätasattu with the obJect of deposing Vitatibha the usurper. On his way, he had to make 
do with a meal of broken rice and to drink unfiltered water. As he was of a delicate 
consfitution, that food proved Indigestible for hìm. lít was late in the evening when he got 
to the city of RaJagaha. The city gates were already closed. So he had to spend the mpht at 
a rest-house outside the city, intending to see his nephew King Ajãätasattu the next morning. 


That night, the Kosala King suffered from Indigestion due to the upset conditlon of 
phlegm, bile and wind. He could answer the call of nature only two or three tImes before 
he became totally exhausted. He slept in the bosom of the young maid who was his sole 
company. He died at dawn the next day. (At the time of death, the Kosala King was eighty 
years of age, the same age as the Buddha. (Ref: Majjhima pannasa Pali, Dhammacetiya 
Sufta). 


When the young maid found that the King had passed away, she wailed loudly: “My 
Lord, the Kosala King, who had ruled over the two provinces of Kasi and Kosala, had died 
uncared for outside the city on this rest-house where the homeless make 1t their home.” Ôn 
hearing her lamentation people came to know about the death of the Kosala King. They 
reported 1t to King Ajätasattu who came out and saw his dead uncle. He arranged for a 
fitting funeral with much ceremony. Then he mustered his troops by the beat of the gong, 
1ntending to capture Vitatibha. 


The ministers of King AJjätasattu pleaded, at his feet, saying: “Great King, 1ƒ your royal 
uncle (the Kosala King) were alive, your visit to Savatthi would be proper. But now that 
Vitatubha, your younger cousin, 1s on the throne, and he had also a right through kinshIp to 
the throne, your expedition 1s not advisable.” (And Ajatasattu accepted the ministers” 
advice.) 


Prince Vitatibha, after ascending the throne at Sävatthi, remembered his grudge against 
the Sakyans. He left the city at the head of a big army to make war against and destroy the 
Sakyans. Early In the morning, the Buddha viewed the world of beings with his Buddha- 
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Eye and saw that danger was imminent for His kinsmen the Sakyans. He thought 1t right 
and proper to protect them. So after going on the alms-round, He took a rest in His scented 
Chamber in a noble resting posture (like the lion) lying on His right side. In the evening He 
went to Kapilavattu by His psychic power and reappeared sitting at the foot of a tree with 
bare branches In the vicimity of the city of Kapilavatthu. 


Not far away from that tree there was a shady banyan tree near the boundary between 
Kapilavatthu and Vitatibha's country. When Vitatibha saw the Buddha, he made obeisance 
to Him and said: “Venerable Sír, how 1s 1t that the Bhagava 1s sifing underneath this 
skeleton of a tree when 1t 1s still hot? May You come and sit underneath shady banyan tree 
which 1s near our boundary.” The Buddha replied: “Great King, so be 1t. Shelter provided 
by kinsman 1s cool enough.” Vitatibha was not slow to take the hint. He surmised (rightly) 
that the Buddha was there to give His benign protection to His kinsmen. So he withdrew his 
forces after respecffully making his obeisance to Him. The Buddha reappeared In the 
Jetavana monastery by His psychic power. 


Vitatibha dịd not forget the insult he suffered at the hands of the Sakyan. He took out 
another expedition against the Sakyan city. Ôn this occasion too the Buddha was there and 
he was obliged to withdraw. Eor the third time he led a mighfy force towards the Sakyan 
terriftory, only to meet with the Buddha before he could start operation and had to 
withdraw, 


When King Viftattuibha set out for the fourth time the Buddha saw that the tine for the evil 
misdeeds of the Sakyan was taking effect and so He did not intervene. The past misdeeds 
of the Sakyans consisfed In spreading poison 1n a stream on a certain day in thelr prevIous 
©XIsfence. 


Vitatibha came with a big army Intent on destroying the Sakyans. The Buddhas kinsmen, 
on the other hand, were averse fo taking life. They would rather give up their own life than 
destroy life. They know that they were past masters In archery, so they thought of 
frightening away the enemy by their feats in archery. They put on mail armour and came 
out pretending to join batfle. They sent arrows Into the enemy which did not hít anyone but 
passed through their shields or through holes im theIr ear lobes (pierced while young for 
W€arIng ear-rings). 

When Vitatibha saw the arrows, he thought that the Sakyans were shooting them 1n 
earnest. “They say the Sakyans dont destroy life,” he said, “but now they are trying to kil 
us with arrows†!” 


One of his men said: “Lord, Inspect your forces and you wIll know.” 
“The arrows come 1n the direcfion oŸ our men.” 


“But there 1s no one being hit on this side, Great King. Would your Majesty make a count 
of your men,” replied the men boldly. The King ordered to make a count and found that no 
one had fallen. 


Vitatibha withdrew his forces a liftle and ordered his men: “O men, slay all those who 
say they are Sakyan. But spare my grand father Mahanama and those who are together with 
hìm. Thereupon Vitatibhas forces made a dash for the kil. The Sakyans dịd not see 
anything to hold on to. Some of them stood holding on to tufts of grass while others stood 
holding on to clusters of reed. When asked by the enemy: “Are you not Sakyan?” these 
Sakyans đid not and could not utter a le, those Sakyan holding on to the grass so replied: 
“These are not 7ecfona grandis trees but only grass, and those Sakyans holding on to the 
reeds replied: ““hese are not 7ecfona grandis trees, but only reed.” Those Sakyans and 
Mahanama together with the Sakyans that remained together with him were spared. Those 
who held on to the grass later came to be known as Grass Sakyans, and those who held on 
to the reeds as Reed Sakyans. All other Sakyans were put to the sword, not even Infants 
were allowed to live. Vifatibha then cleansed his seat with the enemy's blood from their 
throats. Thus was the Sakyans clan exterminated by Vitatibha. 


Mahanama, the Sakyan was captured alive. On his way to Vifatibha's country, when 1t 
was time for the morning meal, they dismounted and the table was laid; Vitatibha Iinformed 
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Mahanäma to Join him. Persons of royal blood as a rule never share a meal with sons of a 
slave. Mahanama therefore, noticing a pond nearly, said: “My grandson, I need a washing 
up before I eat.” “Then, Grand father, take a bath,” rephed Vitatibha. 


Mahanama knew that 1f he refused to eat with Vitatibha, he would be put to the sword. 
“lt were better to take my own life,” he mooted. So he untiled his coil of harr, made a knot 
at the end of his har which was spread out, and putting both his big toes together 1nside the 
harr, he dived Into the water. Mahanama was possessed of such merit that his presence 
underneath the water caused warmth in the realm of Nagas. The King of Nãgas looked for 
the strange phenomenon and on seeing the plight of Mahanama, he appeared before him 
and letting him sit on his hood, carried him down to the realm of Nagas where Mahanama 
survived for twelve years. 


Vitatibha and Company meet Their Fate 


King Vitatibha was left walting for the return of his royal grand father. “He should be 
back any time,” he kept on saying to himself. When he had waited rather too long: 
“Something 1s wrong,” he thought and he had his men wade Into the water, dive 1nfo 1t, and 
search around the pond. As 1t was already dark, he sent his men all around to search any 
possible nook and corner with oil lamps. When he had left no stone unturned, he gave up 
the search at that locality and assuming his grandfather must have fled from him, he and 
his army left the place. 


He arrived at the Acrravati river at nighffall and 1t was too late to enter the city. So he 
and his army had to camp on the river bank for the night. Some of his men lay on the 
sandbank to rest while others lay on higher ground. Among the first group there were some 
who had not committed evil deeds In the past; among the second group there were some 
who had done evil deeds In the past. It so happened that to both groups, swarms of white 
ants made their stay Impossible. They were driven to seek fresh quarter for the nipht. 
Those who had done no bad actions 1n the past, who were lying on the sand bank, therefore 
found 1t necessary to move to hiíph ground; those who had done bad actions in the past, 
who were lying on high ground, found 1t necessary to move to the sand bank. 


After the people had made these shifting of locations, there arose black rain clouds and 
all of a sudden there was a deluge that caused the Aciravati to burst 1ts banks. Vitatibha 
and his army were carried away in the floods down to the ocean where they were devoured 
by fishes and turtles. 


The Past Evil Actions of The Sakyans 


The massacre of the Sakyan became a subJect of a lively talk among the people. “O men,” 
they would say, “the massacre of the Sakyans 1s absolutely uncalled for and the brutality 
they suffered, their small children even not being spared, 1s most Iimproper.” This sort of 
popular opinion came to the ear of the Buddha, who said: “8h/kkhus, the Sakyans meet with 
a seemingly undeserved fate In their present existence. However, 1f their present fate 1s 
considered agaInst the1r past evil action, they met the kind of death appropriate to the cause 
thereof.” The 5j/kkh„š requested the Buddha to relate the nature of their past evil action. 
And the Buddha briefly related to them, how 1n a certain existence in the past, they had 
united themselves in one mind and spread poison 1nto a stream (causing mass desfruction 
of fish in 19). 

Again, the following day, at the assembly of bJ/kkhus for hearing the Teaching, the 
bhikkhus were discussing about the fate of Vitatibha: “Eriends, Vitatibha together with his 
company, after slaying such a great number of the Sakyans, became victims of fishes and 
turfles In the ocean even before achieving his ambition.” When the Buddha came to the 
assembly and asked the Đh/kkhus: “Bhikkhus, what was that you were talking about when Ï 
came?” They told the Buddha about their subJect of discussion. Then the Buddha said: 
“#Bhikkhus, just as all the villagers in a sleeping village are swept away by a great flood, so 
also, even before theIr ambitions In life are fulfilled, all living beings who are forgetful and 
sleeping (1.e., not vigilant) have their lives cut short and are carried away by Death to the 
ocean of the four miserable states.” Then the Buddha uttered this stanza: 
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Pupphaãni heva pacinantan 
byãsaftamanasam naram 
suHamn gãmam mahoghova 
maccuadaya gacchdtti. 


(Bhikkhu„s) like one who gathers choicest flowers, a person, who hankers 
after sense-pleasure, craving for what he had not got and clinging to what he 
has got, 1s carrled away by Death to the ocean of the four miserable states, 
Just as a whole village that are soundly asleep are swept away to the ocean by 
a great flood. 


By the end of the discourse many beings attained enlightenment such as Stream-Entry. 
This discourse 1s therefore a very beneficial discourse for all. 


Here ends the story oƒ Vitafibha, (the Destroyer oƒ Frienas). 
The Two Mallikas differentiated 


There were (at the time of the Buddha) two Mallikas m Sãvatthi, one was Mallika, wife 
of Bandula, the Commander-in-Chief, the other was Mallika, Queen of the Kosala King. 
The former was a Mallan princess of Kusinara about whom we have mentioned earlier. We 
shall now describe Queen Mallikã in a brlef way. 


This future queen was daughter of a flower seller in the city of Sãvatthi. She was a 
maiden of great beauty, with a large store of great past merifs. One day, when she was 
sIxteen, she went flower-gathering 1n the company of other girls, carrying three lumps of 
barley cakes in a flower basket. 


As the group of girls were leaving the city, they met the Buddha, surrounded by a 
wondrous aura of six hues, in the company of many 5jjkkh„s, who was entering the city. 
Mallika was deeply moved by the glory of the Buddha and in a super state of devotional 
faith she offered her three lumps of barley cakes to the Buddha. The Buddha accepted the 
alms In the alms-bowl, which was donated by the four Great Guardians of the Four 
Quarters. 


Mallika paid her obeisance at the feet of the Buddha, with her mind filled with delightful 
safisfaction (07), derived from reflection on the attributes of the Buddha and stood at a 
suifable place. The Buddha looked at her and gave a smile. The Venerable Ananda asked 
the Buddha about the reason for the smile. “Ananda,” said the Buddha, “on account of her 
offering of these three lumps of barley cakes with the volition of the first Impulsion this 
young girl will become Chief Queen of the Kosala King this very day.” 


Mailika was overJoyed to hear the words of the Buddha and went to the park with her 
companions. It was the day when the King of Kosala fought a battle with his nephew 
Ajäatasattu and was defeated. He escaped on horseback and on hearing the singing of 
Mallika, he turned towards the park, being attracted by the girls voice. Where as all the 
other girls fled with fear at the sight of the King, Mallika, who was destined to become 
Queen felt no fear. Instead, she came forward and took the reins of the Kings charger In 
her hand. 


Stll siting on horseback, he inqurred the girl whether she was marrled or not. Ôn 
learnng that she was unmarried, he dismounted and as he was tired from the heat of the 
sun and the wind, he took a rest In the bosom of Mallika. After having rested, he took the 
girl on horseback and entered the city accompanied by his army. He had the girl escorted to 
her parents` home. That evening, he sent (to Mallika”s house) the royal carrlage reserved 
for the use of Chief Queen, in which she was brought to the palace with pomp and 
ceremony. Then placing her on a ceremonial seat wrought with precious gems, she was 
anomted Chief Queen. From that day, Mallika became the beloved Chief Queen. (These 
details are based on the Commentary on the Jataka, Volume Three, Sattaka Nipata; 10- 
KumnasapindIi Jataka). 

Thus the two Mallikas should be known: Mallika the Kosala Queen was the daughter of a 


THE GREAT CHRONICLE OF BUDDHAS 


flower-seller: Mallika, wife of Bandula, Commander-in-Chief, was the daughter of one of 
the Malla princes. 
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Chapter 39 
HOW THE ÃTÃNÃTIYA PARITTA CAME TO BE TAUGHT 


t one time, the Buddha was sfaying In the monastery on the Gijjakuta HH near 

Rãjagaha. During that time, Dhatarattha, Virlaka, Viripakkha and Kuvera, the Four 
Great Guardian Kings of the four quarters, held a conference at the celestial city of 
Atanatiya, the abode of Kuvera. Afier they had carefully arranged for the defences of 
Tavatimsa, the abode of Sakka, King of Devas, (against the Asuras) at the four đirections, 
by employing hordes of yakkhas, gandhabbas, kumbhandas, and nãgas, they composed 
stanzas called the 4ƒãnãfiya Pariffa on the subJect of the seven Buddhas (preceding Buddha 
Gotama). “Whosoever đisregards and goes against the authorify of the Buddhas' Doctrine 
and the authority of our commandmernts shall be meted out specific punishments,” they 
proclaimed. They also placed at the four quarters a big number oŸ yakkhas, gandhabbas, 
kumbhanđas, and nãgas for their own protection. Around midnight, they went to the 
Buddha in resplendent appearances, their personal radiance flooding the entire Gijjhakuta 
HH. After having approached the Buddha, and making obeisance to Him, they sat at a 
suifable place. 


(Note: It was unusual for devas to sit before the Buddhas' presence, they usually 
remained standing. But here they were sifting, out of reverence for the 4ƒãnäfiya 
Pariffa — Commentary). 


The company of yakkhas who came with the Four Great Guardian Kings behaved In 
different ways 1n the presence of the Buddha: some of them made obeisance to Him and sat 
1n a suifable place: some exchanged words of felicitations and sat In a suitable place; some 
raised therr Joined palms In the direction of Hím and sat in a suitable place; some declared 
their names and lineage and sat 1n a suitable place; some sat remaining silent. 


At that assembly of devas, Vessavanna addressed the Buddha 1n these words; 


“Venerable Sir, among very powerful yakkhas, some have pious faith in the Bhagava 
while others have not. It 1s the same with yak&has of middling powers and those of small 
powers. Venerable Sir, most „økkhas do not have reverence for the Bhagava (I.e., they do 
not like the Bhagava) because the Bhagava preaches refraining from killing, stealing, 
unlawful sexual conduct, lying and taking intoxicants whereas ykkhas generally do not 
refrain from killing, stealing, unlawful sexual conduct, lying and taking Intoxicants. For 
these yakkhas who lack morality the five moral precepts 1s anathema. 


“Venerable Sir, there are many jkk;„ disciples of the Bhagava who dwell im 
monasfterles In remote places. These remote places are permanent residences of very 
powerful yakkhas, who do not show reverence to the Bhagava. To win their confidence, to 
serve as protection for 5hjkkhu-discIples, bhikkhun7-disciples, male lay disciples and female 
lay disciples of the Bhagava, to let them be free from harassment of yakkhas, and for a 
peaceful, carefree life 1n all the four bodily postures for everyone, may the Bhagava teach 
them the Ä{ãnatiya Paritia to the disciples.” 


(Herein, Vessavanna acted as spokesmen for the four Great Guardian Kings because he 
was well acquainted with the Buddha and was also an accomplished speaker.) 


The Buddha accepted Vessavanna's proposition by remaining silent. 
Seeing that the Buddha approved his suggestion, Vessavanna recited the 4ƒãnãfiya Paritta 
thus: 
The Atanatiya Paritta (Pali). 
(l Vipassissa ca namatthu, cakWu mantfassa sirTma1o, 
SIikhisspi ca namatthu, sabbabhutãnu kampino. 
(2) Vessabhussa ca namatthu, nhãtakassa tapassino, 
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Namatthu Kakusandhassa, mãrasenã pamaddino. 


(3) Konägamanassa namatthu, braãhmanassa vusĩma1o, 
Kassapassa ca namatthu, Wippamuftassa sabbadhi. 

(49 Añgirassasa namatthu, sakyapuftassa sirTmafo, 
Yo iman dhammam desesi, sabbadukkhapanidanam. 

(5) Ye cäãpi nibbutã loke, yathãbhufam vipassisum, 
Te janã apisunatha, mahãmtä vĩtasaradä. 

(6) Hữưam devamanussãnam, yam namassanfi Gotamam, 
VỊjjacarana sampafñfiam, mahãntam vĩtasãradam. 

(7) Yato uggacchafi siriyo, ãdicco mangalT mahä, 
Yassasugacchamanassa, sarivarTpi nirujJjhaH, 
Yassa suggdfi siriye, divasofi pavuccafi. 

(8) Rahadopi tattha gambhro, samuddo saritodako, 
Evam tam tattha jãnamti, samuddo saritodako. 

(9) Ho sã purimä disã, it nam ãcikkhafT jano, 
Yam disamn abhipalehti, mahãrqjã yasassiso. 

(10) Gandhabbanam adhipati, dhataratthoti nãma so, 
RamafT nacca gitchi, gandhabbehi purakkhato. 

(L1) Puttapi tassa bahavo, ekanãmafi me sutam, 
AsTtim dasa eko ca, indanama mahabbalä. 

(12) Te cãpi Buddham disvãna, Buddham adicca bandhunam, 
Diữratova namassanii, mahantan vĩtasaradam. 

(13) Namo te purisä jañfña, namo te purisuftama. 
Kusalena samekhasi, amanussãpi tan vadamti, 
Sutam netam abhinhaso, tasmã evam vademase. 


(14)Jinam vandatha Gotamam, jinam vadãma Gotamam. 
Vijjacarana sampafñffAn Buddham vandãma ŒGotamam. 
(15) Yena petã pavuccamti, pisuna pifthimamsikä, 
Pamnatipatino luddãä, corä nekatiRã janä. 
(16) lo sã dakkhina disã, 
Trí nam ãcikkhafT jano. 
Yam disam abhipaleti, 
Maharđjä yasassi so. 
(17) Kumbhangdanam adhipati, Virilho ii nãma so. 
RamafT nicca gitehi, kumbhandehi purakkhato. 
(16) Puttapi tassa bahavo, ekanãmafi me suía, 
AsTtim dasa eko ca, indanama mahabbalä. 
(19) Te cã pi Buddham disavana, Buddham adicca bandhunam 
Diratova namassamti, mahãntam vĩfasaradam. 
(20) Namo te purisä jañfña, namo te purisuftama. 
Kusalena samekhasi, amanussãpi tam vandanHi 
Sutam netamn abhinhaso, tasmã evam vademase. 
(21)Jinam vandatha Gotamam, jinam vandãma Œotamam. 
V†jjacarana sampafñfan Buddham vandãma Œotamam. 
(22) Yattha coggacchafi suriyo, ãđicco mangalT mahã, 
Yassa coggaccha mãnassa, divasopi niruJjhafi. 
Yassa coggafe siiriye, samavarTfi pavuccdfi. 
(23) Rahadopi tatha gambhiro, samuddo saritodako. 
Evam tam tattha jãnamti, samuddo saritodako. 


(24) lio sã pacchima disã, iH nam acIkkhaH jano, 
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Yam disam abhipaleti, mahãrđjã yasassi so. 
(25) Nagãnañ ca adhipati, viripakkho tỉ nãma so, 
Ramafi nacca gitchi, nãgchi purakkhato. 


(26) Puttãpi tassa bahavo, ekanamaifi me sutam, 
Asifi dasa eko ca, indanama mahãbbalä. 


(27) Te cãpi Buddham disvãna, Buddham adicca bhandunam. 
Dũratova namassanH, mahãntam vitasaradam. 


(28) Namo te purisä jañfña, namo te purisuftama. 
Kusalena samekhasi, amanussäpi tam vandanti 
Sutam netam abhinhaso, tasmã evam vandemase. 


(29)Jinam vandatha Gotamam, jinamh vandãma Œofamam. 
Vijjacaran sampañfam Buddham vandãma Gotamam. 


(30) Yena uttara kuri ramä, mahãneru sudassano, 
Manussã tattha jäyanti, amamä apariggahä. 

(31) Na te bJam pavapanti, napi nĩyantfi nangalä, 
Akaftthapakimam sãlim, paribhuffjanti mãnusã. 

(32) Akanam athusam suddham, sueandhain tandulapphalam, 
Tungikire pacitavana, tato bhunjañti bhojanam. 

(33) Gavin ekakhuram katvã, anuyanHi đisodisam, 
Pasumi ekakhurain katva, anuyanfi đisodisam. 


(34) lnhữmn vã vãhanam katvã, anuyanfi disodisam, 
Purisam vãhanam katvaã, anuyanfi đisodisam. 


(35) Kumarin vãhanam kafvã, anuyanti disodisam 
Kumaram vãhanam katvã, anuyamfi đisodisam. 

(36) Te yãne abhiruhitvä, 
Sabbä disã anupariyäyanfi, 
Pasãrã tassa räjino. 

(37) Hatthiyanam assayaänam, dibbam yänam upafthiam, 


Psadä sivikã ceva, mahãräjassa yasassino. 
(38) Tassa ca nagarã ahu, 
Antalikkhe sumapitä. 
A tanafã kusinafä parakusinafä, 
Na[{asuriyä parakusitanat. 
(39) Utarena kasivarmo, 
Janoghamaparena ca, 
Nanavutiyo ambara ambara vatiyo, 
Alaka mandã nãma rãjadhã"T. 
Kuverassa kho pana mãrisa mãhãräjassa visãnã nãma 
Raqyadham, 
tasmã kuvero mahãrajä vessavannofi pavuccdfi. 
(40) Paccesanto pakãsenfi 
Tatolä tattala tatotalä, 
Jasi tejasi tafojasT 
Siiro räãjã ariftho nem. 
(41) Rahadopi tattha đdharaIT nãma, 
Yato meghã pavassanfi 
Vassã yato patäyarti, 
Sabhapi tattha BhagälavafT nãma. 
(42) Yattha yakkhã payirupãsarmi, tatha micca phalã rukkhã. 
Nang địa ganã yutã, mayira kofñcaäbhirudä, 
Koklladrhi vagguhi. 
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(43).JTvarmTvaka saddettha, atho ofthava cittaRãä, 
Kukuttakã kulraka, vane pokkharasatakã. 


(44) Suka salika saddettha, danda mãnavakãmi ca, 
Sobhati sabbakalam sã, kuveranal]inT sadä. 

(45) lo sä uHarä disã, t nam äcikkhafi jano, 
Yam disam abhipaleti, mahãaräja yasassi so. 

(46) Yakkhanafca aqdhipatl, kuvero IH nãma so, 
RamafT nacca gitchi, yakkheheva purakkhato. 


(47) Puttãpi tassa bahavo, ekanamaifi me sutam, 
Asiim dasa eko ca, inda nãmã mahãbbalä. 


(48) Te cãpi Buddham disvãna, Buddham aädicca bandhunam, 
Dũratova namassanH, mahãntam vĩta saradam. 


(49) Namo te purisqjafffa, namo te pivrisuttama. 
Kusalena samekhasi, amanussãpi tam vandani 
Sutam netam abhinhaso, tasmã evam vademase. 


(50).Jmam vandatha ŒGotamam, jinam vandama Œotamam, 
Vjjacarana sampafñnamn, Buddham vandama Œotamam. 
— (This is the Atanätiya Paritta) — 
Then Vessavamna said: "Venerable Sir, this is the Atänatiya Paritta which is to be used as 
protecion for 5jjkkhu-discIples, bhikkhumï-disciples, male lay disciples, female lay 
disciples, to let them be free from the harassment of yakkhas, and for a peaceful, carefree 
le mm all the four bodily postures for everyone. Venerable Sr, IÝ a yakkha, or a 
gandhabba, or a kumbhanđa, Or a nãga Were to possess with intention to harass any one of 
the 5h/kkhu-discIples, or Đhikkhuømï-disciples, or male lay disciples, or female lay disciples 
who has learnt this Paz//a well, that yakkha wIll not enJoy the respect and reverence In the 
village or town which 1s my prerogative (to allow or disallow them such respect and 
reverence). Venerable Sĩr, that yakkha cannot have mansion of his own or get my 
permission to reside permanently in my city called Alakamanda.” After mentioning to the 
Buddha, the disqualification that surround a recalcitrant yakkha, etc., Vessavanna went on 
to say that Just as there were recalcitrant men who defied the authority of king, there were 
also recalcitrant yakkhas who did not obey the authority of the four Great Guardian Kings 
and that, im case those recalcitrant yakkhas were to possess and harass the four classes of 
the Buddha's disciples (5h/k&hu-discIples, bhikkhunï-disciples, male lay disciples and female 
lay disciples), thirty-eight deva Generals, such as Inda, Soma, Varuna, should be invoked 
and reported to, describing details. After that, Vessavanna bịd the Buddha farewell in these 
words: “Venerable Sir, we have many affairs to affend to, we shall go now.” (For the 
Myanmar rendering of Atanatiya Parita and details of Vessannas additional remarks, 
reference may be made of Pathika Vagga.) 


The Buddha said: “Great Guardian Kings, you know the time fo ø0. (I.e., you may øo as 
you please.)” 


Then the four Great Guardian Kings rose from their seats, made obeisance to the Buddha 
and vanished there. The company of yakkhas, who arrived together with the four Great 
Guardian Kings, bade farewell to the Buddha In different ways as on their arrival, some 
rose to make obeisance to the Buddha and vanished from there; some exchanged 
memorable words of felicitation and vanished from there; some raised JjJoined palms 1n the 
đirection of the Buddha and vanished from there and some jJust vanished without saying 
anything. 


The Buddha relates The Story of The Visit of The Four Great Guardian Kings 


On the next morning, the Buddha related to the b¿k&b„s the story of the visit of the four 
Great Guardian Kings and recited the Atanatiya Paritta. Then he said: 


“Bhikkhus, learn the Atanatiya Paritta; study it again and again, commit it to 
memory. Ö8Ökkh„s the Atanatya Parita 1s beneficial to all. It wIll serve as 
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protection for 0hikkhu-discIples, bhik&huømï-disciples, male lay disciples, female lay 
disciples; it could enable them to free themselves from harassment of yakkhas, and 
to lead a peaceful, carefree life In all the bodily postures.” 


Ritual for Reciting The Atãnäatiya Paritta 


The reciter of A{änatiya Paritta must have a thorough knowledge of the Pazia, both in 
word and meaning. He must be able to enunciate every word correctfly. Should there occur 
any flaw in enunciating 1t or any deficiency in recifing 1t, the efflcacy of the Par7a wIll 
not be as great as 1t should. Its efficacy depends on the overall efficlency 1n the reciIting. 


If the reciter has any self motive of personal gain In the learning and reciting the Paria, 
the obJective of the Pari//a, wIll not be achieved. The reciter should be primarily motivated 
by a desrre to gain liberation from the round of rebirths, and recite the Par7/4 1n an attitude 
of good wIll to all. 

— Commentary on Pathika vagga — 

In driving out the ya&kha that has possessed a person, Metta Sutta, Dhajagga Sutta, Ratana 
Sutta should be tried first. Only 1f the reciting of those Suttas for even whole days faIl, 
should Atanatiya Paritta be recited. 


Sơme feachers advised: The reclting bhikkhu should abstan from cakes made from 
doupgh, fish, meat and non-vegetarian foods, nor should he dwell at a cemetery. The reason 
1s that yakkhas are fond of those kinds of food, and like to frequent cemeferies so that they 
could get better opportfunity to possess men. 


The place where the Parifa 1s to be recited should be plastered with fresh cow-dung. A 
clean seat should be spread for the reciter, who should see to his personal cleanliness. 


The 5h/kkhu who 1s to recite the 2r7/a should be brought to the assigned place at the 
house of the victIm, surrounded by an armed guard. The recital should not be made In an 
open space. It must be made 1n a fully enclosed room, well guarded with armed men. The 
reciter should have an attitude of good will to all (i.e., including the recalcitrant yakkha). 
The diffusion of zmefíã 1s the Internal securlty for the reciter while an armed guard 1s the 
external security. These precautions are necessary for a trouble-free recital. 


FIrst of all, the victim must be made to get established in the (Five) Precepts. Only after 
being established In the Elve Precepts should the Paria be recited for his protection. 
'These measures should put an end to the harassment of yakkhas. 


If the yakkha does not release the victim after the end of the recital, the vicim should be 
carried to the monastery and laid on the stupa precincts. An offering, at the place where the 
victim 1s lying, will be made to the Buddha together with offerings of lights. The stupa 
precincts must then be swept clean. Auspicious stanzas (of Madgala Sutta) should then be 
recifed as a preliminary measure. Then a loud proclamation should be made calling upon 
all bhikkhus residing within the monastic area to assemble on the stupa precincts. There 
wIll be a certain tree In a ørove 1n the vicinity of the monastery where a guardian free spIrIt 
1s fraditionally said to reside. A person should be sent to that tree to act as official 
messenger of the congregation of 5jjkkh„s, where he should say: “O yakkhas, your 
presence Is wanted by the Đj/kkhu-Sangha.” The yakkhas who resided in that area 
(ncluding the yakkha who has possessed the victim) cannot neglect the formal Invitation 
because he does not dare to disregard the authority of the Buddha and the four Great 
Guardian Kings. 


Then the vicim must be asked: “Who are you?” (Addressing the vicim here 1s 
addressing the yø&kha that has possessed him.) When the ya&⁄kha reveals his name, the 
bhikkhus should say: “Friend so-and-so, we share our merit In our offerings of flowers, 
seat, and alms-food to the Buddha. The Sangha have recited for your benefit auspIcious 
stanzas; these stanzas are the friendly gift of the Sangha to you. Now, out of respect for the 
Sangpha, release this victim.” 


The recalcitrant yakkha should respond to the request of the bJ/kkhu congregation, made 
1n loving kindness. If he does not respond, then an invocation should be made to the thirty- 


THE GREAT CHRONICLE OF BUDDHAS 


eipht deva Generals, such as Inda, Soma, Varuna, and they should be told in these terms: 
“Deva Generals, as you know, this yakkha has disregarded our request made In loving- 
kindness. So we have to use the authority of the Buddha.” Having let the deva Generals 
know the necessify of resorting to the 4ƒãnãfiya Parifa 1n those terms, a recitation of the 
Parira should be made. This 1s the procedure where the victim 1s a lay person. 


In the case of a Đhik&h being possessed by a yakkha, the place for the congregation of 
bhikkhus should be cleaned; a loud proclamation about the convening of the 5hikkhu 
congregation made, sharing of merit made to the recalcitrant yakkha (for the offerings of 
flowers, etc., to the Buddha) and a genial request made to him to withdraw. Only when the 
yakkha remains unresponsive should the 4ƒãnãfiya Pariffa be recited. (This 1s the procedure 
for Đhikkhu-victims). 


The Buddha's Discourse to Sakka: Sakka Pañha Sutta 


At one time, the Buddha was residing at the Indasala Cave where the Odina woodler tree 
sfood on the slope of the Vediyaka hill, north of Ambasanda brahmin village, which lay to 
the east of the City of Rajagaha, In the province of Magadha. 


(The brahmmn village was known as Ambasanda because 1t was situated by the side 
of a mango grove. The Vediyaka hill got 1s name from a grove of gracefully 
straight and round trees like columns of sapphire growing around the hill. Indasala 
Cave got 1s name from the Odina woodler tree that stood at 1ts entrance. lí was 
originally a natural stone cave which was later embellished with engravings.) 


Signs of Imminent Death appeared to Sakka 


As the Buddha was sfaying at the Indasala Cave where the Odina woodler free stood on 
the slope of the Vediyaka hill near RaJagaha, there appeared to Sakka the five signs that 
proclaim the approaching death of a deva; (these are: I. the flowers adorning his person 
wither; 2. the dress become soiled; 3. the armpit sweat; 4 personal appearance declines; 5. 
listlessness sets in.) Sakka knew these signs well and said to himself: “Alas, my life span 
has ended.” 


'When the five signs of imminent death appear to devas, those with little merit In sfore are 
gravely concerned about their next (oncoming) existence. These devas with vast store Of 
merit remember their previous good deeds of giving, observing moral precepts and 
achieving concenfration, and being assured of a good destination 1n the higher deva realms, 
remain unperturbed. 


As for Sakka, he was fearful and despondent, for he would now lose all the greaftness of a 
Sakka, namely, the Tãvatirnsa Deva realm which 1s ten thousand yøjanas wide; the 
VeJayanta palatial mansion that 1s a thousand yø7anas tall; the Sudhamma Assembly Hall, 
three hundred yø/anas wide, for the hearing of the Dhamma; the Coral Tree (the 
Pariochaffaka) which 1s a hundred yo7anas hiph; the Pandukambala stab of emerald, which 
1S SiXfy yojanas long, Tity yøjanas wide and fifteen yoøj/anas hịíph; twenty five million 
celestial dancers; his follower devas who are denizens of Catumahãraja realm and 
Tavatimsa realm; and celestal parks known as Nandavana Park, Cittalata Park, Missaka 
Park, Phasuka Park. 


Then Sakka pondered: “Ils there any sưmana or brãhmana outside the Buddha's Teaching 
who can allay my worrles and fears of death and help perpetuate my Lordship of Devas?” 
He saw none. He continued pondering and he thought of the Buddha: “The Buddha can 
allay fears and worries that oppress hundreds of thousands of Sakkas like myself.” Thus he 
had a strong desire to see the Buddha. 

“Where 1s the Bhagava residing just now?” he considered. He saw that the Buddha was 
residing at the Indasala Cave. He then said to his companions, the Tãvatimsa devas: 
“Friends, the Bhagavä 1s residing at the Indasala Cave where the Odina woodler tree stands 
on the slope of the Vediyaka hill near RãaJagaha. Friends, 1t were well If we go there fo see 
the Bhagava.” The Tãvatimsa devas said: “Very well, Lord.” 


(Herein, the time and circumstances of Sakka's seeing the Buddha may be noted. A 
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few days ago, Sakka had paid a visit to the Buddha at the Jetavana monastery, In 
the company of his close attendants such as Matali but without a bịg retinue. At 
that time the Buddha saw that Sakka was not yet ripe for enlightenment and that 
after two or three days' tme he would become obsessed with death after seeing 
Signs of nearing the end of his life, and then he would visiting Him In the company 
of devas from both the Catumaharäajika and Tãvatinsa Deva realms to ask fourteen 
questions and that, at the end of the question concerning equanimiíy, he would 
atfain Stream-Entry along with eigphty thousand devas of Catumaharajika and 
Tavatnsa Deva realms. Seeing this situation, the Buddha dwelled in the /hãmnic 
absorption of arahaffa-phala so that Sakka did not get an opportunity to see him. 


On his part, Sakka was thinking: “About three days back the Bhagavä dịd not give 
me audilence because I went to see him alone. Perhaps, Ï was not endowed with 
sufficing condition (of rIpened merift) to gain enlightenment. Ít 1s customary for the 
Bhagava to go to the end of the world-system to preach the Doctrine 1f there 1s 
someone who has sufficing condition for enliphtenmernt. This time, 1Ý Ï go to the 
Bhagava along with a company of followers, there must be at least one of them 
who 1s endowed with sufficing condition and the Bhagava would discourse to him. 
In that way, I shall have my opportumty to hear the discourse which will set my 
troubled mind at ease.” That was why he called the Tãavatirmnsa devas to accompany 
him. (This 1s as explained 1n the Commenftary.) 


Then Sakka, on second thoupght, considered that it would not be wise for him to go 
straight to the Buddha in the company of devas from Catumaharãjika and Tãvatimsa. “lí 
would look somewhat lacking In grace on my part. This Pañcasikha Deva, Is well 
acquainted with the Bhagava, being used to rendering personal service to the Bhagava. He 
has the privilege of seeing the Bhagavä and asking questions freely. It would be well 1f I 
were ífo send him first, apprise my coming to the Bhagava and obtain the Bhagava's 
permission, then only I will put my questlons to the Bhagava.” Accordinply, he said to 
Pañcasikha: “O Pañcasikha, the Bhagavä 1s now residing at Indasala Cave where the Odina 
woodier tree stands on the slope of the Vediyaka hill near Rãajagaha. It would be well If we 
approach the Bhagavä there.” 


“Very well, Lord,” said Pañcasikha. Then taking his lute known as Beluvapandu, and 
summing 1t in accompaniment with a song, thereby letting the other devas know that 
Sakka was about to go somewhere, stood by the side of Sakka. 


At the musical signal of Pañcasikha, Tavatimsa devas got ready to go. Then Just as soon 
as a strong man were to flex his bent arm, or bend his spread-out arm, they suddenly 
appeared on the Vediyaka hill lying to the north of Ambasanda brahmin village, eastwards 
from RãJagaha in the province of Magadha. 


At that time, the Vediyaka hill and Ambasanda brahmm village were aglow with celestial 
lights. People living im that area were in awe with wonder at the extraordinary glowing of 
lights. “I[oday the Vediyaka hill seems aflamel There are so many glowing lights on the 
Vediyaka hill and above Ambasanda brahmin villagel What 1s the matter?” People were 
talking In great wondđer, with goose flesh forming on their skin. 


(ft should be noted that the visit to the Buddha by Sakka and company was rather 
too early. They were there after nightfall, when even children had not gone to bed. 
li was the custom of devas and Brahmäs to visit the Buddha around midnipht. But 
now that Sakka was so uneasy at the thought of death that he made the visit in the 
first watch of the night.) 


Then Sakka said to Pañcasikha: “O Pañcasikha, Buddhas generally dwell In /hãna. TÝ 1t 1s 
the time while the Bhagava 1s dwelling in /hãna, 1t 1s not proper for person like me who 1s 
not free of greed, hatred and bewilderment. Go now and ask permission of the Bhagava for 


a” 


me fo see him. Having got permission, we shall go near the Bhagava. 


“Very well, Lord,” satd Pañcasikha. Then carrying the Beluvapandu lute ¡in his left arm, 
he drew near to the Indasala Cave. He took up his posifion not too close to the Buddha and 
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not foo far either, Just a suitable distance away from where the Buddha could hear his 
1nuSic. 


Deva Pañcasikha's Songs to The Accompaniment of His Lute 


From that appropriate position Deva Pañcasikha played his luíe singing songs'! on the 
subJects of the Buddha, the Dhamma, the Sangha, the 4zahzí, and of sensual pleasures. 


(1) Vande te pitaram bhaadde timbaru siriyavacchase 
yena Jãtãsi kalyanT AÁ nanda jananT mama. 


My noble Lady of glowing complexion like the radiant sun 
Offspring of Lord Timbarul 

You are as fair as falr can be, 

Possessing the five qualities of feminine beauty, 

The source of my delighi. 

Out of my fondness for you, 

I worship your father Timbaru. 


(2) Vafova sedatam kanto pñãnïyamva pipsato 
Angrasi pi)yãmesi dhammo arahatãmiva. 

(3) Afarasseva bhesajjam bhojanamva Jighacchafo 
Parinibapaya main bhadde jalantamiva vãrinã. 


(2-3)  O glowing complexioned Lady! 
Just as a sweating man welcomes a cool breeze, 
Just as a thirsty man welcomes drinking water; 
Just as the arahaf welcomes the Dhamma; 
Just as one afflicted by malady welcomes the medicine, 
Just as a famished one welcomes the food. 
So also L, the deva with FIve Knots, adore you. 
Just as water quells the blaze, 
O my noble Lady! 
Let your smile quell the fire of passion in me! 


(4 Sitokadam pokkharanim yuttam kiñJjakkhareentuna 
Nago ghammabhitaftova ogahe te thamTdaram. 


Just as a tusker oppressed by heat 
Wishes to descend into the cool waters of a lily pond, 
So also Ï would fain descend Into your soft bosom. 


(Š)_ Accankusova nãgova jitam me tuftafomaram 
Kãranam nappajãnaämi sammatto lakkhaniruyä. 


O my noble Lady! Just as a tusker in musk, 
Defying the pike that checks him, 1s blinded by passion, 
lI too, being Infatuated with your graceful thighs, 


1. The word-for-word renderings In the original Myanmar, beautiful and learned, are penned by the 
Sibhami Sayadaw who presided over the Fifth Buddhist Council in Mandalay. He was awarded (1) 
Narnda bhisri Saddhamma dhaja maha dhammarajadhi rajaguru and Narimda bhisri 
Sadhammajotipala dhaja maha dhammarajadhi rajaguru tile by King Mindon and Narindha bhi 
dhaja atuladhipati siri pavara maha dhammarajäa dhirajaguru tile by King Thipaw. The Sayadaw 
wrote the Burmese meaning of the songs In his treatise “Kavi mandana medanT”. Only the gist of 
cach song 1s øIven here in English prose. 
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Am blinded by passion. 


(6) Tayi gedhifaciffosmi cittam viparinamitam. 
Patigantumn na sakkomi vamkaghastova ambujo. 


O, Lady of radiant complexion! 

How I wish to possess youl 

Just as a fish that has swallowed the hook. 
Is unable to casf 1t out, 

So also my fervour for you 1s IrreversIble, 
O, how my mind flusters! 


(Œ?)_ Vamirusaja mam bhadde saja main mandalocane 
Palissaja mam kalyani etanme abhipatHtam. 


O, Lady with lovely thighs! 

May you, my beloved, embrace me gently. 
O you Perfection personified! 

How I yearn for your tender embrace! 


(8) Appako vata me santo kãmo vellitake siyã 
Anebhahavo samuppadi arahanteva dakkhinã. 


Previously, I had known little sensual desire. 

But since I have set my eyes, on you, 

The possessor of long hatr bent at the tips, 

Sensual desire has risen by leaps and bounds in me, 
Just as the fervent enthusiasm that arises 

In one who makes offerings to an 4rahai, 


(9) Yam me atthi katam punnam Arahantesu tãdisu 
Tam me sabbangakalyani tayã saddhimn vipaccatam. 


O Maiden blessed with the five feminine charms! 

In me there 1s past mer1t. 

On account of serving 4raha/s, the stable ones. 

May that merit now result In my nuptial file with you. 


(10) Yam me atthi katam punnam asamimn pathavinandale 
Tam me sabbangakalyami taya saddhim vipaccatam. 


O Maiden blessed with the five feminine charms! 
In me there 1s past merit (such as alms-offerings) 
Done upon the entire-expanse of this great earth. 
May that merif result in my nuptial tie with you. 


(11) Sakyapuftova jhãnena ekodi nipako safo 
Amatam muni Jjigisãno tamahãm siriyavacchase. 


The sage, son of sakya clan (born of King Suddhodãna and 
Queen Maha May8) who delights In /hãna and who resorts fO 


seclusion, 

Who Is wise and mindful, 

Desires for the Deathless (Ni/bbana) 
O, my Lady of radiant complexion! 
Likewise I desire for you. 
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(12) Yathäpi muni nandeyya patva sambodhimuitamam 
Evam nandeyyam kalyani missibhaãvam gato tayä. 


O Embodiment of Elegance! 

The Sage, having atfained the Supremely Perfect Wisdom 
(through the seven purifIes), 

Delights in his Enlightenment. 

So also, it would delight me greatly. 

If I were to be joined with you. 


(13) Sakko ce me varam dajJjã tñyqfimsã namissaro 
Ta ham bhadde vareyyähe evamn kãmo dalho mama. 


O, my beloved! If Sakka, Lord of Tavatinsa, 
Were fo grant me a boon of my choIce, 

I would opt for you 

(rather than for Lordship of Devas). 

Ø my noble Lady! 

So firm 1s my fondness for you. 


(14) Salam va na ciram phullam pitaram te sumedhase. 
Vandamano namassãmi yassäcetädlisĩ pajä. 


O my Lady of great Intelligence† 

Like the sudden blooming forth of the coral tree, 
You came Info exIstence 

As the 1llustrious daughter of Lord Timbaru 
'Whom [I worship on account of you. 


At the end of Pañcasikha”s songs, the Buddha praised him: “Pañcasikha, your lute 1s in 
perfect harmony with your singing: neither the lute nor the singing dominafed (or out 
rivals) each other.” 


(Note: The Buddha praised Pañcasikha not because he enJoyed the music, but only 
for some purpose. For He (being an arzha/) 1s neutral towards all pleasurable or 
painful sensations because He 1s possessed of equanimrty In six ways (vide Kothika 
Sutta of Salayatana Vagga, Sarnyutta Pali). Yet He openly pralses Pañcasikha to let 
him know that He approves of the devas action. If He did not give expressed 
approval, Pañcasikha might withdraw wrongly thinking that he was not welcome. 
In which case Sakka and company would not have the opportunmty to put Sakka's 
questions and to hear the Buddhas answers to him that would lead to therr 
enlightenment.) 


After pralsing Pañcasikha, the Buddha asked him: "Pañcasikha, when dịd you compose 
these verses on the Buddha, the Dhamma, the Sangha, the arahaí and sensual pleasures?” 


Pañcasikha replied: "Venerable Sir, at one time the Bhagavã was sftaying at the foot of the 
Ajapata Banyan Tree, near the bank of the NerañJarä river, in the Uruvelãa Forest (on the 
eiphth week after the Buddhas Enlightenment). Venerable Sir, during that time I fell in 
love with SũrlJavacchasa, daughter of Lord Timbaru. She, on her part, was In love with 
Sikhandli, son of Matali, Sakka's charloteer. Venerable Sir, when I saw that I had to lose 
SirijJavacchasa, Í went to the mansion of Lord Timbaru and played my Beluvapandu lute, 
singing these verses on the Buddha, the Dhamma, the Sangha, the ørahzí, and sensual 
pleasures.” (The author repeats the verses here.) Venerable Sir, on my playing the lute and 
singing those verses, Surijavacchasa said to me: “Lord, I had never seen the Bhagava 
myself, but while Ï was dancing at the gathering of Tavatirnsa devas at the Assembly Hall 
for hearing the Dhamma, I had heard of the Bhagava. Today, you are singing 1n pralse of 
the Bhagavä, and so you get your opportunity of meeting me.` Venerable Sir, since that day 
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Ihad never got the opportunity to see her.” 
Sakka goes before The Buddha's Presence 


Sakka was glad that Pañcasikha was conversing cordially with the Buddha and said to 
him: “O Pañcasikha, go and say to the Bhagava on my behalf: “Sakka, Lord of Devas, and 
his mimisters with their retinues make obeisance with ther heads at the feet of the 
Bhagava.” “Very well, Lord,” said Pañcasikha, and having approached the Buddha, he said: 
“Venerable Sir, Sakka and his ministers with their retinues make obeisance with their heads 
at the feet of the Bhagava.” 


Thereupon, the Buddha said: “Very well, Pañcasikha, may Sakka, his ministers and theIr 
refinues be well. Indeed, all beings — devas, human beings, asuras, nãgas, gandhabbas — 
want to be well.” (This 1s the customary mode of response of the Buddha to the arrival of 
mighty devas.) 


'When the Buddha had said that Sakka entered the Indasala Cave and making obeisance to 
Him and stood at a suitable place. Pañcasikha and other Tavatimsa devas also followed 
Sakka Into the cave, made theIr obeisance to the Buddha and stood at a suitable place. 


The Indasala Cave was not a big one to accommodate this big crowd. However, at that 
time, the cave became not only spacious enouph for the big crowd but ifs floor, which was 
normally uneven was then even; the darkness 1nside also gave way to the dazzling lights of 
the devas - only that the lights were not as magnificent as the Buddhas aura which 
surrounded (enveloped) Him to a range of eighty cubits, where the devas lights were 
outshone by the Buddha radiance. 


Then the Buddha said to Sakka: “Wonderful indeed Sakka, unprecedented 1t 1s Sakka, that 
Sakka of Kosiya clan find time to come here amidst the multifarlous duties.” 


Sakka said: “Venerable Sir, I have been intending to see the Bhagava for a long time but 
VarIOUS matfers concerning Täavatinsa devas had held me back.” 


(In this context, “varIous matters concerning Tavatimnsa devas” may be explained 
here. Sakka as Lord of Devas, has to act as Judge or arbiter In disputes between 
Tavatimsa devas. Devas are born as full grown adults as male or female in the 
bosom of deva parents. Their spouses also appear on the bed simultaneously. 
Female attendants to those spouses of devas appear surrounding the bed. Slaves 
also appear Inside the mansion. For that kind of clear-cut cases no đispufes arise as 
to ownership. Devas that appear at the boundary between two mansions form a 
bone of contention regarding the question of who owns these devas. Disputes arIse 
on that account which are referred to Sakka for a decision. 


Sakka would then adJudge ownership of those devas that appear nearer to one of 
the disputants mansions. Where the distance of the appearance of a certain deva 1s 
the same, the deva that was born (ie. appear suddenly) facing either of the 
disputants' mansions 1s declared by Sakka as belonging to that mansion. If that deva 
was born without facing any of the two mansions then the case has to be concluded 
by declaring that neither side wins the dispute, and that the deva in question 
belongs to Sakka. This 1s the nature of Sakkas duty in mafters concerning 
Tavatimsa devas. Besides those duties, normal life of devas In the enjoyment of 
sensual pleasures also take up much of Sakka's time. — Commentary 


Then Sakka continued: “Venerable Sir, on another occasion (1.e. about three days ago) the 
Bhagavã was staying at the Jetavana monastery In Sãvatthi, (n the chamber bullt of 
celestial wood, donated by King Pasenadi of Kosala). I had gone there in the hope of 
paying my respect to the Bhagava but, at that time, the Bhagava was dwelling In /hãna. 
BhũujJati, Queen of Vessavanna, the Great Guardian King, was sfanding In worshipping 
posture by the Bhagava then. I had said to her: “Sister, say to the Bhagava on my behalf: 
“Venerable Sir, Sakka, Lord of Devas, and his ministers with their retinues make obeisance 
with their heads at the feet of the Bhagava.` To this, BhuJati replied to me: “Lord Sakka, 
this 1s not the time to see the Bhagavã; He 1s in solitary seclusion.” Then I said to her: 
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“§ister, in that case, when He rises from /hãna (phala-samapaffi), say to Him, on my 
behalf: “Venerable Sír, Sakka, Lord of Devas, and his ministers with their retinues make 
obeisance with theIr heads at the feet of the Bhagava.` How 1s 1t, Venerable Sĩr, did BhũJati 
report to You of my message and do You recall 1t?” 


The Buddha said: “Sakka, Lord of Devas, that celestial maiden did report to Me your 
message and I do recall it. As a matter of fact, I rose from the absorption In the /hãna of 
Fruition simultaneously with the sound of the rolling of your chariots wheels.” 


(Note: There were four principal mansions where the Buddha resided in the 
Jetavana Monastic compound, namely: (1) Kareri Kufll, with the magnificent array 
Of wafer sycamore frees at 1ts entrance and whose boughs and branches Intertwined 
with one another, provided a pleasant cool shelter as 1ƒ a pandal had been put up; 
(2) Kosamba Kuti with the great “Ceylon” oak tree whose foliage provided shelter 
at 1fs entrance; (3) monastic building built of scented wood known as the Gandha 
kutl; (4) monastic building bullt of celestial wood, called Salalagara monastery. 
Each of them cost one hundred thousand pIeces of silver. The Salalagara monastery 
was donated by King Pasenadi of Kosala; the other three were donated by 
Anathapindika. 
— Commentary on the Digha Nikaya, Vol 2 — 

Prior to the discourse on Sakkas questions, when the Buddha was residing In the 
Salalagara monastery, Sakka had paid a visit to the monasfery but as his facultles 
were not fully ripe yet, the Buddha did not receive him, but continued to dwell on 
the /hãnic absorption of Fruition for a predetermined duration. 


BhũjJati was a Queen of Vessavanna, the Great Guardian King. She was a Ônce- 
Returner, an ariya at the second stage of enliphtenment, and so dịd not find deva 
pleasures agreeable to her. She spent her time In making obeisance to the Buddha 
with her Joined palms raised above her head. 


Sakka returned home after leaving his message with Bhũjati, after paying his 
respect toward the Buddha in Salalagara monastery. As he drove away skywards, 
the wheels of his charlot filled the whole Jetavana monastery compound with a 
strange musical sound as though five kinds of musical instruments were playing. 
At that very momeint, the Buddha rose from His predetermined dwelling ímm the 
atfanment of arahafía-phala. That being so, the Buddhas first sense cognition 
thought was the sound of the charlot. However, 1t must be noted that the Buddha 
địd not rise from /hãna absorption due to that sound; 1t was only the predetermined 
time fOr arIsing. 
— Commentary on the Digha Nikaya, Vol 2 — 


Sakkas Report to The Buddha 


Sakka continued to say: “Venerable Sĩr, I had learnt from those Tavatirmsa devas, who 
were there previous to me, that during the time of the appearance of Buddhas, who are 
Homage-Worthy and Perfectly Self-Enlightened, the number of zszzzs decline and the 
number of devas swell. Venerable S1r, I have personally observed this fact that when the 
Buddha, who 1s Homage-Worthy and Perfectly Self-Enlightened, appears In the world, the 
number of asuzas decline and the number of devas swell.” 


The Story of Deva Gopaka 


“Venerable Sir, in this city of Sãvatthi, there was once, a Sakyan princess named GopiIka, 
who had fatth in the Triple Gem and was in the habit of observing the Five Precepts. She 
disliked being a female and conducting herself well with a view to being reborn as a male 
person. She was reborn in the Tavatirmsa Deva realm as my son. He 1s known as Deva 
Gopaka 1n Tãvatinsa realm. 

“Venerable Sir, three b/k&J„s, on the other hand, practised the noble Practice under the 
Buddha but, at therr death, they were reborn as gandhabba, devas Inferior to Tãvatimsa 
devas. These gandhabba devas enjoy sensual pleasures fully and they come to the gathering 
of devas 1n the Assembly Hall to entertain the (Tavatirnsa) devas with their music. To them 
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Deva Gopaka said: 


“Revered Sirs, in what manner of aftention did you listen the Bhagava's Teachings? As for 
me, Ï was a mere woman (in my former human existence) who could observe just the Five 
Precepts, but being greatly dissatisfied with womanhood, I conducted myself well with a 
View fo gaining manhood at the next rebrrth, with the result that I am now reborn as a son 
of Sakka, Lord of Devas. In this Tavatirnsa Deva realm I am known as Deva Gopaka. 


“As for you, revered Sirs, you had been 5jjk&h„s who had practised the Noble Path under 
the Buddha, and yet you are now reborn as gandhabba devas, Inferlor to Tavatirnsa devas. 
That looks a very unsaftisfactory matter to us.' 


On hearing these words of rebuke which sounded as a warning to the three gandhabba 
devas, two of them gained mindfulness that set them up at the first /hZna there and then, 
and were reborn In the Brahmapurohita realm. The third one continued enJoying himself in 
the Sensuous Sphere.” (Sakka  report not endedl yet.) 


In this story of Deva Gopaka, the destination of the three former Đ/kkh„š 1S 
remarkable. Although they had conducted themselves well as 5j/k&s, they were 
reborn as gandhabba devas, and were called sœmana devas (devas who had been 
Samannas 1n their former existence). This was because they had, in the past, been 
gandhabba devas for many existences so that there had In them a liking for that 
existence (bhavanikamti). Œandhabba devas belong to the realm of the Four 
Guardian Kings. 


When Deva Gopaka met the three sđwmmaøa devas, he reflected on what previous 
merit they were endowed with so that they had such attractive appearance. He saw 
that they had been Đ//kkhs in their previous existence. Then he reflected whether 
they had been established in morality and saw that they had been established in 
morality. He further reflected whether they had further merit and saw that they had 
atfaned /hãna. He again reflected where these 2//k&kh„s lived and saw that they 
were the Đ//kkhus who went to his (the then Sakyan lady Gopaka) house for daily 
alms-food. He reviewed their case thus: “Persons established in morality can wish 
for any of the six deva realms. These 5hjkkh„s do not have rebirth in the higher 
deva realms. Further, persons who have atfained /hãna usually are reborn In the 
Brahma realms. These 5jjk&„s do not get reborn in the Brahma realms. As for 
me, I had followed their Instruction and am now born as Sakka's own son. These 
bhikkhus who are reborn as Inferior devas as gandhabbas are the affhiveda type oŸ 
persons who need goading to the extreme.” That was why he said the words of 
rebuke: “Revered Sirs, in what manner of attention did you listen to the Bhagava's 
Teachings? (etc.)” 

“Atthiveđa persons who need goading to the extreme” 1s a reference to the Patoda 
Sutffa, Kesi vagga of Tatiya Pannasa Anguttara Nikaya (Catukka Nipäta) where 
four fypes of trained horses and four types of trained men are described. The gist 
Of that eXpOSIftIOn: 


Eour Types of Trained Horses 


(1) the horse that responds just by the hint of the use of the goading stick (the chãyã 
di‡£ha), (2) the horse that responds only when struck, so that his hair comes off, (the 
lomavedha), (3) the horse that responds only when struck, so that his skin 1s torn off (the 
cammavedha) and (4) the horse that responds only when struck, so that he feels 
unbearable pain (the a/£/hivedha). 


Four Types of Trained Men 


(on the analogy of the four types of trained horses) 


(1) On hearing that so and so In such and such place 1s suffering from 1lÏness, or 
had died, he has urgent religilous awakening (sa#vesga), and he strives to gain 
Insipght and Path-Knowledge, (the chayädifha); (2) On witnessing someone 
suffering from illness or die in his presence, he has urgent religious awakening, 
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and he strives to gain Insight and Path-Knowledge, (the /omavedha); (3) Ön 
wWIfnessing one of his family suffering from i1llness or die in his presence, he has 
urgent religious awakening, and he strives to gain Insight and Path-Knowledge (the 
cammavedha); (4) Only on meeting with some serious illness himself, he has 
urgent religious awakening, and he strives to gain Insight and Path-Knowledge, 
(the aƒfhivedha). 


Deva Gopaka placed those three Ö7/k&kh„s 1n the fourth category above and 
therefore considered that they “needed goading to the extreme'. 


In Sakka's story the passage, “two of them gained mindfulness that set them up at 
the first /hãna there and then, and were reborn In the Brahmapurohifa realm” needs 
some explanation. Ôn hearing the words of Deva Gopaka, tfwo out of the three 
samana devas thought: “Normally, we ought to be rewarded for our service 1n 
entertainng them, but now, I1nstead of any rewards, we are being scolded right 
from the start, like salt sprinkled onto a hotplate. How 1s this?” Reflecting on their 
past existence, they saw vividly that they had been 5j/kkh„s, that they had pure 
morality, that they had attained /hãna, and that they used to go to Gopaka the 
Sakyan lady's residence, for daily alms-food. 


They reflected their situation thus: “Person established in morality can wish for 
any of the six deva realms. Person who have attained /hãna usually are reborn In 
the Brahma realms. Yet we have not been able to get rebirth in the higher deva 
realms or 1n the Brahma realms. The young lady, who followed our insfrucfions, 1s 
now reborn in the higher deva realm. Although we had been 5hikkhs and practised 
the Noble Path under the Bhagava, we are reborn as gandhabba devas, which are 
inferior class of devas (due to our liking for gandhabba existence where we had 
been repeatedly reborn before). That 1s the reason why this Deva Gopaka 1s saying 
words of rebuke.” The two of them took these words to heart and regained 
mindfulness of the first /hãnz (1.e., they attained the first /hzna) and, based on that 
concentration, they contemplated, on the Iimpermanence, woefulness and non-self 
nafure of mind and matter, conditioned by causes, and attained anagãmT-phala there 
and then. 


An anagamï-puggala or a Never-Returner has a class of supramundane 
consciousness that does not fit well with the Five Aggregates pertaining to the 
gandhabba existence of the Sensuous Sphere; that class Of consclousness Is 
superior to that of the Sense Sphere existence. Hence as soon as aagãmï-magsa 
was aftained, these fwo ariza devas passed away from the deva existence and were 
reborn 1n the Brahmapurohita realm, the middle plane of the three Fine-material 
realms, because they atfained the first jhana which 1s the medium class of /hãna. 
Although 1t 1s said that they were reborn 1n the Brahmapurohita realm, theIr bodles 
dịd not appear in that Brahma realm. They remained in Tãvatirnsa Deva realm (at 
the Assembly Haill for the discussion of the Dhamma) ím the form of 
Brahmapurohita Brahmas Instead of the gandhabba deva forms. 
The third gandhabba deva was unable to give up his clinging to the gandhabba 
exIstence and so remained In his presenf existence as a Catumaharajika deva. 
(These details are as explained in the Commentary.) 


After Sakka, Lord of the Devas, has related In prose to the Buddha the story of Deva 


Gopaka, he further spoke 1n fifteen stanzas on the same subject. Then in three more 
sfanzas, he sang 1n pralse of the Buddhas attributes, the Teaching of the Buddha, and the 
purpose of his visit which was to attain the supramundane 2gga-phaïla like that attained 
by those two Brahmas. He then concluded his last three stanzas with a request that 1Ý the 
Buddha would permit, he would put certain quesflons (and hear the Buddhas answers on 


them). The last of Sakkas eighteen stanzas 1s as follows: 


Tassa dhammassa paffiyã ñeatamhasi mãrisa 
Katãvakäsä bhagavatã pañham pucchemu mãrisa. 
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O, Venerable One, who 1s free from all forms of đkkha, we have come here 
for the benefit of gaining the Supramundane đhøzmna that those two Brahmas 
gained. O, Venerable One, who is free from all forms of đ„kkha, 1Í the 
Bhagava would, out of compassion, permit us, we would ask some questions. 


Then the Buddha reflected: “This Sakka has long been virtuous. Whatever question he 
migpht like to ask, 1t wIll be of benefit to him. He 1s not goïng to ask unbeneficial questions. 
If Ianswer to his questions he wIll understand readily.” 


The Story of Magha, The Young Man of Macala Village 


The Commentary elaborates the passage: “This Sakka has long been virtuous” by 
relating the past existence of Sakka, when he had lived a virtuous life as Magha, a 
young man ïn the village of Macala, in the province of Magadha. That was at a 
time before the advent of the Buddha. 


Early one morning, Magha went to the open space In the village, where the villagers met 
to discuss commumty affairs, to tidy the ground. Another man found the ground inviting 
and spent his time there. Magha was glad that his effort was useful to others. So he selected 
a spacIous place 1n the centre of the village, swept 1t clean, strew 1t with clean sand and, In 
the cold season, he collected faggots and made small fires there. The villagers, young and 
old, gathered there to warm themselves by the fireside. 


One day, Magha thought about the ease and comfort enJoyed by the king, his ministers 
and officials In the city. He also thought about the Moon Deva and the Sun Deva up In the 
skles. What previous actions had they done so that these great people on earth and the great 
devas In the sky enjoy such ease and comfor(? Surely they must have done pure 
meriforious deeds that have led to their present state. Reasoning correctly thus, he decided 
to go on doing pure meritorious deeds in the footsteps of those øreaf persons. 


He woke up early in the morning, took his breakfast of rice gruel, and taking the 
necessary tools and implements, he went to the place where the four main roads met. He 
removed rocks that stood In the way, cut down trees that were growing tfoo close by the 
roadside to allow free carriage way, and levelled the roadway. He set up a rest house at the 
road Junction, dug a rectangular pond, built bridges and spent the whole day earning merit 
and retired only at sunset. 


Seeing Magha's daily routine, a villager asked him: “Friend Magha, you leave the village 
early in the morning and come back only late in the evening. What have you been doing?” 


“Friend,” said Magha, “I[ am doïng pure meriforious deeds, Ï am paving the way to the 
deva-world.” 


“What do you mean by pure meriforious deeds?” 

“Dont you know what 1s pure meriftorious deed?” 

“No, I dont.” 

“Havent you seen the glorious state of the king, the king's ministers and officials when 
you visif the city?” 

“Ves, I dịd.” 


“Well, the king and those great people enJoy their elite status because In the past they had 
done pure meritorlous deeds. [ am doing that sort of work that leads to similar sfate, 
Have you not heard of the Moon Deva and the Sun Deva?” 


“Yes, I have.” 
“I am paving the way to the deva-world.” 


“Friend Magha, are you doïng these works all by yourself?. Are you the only person fit 
for the sort of work? Could not other people also do 1t?” 


“Friend, there 1s nothing that forbids anyone to do 1t.” 
“In that case, friend Magha, let me know when you go to the countryside tomorrow.” 
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The next day Magha had a partner in his good works. In due course he had by his side 
thirty-three strong youths who volunteered on his proJects. This team of Magha and thirty- 
three youths had a common mind In seeking meri(. They went about together mending 
roads, digging tanks, building rest houses and bridges. They executed therr projects with 
might and main, generally finishing a particular work within the same day. 


The Village Chief plans for Magha's Ruin 


The chief of Macala village was a rogue. He found Maghas social undertakings 
unacceptable because he himself sold liquor 1mm the village and when there occurred brawls 
and quarrels, he increased his income through fines collected as penalty. His trade was 
dwindling when youths dịd not visit his place for drinks but went out on sheer social 
proJects. Therefore, he used his official position to cause the ruin of Magha and his 
comrades. He misinformed the King that a band of bad hats had been troubling his village. 
When asked by the King what lineage those criminals belonged to, the chief of Macala 
said: “Great King, they come from good families.” 


“How come that men of good families turn bad? Why dịd you keep the bad news till 
now?” 


“Great King, I was afraid that they might turn on me. May Your MaJesty pardon me for 

this!” 

The King believed the chief”s words and ordered the arrest of the so called criminals, 
despatching a contingent of his men with him. 


Mapgha and Party arrested 


Magha and party, after returning from their work and having had their evening meal, 
were discussing the next day's plan for meriforious deeds In the village centre when the 
chief surrounded them, placed them “under arrest by the King's orders” and were taken to 
the King. 


The wIves of those youths heard the news of the arrest and said: “That serves them right. 
These men of ours have been giving lame excuses for shirking their household duties and 
spending therr time 1n the countryside everyday.” 


The Royal Elephant refuses to trample on Magha and Company 


When Magha and party were presented to the King, without Investigating them, he passed 
the order that the band be trampled to death by the royal elephant. As they were taken to 
the place of execution, Magha said to his comrades: “Friends, will you listen to my 
words?” “Dear Magha, we are In this plhight for listening to your words. Nevertheless, we 
shall continue to do so. What 1s your advice?” 

“Friends, death comes to all wayfarers In this sasãra. Now, are you robbers (as alleged 

by the village chief)?” 

“Certainly not,” they replied. 

“Friends, asseveration of truth 1s the only reliance for all people in the world. So, declare 

the truth like this: “IÝ we are robbers (as alleged by the chief) let the elephant trample on 

us; 1Ÿ we are not robbers let the elephant not trample on us." ” 

The thirty-three youths made their asseveraflon as instructed. The royal elephant, far 
from trampling on them, dared not even come near them but trumpeted 1n fear and ran 
away. The mahout goaded the elephant with the spike and other sharp poinfs to come back 
to the site but to no avaIl. 

When the situation was reported to the King, he ordered: “In that case, conceal the 
crimimnals under matting and let the elephant trample over 1t.” The Kings men did as 
ordered but this time the royal elephant showed even greater fright, trumpeted in a doubly 
loud sound and ran away. 


The King finds out The Truth and rewards Magha and Company 


When the King learned the miraculous news he summoned the chief of Macala village 
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and asked: “[s 1t true that the royal elephant refused to trample these men?” 


“That 1s true, your MaJesty. Thịs 1s because therr leader (Magha) knows a mantra that 
frightens elephants.” 


Thereupon the King sent for Magha and asked: “1s 1t true that you know a mantra that 
frightens elephants?” 


Mapha replied: “Your MaJesty, I have no such mantra. What my associafes and I did was 
to make a solemn declaration: “If we are robbers and enemies of the King let the elephant 
tramples on us, If we are not, let the elephant not harm us.' ” 


Then the King asked: “What sort oŸ acfivitles did you engage yourselves 1n?” 


“Your Majesty, we repalr roads, build rest-houses for travellers at road Junctions, địg 
tanks and build bridges, or repatr old bridges. We go to various places fo carry out this 
kind of undertakings.” 


“Why do you think the village chief reported falsely against you?” 


“Your MaJjesty, the chief used to enjoy a good income from selling liquor when the youth 
of the villaye were forgetful and wanted to enJoy themselves. But since we engaged 
ourselves in useful work and are not forgetful as before, the chief loses his usual Income. 
That was the reason for reporting against us.” 


Then the King said: “O Mapha, the royal elephant, though a mere animal, understands 
your good qualities whereas I, even though a human being did not understand them. From 
now, you be the chief of Macala village. I present you with my royal elephant. Let the 
slanderer, that old chief, be your slave. From now on, do meriforious deeds on my behalf 
too.” And he lavished the group with rịch rewards. 


Ơn therr happy Journey home they rode the elephant by turns. Magha said to his friends: 
“Friends, meritorious deeds are generally aimed at future existence. But here we are 
reaping the merit of our good deeds, even at the present, like the brown lily growing 1n the 
water. Let us do good deeds with still greater zeal.” Then he said further: “What sort of 
meriforious work shall we do now?” And all agreed, after discussion, that they would build 
a big rest-house at the road Junction as a permanent shelter for travellers coming that way. 
“But let us make 1t a point that our wives have no share whatever in our good deeds. They 
had been unkind to us. They failed to understand us. Instead of thinking about our release, 
they even showed delight at our misfortune.” 


Magha and Party build A Big Rest-house 


The thirty-four youths, headed by Magha, each gave a morsel of rice and a bunch of 
Ørass a day to feed the elephant which was sufficient for the animal. As the group cut down 
trees for timber, the elephant dragsed them and placed them on the work site. The group 
began In earnest, shaping the timber for the construction of a big rest-house. 


Magha's Four WIves 


Mapha had four wives by the names of SũJa, Sudhamma, Citfã and Nandã. Of these four, 
Sudhammaä asked the chief carpenter about the reason why Magha and party are spending 
the whole day In the forest. The chief carpenter told her about the rest-house consfruction 
proJect. Sudhammäã requested him to arrange for her contribution 1n the proJect but he told 
her that Magha and party had decided against contribution of any kind from their wIves. 
Thereupon, Sudhamma bribed the chief carpenter with eipht ticals of silver to see to her 
contribution 1n the proJect. 


The chief carpenter agreed. He went to the village centre and loudly proclaimed to 
Mapha and party that 1t was time fo start work for the day. When he was sure that everyone 
1n the party was on his way to the forest, he said: “Boys, you go ahead. I have some 
business that 1s keeping me back.” He went In another direction and chose a tree fit for 
making a ridge-pole. He sent 1t to Sudhammäa and said: “Keep this until Í send someone for 
1t.” 


The construction proJect progressed from stage to stage: collection of timber, site 
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clearing, foundation-work, structural frame and scaffolding were all ready and mm place, 
except the rafters. At that Juncture, the chief carpenter announced that to fix the rafters he 
needed a ridge-pole but that he forgot to find a piece of timber of a special kíid for the 
purpose. The working party blamed the man for his forgetfulness and asked him where to 
find one at this belated stage. “Let us try and inquire at our kinsmens places,” said the 
chief carpenter. Magha and party went Into the village asking whether anyone had got 
some suitable piece of timber for making a ridge-pole. 


Sudhammä said she had got one. The party of workers asked the price for 1t, but she said: 
“I dont want any price, but let 1t be my contribution.” Magha scoffed at the Idea. “Come 
men, lets go,” he said, “this woman shall not be allowed to contribute. We will get one 
from the forest.” So sayIng, they left the village. 


Back at the work site, the chief carpenter, sitting on the scaffolding for fixing the ridge- 
pole, asked: “Where's the timber for the ridge pole?” Magha and his friends explained the 
sifuation, The chief carpenter then looked up to the sky and said: “Young men, today 1s a 
Very auspicious day; another equally auspIclous day will not be around at least for another 
year. You have collected all the timber In this structure with so mụch trouble. IÝ we were to 
leave 1t unroofed, 1t will rot as 1t 1s. Let Sudhamma have her contribution and share the 
result of the merit in the deva-world. Please get the timber for the ridge-pole from her 
house.” 


In the meantime, Sudhamma had an Inscription that read: “This 1s Sudhamma Rest- 
House” carved on the lower surface of the ridge-pole which was wrapped up with a piece 
of new cloth. Magha's men then came back and said: “O Sudhammä, please bring the ridge- 
pole. Let things take their own course. We shall now share the merit with you.” Sudhammäa, 
1n handing over the ridge-pole, warned them: “Dont take off that cloth-wrapping until eight 
or sixteen rafters have been fixed to the ridge-pole!” 


The builders obeyed her warning. They removed the cloth-wrapping on the ridge-pole 
only after it had been put in place, needing only to be nailed down. Then an observant 
villager, looking up the building, noticed the 1nscription. “What 1s written there?” A literate 
villager read 1t out to them: “lt reads: “This is Sudhamma Resf-house.` ” 


At that, Magha and company protested loudly: “Remove that ridge-pole men! We, who 
had laboured all along, have got none of our names on this building, whereas, Sudhamma, 
by putting in a piece of timber a cubit long got her name for the whole Rest-house.” But 
even while they were protesting, the chief carpenter nailed down all the fixtures at the 
ridge-pole, thus putting the finishing work. 

The builders, later on, marked out three portions on the floor space of the big rest-house: 
one for the King and his officers, one for the common people and one for the sick. 


Sharing of Responsibility in The Running of The Rest-house 


There were thirty-three flooring boards used In the building of the Rest-house, each 
assigned to one of Maghas men. The elephant was given the Instructions by Magha that 
whenever a guest arrived and sat on the board assigned to one of the thirty-three co- 
builders, the elephant was to take the guest to the house of that co-builder where the guest 
would get every care and attention. These Instructions were satisfacforily followed by the 
elephant so that every guest who came to the rest-house got food, lodging and massage 
services at the co-builders house for the day. 


Contributions by Magha's Family 


(1) Magha had a coral tree planted not far away from the rest-house. Beneath the tree, he 
laid a big stone slab. (2) Nanda, one of Magha's wives, dug a big tank not far away from 
the rest-house. (3) Citfä, another wife of Magha, created a garden In the vicimty. (4) Sữa, 
the senior most wlfe of Magha, was not Interested in works of merit. She spent much of 
her time In front of the mirror, tending herself to look beautiful. Magha said to her: “NÑow 
Suja, Sudhamma had the opportunity to contribute her mite in the building of the resf- 
house; Nandã has a tank to her credit; and Citta has created a garden. But you have done no 
meriforious deed. Please do some good deed for the benefit of others. Sữa replied: “My 
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lord, for whom did you perform these good deeds? Are your good deeds not mine also.” 
She was not interested. She Just went on her way beautifying herself 


The Hereafter of Magha and Party: Magha is reborn as Sakka 


Magha lived the full lfe span and at the death of that existence he was reborn 1n the 
Tavatinsa Deva realm as Sakka, Lord of Devas. His thirty-three friends, at their death, 
were also reborn 1n Tavatimsa Deva realm as Sakka's close assistants. 


(Of the four wives of Magha, Sudhamma, Citfa and Nanda, at their death, were 
reborn as the three queens of Sakka. The senior most wife of Magha, Sữja, who did 
not listen to Magha's advice but spent her time embellishing herself, at her death 
was reborn as a paddy bird ïn a ravine.) 


Sakka's Grand State 


Sakka's VejJayanfta palace was seven hundred yø7anas hiph; the flag post on the top OŸ 1t 1s 
three hundred yø7anas high. Às the result of planting the coral tree when he was Mapha, 
the celestial coral tree, three hundred yø7anøas 1n diameter of foliage, with a trunk of fifteen 
yojana girth, (with a height of a hundred yø7anas) arose 1n the Tãvatirhsa realm. For his 
former deed of laying a stone slab for the use of the public, there arose his majestic 
Pandukambalã rock throne of emerald colour which 1s sixty yø7anas 1n length (flfty yojanas 
1n width and fifteen yo/anas 1n helight.) 


For having donated timber In the construction of the rest-house, Sudhamma Assembly 
Hall for the discussion of the Dhamma arose, much to the fame and honour of Queen 
Sudhamma. (Likewise) for her former donation for public use of a tank, Nandđã tank arose 
1n Tavatinsa realm to the credit of Queen Nanda, and for her donation for Public use of a 
garden, Cittalata Park, sixty yø/anas wide, appeared In Tãvatinsa realm to perpetuate the 
name of Queen Cñttä. 


Sakka sat at the Sudhamma Assembly Hall on a golden throne one yø7zna long, with a 
white umbrella three yøjanas wide, held above him, surrounded by thirty three assistanfs or 
celestial Chieftains and three deva queens, while twenty-five million celestial dancers kept 
Sakka and his queens entertained. His followership comprised devas of Catumaharaja and 
Tavatirnsa realms. 


The Strange Destiny of SũJã 


Magha was glad that his three former wives in the human exisfence were now_ deva 
queens but where had SũJa been reborn? He reviewed the destiny of this former wife and 
saw that she was a paddy brrd In a ravine. “Alas! this girl đisregarded my words and 1s now 
having an ignoble existence,” Sakka said to himself, and he went to the place where Sữja 
the paddy brrd lived. 


SữJã recognized Sakka as Magha of her previous existence and she held down her face in 
despondency. “O you stupid girl!” he scolded her, “You spent all your time In preening 
yourself. And now you are afraid to look up to me. Sudhamma, Nandã, and Cittã are now 
deva queens. Come with me and see our happy sfate.” So saying, he took her to Tãvatimsa 
realm where she was put at the Nandã Park. He then resumed his seat on the golden throne 
at the VeJayanta Palace. 


SữjJä 1s slighted by The Deva Dancers 


The deva dancers asked Sakka: “Where have you been just now, Lord?” Sakka was 
relucfant to answer. But when pressed further by them, he told them the truth. He said that 
SuJä, having been reborn a paddy brrd in a ravine, had been brought by him and that she 
was now sfaying at the Nandaã Park. 


n‡a! 


The deva dancers, who had been servanfs at SiJas household in their past existence, wenf 
to the Nandã Park to see their former misfress. They poked fun at her funny appearance. 
“Look at Sữjas beak, 1fs like a spike for hunting crabs!” Poor SữJa was deeply hurt when 
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those girls, who had been her household servants in the human world and whom she had 
treated with disdain, were now so scornful of her. She entreated Sakka to send her back to 
her own place: “What use 1s there for me with these palaces glittering with gold and gems? 
This Nandã Park has no attraction for me. All beings feel at home only where they are 
born. Send me back to the ravine. That is where I belong.” 


Sakka complied with her wish. Before leaving her at the ravine he asked: “Now, will you 
listen to my word (this time)?” And Sữjã replied: “Yes, I wIll, my Lord.” “hen take upon 
yourself to observe the EIive Precepts. Observe them well without the slightest flaw. I wil 
then make you Chief of those deva maidens 1n two or three days.` 


Suja, the paddy brrd, was observing the Five Precepts when, two or three day later, Sakka 
came fo test her virtue. He took up the form of a fish and floated spine downwards In front 
of Sữja in a stream. Thinking that 1t was a dead fish, Sũjã seized 1t by the head when, lo! 1ts 
tail fluttered. Sữa said: “Oh, 1fs a live fish!” and let 1t go. Then Sakka standing In the sky, 
cried out: “Good! Good! you observe the FIve Precepts well. For this virtuous conduct, I 
shall make you Chief of the deva maidens two or three days hence.” 


Sũjã was reborn as A Potter's Daughter 


S1Jä, as a paddy brrd, lived a life span of five hundred years. Since she would not eat live 
fish, she was mosfly starving herself. Although she was failing in her health due to 
sfarvation, she never breached the Five Precepts. At her death, she was reborn as the 
daughter of a pofter 1n the city of Baranas1. 


Sakka reviewed the fate of SuJa, the paddy brrd, and seeing that she was now the poffer's 
daughter, he thought of helping her in life as 1t was not appropriate for him to take her to 
Tavatisa realm straight from the potters house. So he turned himself into an old man 
selling golden cucumbers. He was not however selling them for any amount of money: “] 
will sell them only to those who have morality,” he said to the would-be buyers, who said: 
“Old man, we do not know what 1s meant by morality. Name your price for these.” But the 
old man Insisted: “They will go only to those who observe morality.” The villagers said 
among themselves: “Let”s go, men, this old man 1s rather quaint!” And so they left. 


The potters daughter asked them: “You went to buy cucumbers. Where are the 
cucumbers?” 


“Dear girl, that cucumber vendor 1s rather quaint. He says he wIll sell his cucumbers only 
to those who observe morality. Perhaps he has got daughters who were fed on morality. 
But, as for us, we do not even know what morality means.” 


On hearing this strange news, Sũja rightly surmised that these golden cucumbers must 
have been meant for her only, so she went to the old man and said: “O Father, give me the 
cucumbers. ” 


“My lIitle girl, do you observe morality?” 
“Yes, Father, I observe morality well without a flaw.” 


“These cucumbers which are solid gold are for you,” said the old man who was Sakka In 
gulse. After leaving the whole cart of golden cucumbers 1n front of the potter's house, he 
vanished to Tãvatinsa. 


SữJä 1s reborn as A Daughter of Vepacitti Asura 


The potters daughter observed the Five Precepts throughout her life and, on her death, 
she was reborn as the daughter of Vepacifti Asura. Thanks to the observance of morality in 
her fwo previous exiIstences as a paddy bird and as a potters daughter, she possessed great 
beauty and charm. Vepaciti Asura planning to marry his daughter to a suitable husband, 
and called an assembly of asuras. 

Sakka reviewed the destiny of SũJa again. He saw that Sũjã was now born as an Ásuza 
and that her marriage was being planned. “Now 1s my chance to get SujJa.” he thought, and 
sefting his mind on eloping her, went to the assembly of aswras in the guise Of an asura. As 
he sat in the midst of asuzas no one nofticed him as stranger. 
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Vepaciti Asura handed her daughter a garland saying: “Make your cholce of the 
brideproom by throwing this garland above the head of anyone of your fancy.” Sữja looked 
around and, on seeing Sakka in the guise of an aszz2, she was Inflamed with love, a love 
that had bound the two In many previous existences. “This 1s my bridegroom (li, my 
husband),” she declared, throwing the garland above Sakka's head. 

Thereupon, selzing SũJas arm firmly, Sakka went up Into the sky. Then only the asras 
know that 1t was Sakka and raised a cry: “Friends, hold him! Hold this old Sakka! He 1s our 
enemy. We will never gIve up our Sữjä to this old Sakka.” 


Vepacitti Asura asked his followers: “Who 1s It that has taken away my daughter?” 
“My Lord, It 1s that old Sakka!” 


Then he said to his followers: “Phis Sakka 1s the most powerful person besides myself. 
So make way.” 


Sakka succeeded 1n his amorous venture. He made Sữa, Chief of the twenty-five million 
celestial dancers In 'Tãvatimsa. 


Thereafter, Sữja said to her husband: “My Lord, I have no relatives here In Tavatirhnsa. So 

take me wherever you go.” Sakka conceded to this wIsh. 
(This is the story oƒ Magha) 

The Buddha had known the virtue of Sakka since the lafters previous existence as Mapha, 
the young man of Macala village. That was why He bethought Himself: “Whatever 
question Sakka might like to ask, 1í will be of benefit to hìm; he 1s not going to ask 
unbeneficial questions. If I answer his questions, he will understand readily.” 


Then the Buddha replied to Sakka In verse: 


Puccha väsava mam pañham yam kiñci manasicchasi. 
Tassa tfasseva pañhassa aqham anfain koromi te. 


Vasava, Lord of Devas, whatever questlon you may like to ask, put 1t to Me. 
I, the Teacher of the three worlds, will clear any doubts and uncertainfies 
COncerning your quesfions. 


Sakka”s Questions and The Buddha°s Answers 


Thus obtaining the Buddha's expressed consent, Sakka spoke In verse his (first) question 
thus: 


(1) The First Question and Answer 
On Covetousness and Stinginess 


“Venerable Sir, all beings, whether deva or human, asura, nãga, or gandhabba, 
have an earnest desire to be free from enmity, danger, enemies, sorrow and anger. 
However, they live in enmity and danger amidst enemies, sorrow and anger. What 
1s the factor that fetter them thus?” 

To that question the Buddha answered as follows: 


“Sakka, King of Devas, all beings, whether deva or human, 4s, nãga, Of 
gandhabba, have an earnest desire to be free from enmity, danger, enemies, sOrrOW 
and anger. However, they live in enmity and danger amidst enemies, sorrow and 
anger. This 1s due to /ssZ (envy) and z„ưcchariya (meanness, stinginess). 
Envy and Stinginess differenfiated 
Here envy (¡ssZ), means begrudging other's well being and status. 


(I)_ It has the character of feeling displeased with others gain, whether already 
acquired or about to acqurre. 


(When the sign or character of the displeasure in someone who begrudges another 
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persons gain, already acquired or 1s likely to be acqurred, 1s noficed, the fact of the 
arising of envy In that person should be known through the knowledge of Abhidhamma, 
the ultimate truth about natural mental phenomena.) 


(2)  Envy has the function of dissatisfaction with others prosper1ty. 


(Ít 1s the function of envy to feel distressed to get annoyed, when someone sees or hears 
other's gain.) 
3) Envy 1s manifested to the Insight of the yogl, as turning away from others' 
well being. (To the yogi, who has Insipht Iinto mental phenomena, the result of 
envy 1s manifested as the turning away 1n disgust from the success and wellbeing 
of others. Of the four kinds of manifestation, this 1s the manIfesfation of result.) 


(4) The proximate cause of envy 1s other peoples wellbeing or status. (Envy 
arises due to other persons prosperity. lf one has no occasion to see or hear of 
another persons wealth, there 1s no cause for envy to arise.) (Commentary on the 
Abhidhamma) 


The character of envy that reveals 1fself as begrudging others wellbeing and status should 
be explained regarding both lay persons and 5jjk&h„s. To wIt: Someone may have acquired 
through his own effort and qualities, in any form of enterprise, valuable things, such as 
vehicles or horses or caftle or precIous sfones. 


Another person, with envy in him, may find 1t an eyesore fo see that successful man 
prosper. He 1s very displeased with the other mans good fortune. “When will this fellow 
meet his downfall? How I wish he become a pauper!” Such evil thoughts occupy the 
envious person. And !f the successful man does meet with bad fortune, the envious one 
TejJoiced fo see 1t. 


An envious bj/kkhu sees another 5jjk&„ surrounded by fame and followership on 
account of the latters learnedness and efforts such as teaching the doctrine. The one with 
envy 1s all the time thinking about the decline of the successful 5hikkhu. IÝ the latter does 
sink in popularity, the former 1s pleased. 


In this manner, the character of envy should be known as begrudging other's well being 
and feeling displeased with other's gains. (Commentary on the Abhidhamma) 


lt 1s in the nature of envy to feel Irritated by some gain that someone 1s enjoyIng as a 
matter of fact. Even the likelihood of someone meeting with some good fortune cannot be 
tolerated by envy. Envy longs for another persons failure and downfall. (Leda Sayadaw: 
Paramattha Deplane, Chapter on Mental concomitants) This 1s an explanafion on envy 
(issä). 

Macchariya: Stinginess, Miserliness, Meanness 


Stinginess 1s also called meanness. Ït is a mean atfitude concerning one's own pOSS€SSIOnS. 


(1) It is characterized by a secretiveness about one's gains or sfatus already enJoyed or 
about to enJoy. (One oppressed by macchariya, an evil state of mind, Is secrefive 
about one's success.) 


(2) Stinginess functions as a relucfant attitude about ones own good fortune; the 
reluctance 1s the attitude that no one should enJoy similar fortune. One oppressed by 
stinginess 1s loath to share his gain or status with someone else. This meanness 1s the 
function of m„acchariya. 


(3) ÄMíacchariya 1s manifested as unwillingness fo share ones gain or status with any 
other person. If perforce when there 1s occasion to share 1t, the stingy person feels 
very strongly agaInst 1t. Or put 1t in another way, 1Ý 1t comes to sharing his property 
with someone or making any donation to someone, he would part with a very tiny 
portion of 1t relucfantly. (To a wise one with Imnsight, sfinginess 1s manifested as 
meanness about ones property (or righ(s). This 1s the natural manifestation. 
Considered from another angle, stinginess manifests 1tself in anger when one 1s 
forced to part with ones property (or riphís). This 1s manifestatlon by way of 
function, 1.e., how the manifestatlon works out 1tself. Ór yet viewed In another way, 
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1t manifests 1tself as parting with only an 1nsigmificant part of one's possession under 
unavoidable circumsftances, 1.e., giving away merely as name-sake which does not 
amount to a real meaningful gift. This 1s manifestation as result. 


The proximate cause of stinginess 1s one's own possession or rights. 
— Commentary to Abhidhamma — 
Eive Kinds of Macchariya or Stinginess or Meanness 


Sfinginess or meanness about living place: monastery, dwelling place, park, day 
resort, night camp etc., (Øwãsa-macchariya). 


Sftinginess or meanness about one's circle of friends or relatives, 1.e., unwillingness to 
see one's or relatives friends to be on friendly terms with others (kula-macchariya). 


Sữnginess or meanness to share any form of gain with another (1abha-macchariya). 


Sfinginess or meanness 1n being painful to see others look as affractive In appearance 
as oneself or gaIn as fair a reputation as oneself (vanwa-macchariya). 


() Stinginess or meanness to share doctrinnal knowledge with others, (đhamma- 
macchariya). 

(To expand this:) 

() “Living place” may mean any living space for bhikkhus, whether the whole monastic 
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complex or a room or space allotted for residing by day or by night. A bhikkhu, who 
has a speclfic place to dwell, lives In comfort as a bhikkhu and enjJoys the four 
bhikkhu requisites (1.e., food, robes, lodging, medicines). A stingy or mean bhikkhu 
camnot agree to the Idea of sharing his living place with some other bhikkhu who 
fulfils his bhikkhu obligations, big or smail. If that other bhikkhu happens to get a 
chance of living there, the stingy one 1s wishing 1n his own mind that the newcomer 
leave soon. This attitude or sfate of mind 1s called stinginess or meanness about 
living quarters. Exception: lf the co-resident of a living place 1s quarrelsome, the 
unwillingness to share with him 1s not stinginess. 


Sũngmess about ones friends or followership: Kưia-maccharia (kula: clan; 
supporter to a bhikkhu). 


The relatives and lay supporters of a Đb/kkhu form the subJect of stinginess or 
meanness here. A stingy 5?hikkhu wants to monopolise them. He does not wish any of 
them going to the monasftery of another b#/kkh„ or let them have any relationship 
between them and the Đ//kkhu. Exception: If the other bJ/kkJ„ 1s of an Immoral type 
(aussr!2a), the unwillingness to see that happen does not amount to stinginess. As 
Iimmoral bhikkhu 1s likely to debase his lay supporters; so the unwillingness to have 
relatlons with one's own relatives and lay supporters 1s prOper. Ït 1s stinginess only 
when that other Đh/k&khu 1s a virtuous one. 


"Any form of gain” includes the four bhikkhu-requisites, which are robe, alms-food, 
dwelling, medicine. When, on seeing a virtuous bhikkhu receiving the four requIsifes, 
a bhikkhu harbours such thoughts as “May that one be deprived of these gains”, this 
1S Sfinginess or meanness about gain. Exception: Where the unwillingness to see 
another bhikkhu receive the four requisites 1s Justiflable, there 1s no evil of stinginess 
or meanness. It is Justiflable where that other bhikkhu 1s in the habit of misusing the 
four requisites, thus destroying the faith of the donors, or 1f that bhikkhu does not 
make proper use of them but hoards them without giving them away 1n time so that 
they turn unusable (having gone sfale or gone to rot.) 


“Yanna” means personal appearance or attributes. Meanness regarding 2z means 
displeasure at other persons good looks or atfrIbutes 1n the sense that no one must 
have the same good looks or the same good attributes as oneself. The mean person 
(bhikkhu) hates to điscuss about other peoples personal attractiveness or øood name 
concerning morality, practice of austerity, or practice of dhamma. 


“Dhamma” 1s of two kinds: pariyatta-dhamma, learning the pifaka and pativedha- 
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dhamma, attainment of the Noble Path culminating Im 7magga-phala nibbãna. The 
latter 1s the property of ariyas who are never sfingy or mean about their Insight- 
Knowledge. In fact they are desirous of sharing 1t with all beings, devas, humans and 
Brahmas. They wish all beings to acquire the pativedha-dhamma they have gained 
for themselves. Therefore the expression Dhamma-macchariya can mean only 
stInginess or meanness about learning, pariyatta dhamma. Here the meanness lies In 
not wanting other people know what one has acquired by learning the difficult and 
obscure passages In the Pali Text and in the commenfaries. One wishes to remain the 
sole authority In the matter of learning. Exceptions: The unwillingness to share the 
book knowledge may be justifled on two counfs:- 


() where the learners Integrity 1s doubful while the purlty of the Dhamma 
(Doctrine) needs to be safeguarded; 


(1ñ) where the value of the Dhamma 1s carefully considered and the type of person 
needs to be saved 1n his own 1nfterest. 


These two exceptions need to be understood properly. 


()_ In the first case, there are some persons 1n the world who are fickle minded and 
change from one faith to another, from sưana to brãhmana to a heretical 
ascetic. If such an unreliable 5Ù/jkkh„ were to be taught the P//aka, he might 
distort the subtle teachings of the P//œkø to suit his own purpose. He might 
misinterpret the meanings of scriptural terms such as meriforiousness and 
demeritoriousness. He mipht put the Buddha's Teachings Into the mouth oŸ some 
heretic and claim them that they were what the heretic teacher said. There would 
be confusion. Therefore keeping the ?¡/aka from those unreliable 5h/k&hws so as 
fo preserve the purity of the Dhamma 1s Justified. 


(1) In the second case, where the learner Đ//k&ku 1s of the type of person who 1s 
likely to claim arahatship even though not yet an arahz/, that would be his 
ruination. Keeping the P//øka from such an unreliable b7ikkhw 1s also Justifiable. 
lí 1s im his own Interest that the profound Dhamma 1s not imparted to him, so 
that the non-sharing of the learning 1n such cases 1s not stinginess or meanness. 


SftIinginess exisfs In the case of a teacher where he 1s afraid that his pupil might outshine 
him, or excel him 1n the Interpretation of the Dhamma and so withholds the learning. 


Evil Consequences of The Five Kinds of Stinginess 


(1) One who acts with stinginess in dwelling (ãvãsa-rnmacchariya), 1s reborn as a demon or 
hungry sprrit, and due to the meanness about his living quarters, he 1s destined fo carry 
the filth of that dwelling place on his head wherever he goes. 


(2) One who 1s stingy about relatives and followership (kula-macchariya), feels painful to 
see hIs relaftives and lay supporters making offerings to other bikkhs. The greater the 
degree of stinginess, the greater the pain. In extreme cases, thinking his relatives and 
lay supporters have turned away from him, the stingy Đh/k&khu suffers heart-burning to 
such an extent that he may vomit blood, or his entrails would go to pieces and come 
out. 


(3) Suinginess about 5h/kkh„ requlsites (lobha-macchariya), whether 1n respect of those of 
the Sangha or of a sect of the Søngha, not sharing them with fellow-5hikkhus, leads to 
rebirth as a demon or a hungry sprrit or a python. 


(4) Suinginess about personal appearance or attributes (ana-macchariya), that makes one 
self-admrring and deprecating of others, leads to ugliness In appearance in future 
©XISfences. 


() (Penetraton of the Dhamma (pafivedha-dhamma), 1e. attanment of magga-phala 
nibbãna, arises only 1n the mind of the ariy¿ who has destroyed all the defilements so 
that stinginess no longer arises in him, he 1s never selfish about what he has 
understood from the practice of the Dhamma.) Stinginess about the Dhamma 1s 
possible only In respect of learning. Stinginess regarding ones learning (4riyaffi- 
dhamma macchariya), keeping ones knowledge to oneself, leads to rebirth as a 


952 


Chapter 39 
dullard, an Ignoramus, a stupid person. 
(Or explained in another way:) 
(1) A4sãwa-macchariya leads to rebirth in niraya where the stingy one is baked on hot iron 


sheets. (This 1s because he had prevented others from enjoying the peace and comfort 
of living quarters). 


(2) Kula-macchariya results in dearth of good fortune In future existences. (This 1s the 
result of denying others their right or receiving offerings at the homes of the lay 
SUPPOTf€rS.) 


(3) Lobha-macchariya leads to rebirth in miraya where the stingy one wallows in human 
excreta. (This øraya 1s particularly nauseating. This kind of result follows the stingy 
one because he had deprived others of the pleasure of the enjoyment concerning the 
bhikkhu requIsites.) 


(4) Vanna-macchariya results in a complete lack of presentable appearance and good 
affributes in future existences. A detestable appearance and an abominable repufation 1s 
what he inherits for his past meanness. Whatever good he might do, øgoes unnoticed by 
anyone like arrows shot away 1n the dark night 


(Š)_ Dhamma-macchariya sends the bhikkhu down to the niraya oŸ hot ashes. 


Envy arises from consideration of other peoples property. Stinginess arises from 
consideraflon of ones own property. Since the obJect of thought differs, envy and 
sfinginess cannot arise together. 


In the world, enmity, punishment and antagonism between persons arIse due fo envy and 
stinginess which are two evil fetters. These fetters are eliminated only by soíãpaffi-magsa. 
Unless envy and stinginess have been eliminated by Stream-Entry Knowledge, people's 
wishes for freedom from enmity, efc. will never be fulfilled; they wIll live miserably 
surrounded by enmity, etc. This 1s the explanation to the Buddhas answer to the first 
question. Why 1s 1t that all beings live In enmity and danger amidst enemies, sorrow and 
anger although they have an earnest desire to be free from them. 


Ón hearing the Buddha's answer Sakka was delighted and said: 


“Venerable Sr, that indeed 1s so. O well-spoken One, that indeed 1s so. Having 
learnt the Bhagavas answer, all my doubts are cleared, all uncertainties have left 


» 


me. 


(2) The Second Question and Answer 
On Love and Hatred as The Causes of Covetousness and Stinginess 
After receiving with delipht the Buddha's answer, Sakka put his next question thus: 


“Venerable Sir, what 1s the cause of envy and stinginess? What 1s theIr 
origin? What 1s thelr genesis? What 1s their source? When what factor 1s 
present, do envy and stinginess arise? When what factor 1s not present, do 
envy and stinginess do not arise?” 


To this question the Buddha replied as follows: 


“Sakka, King of Devas, envy and stinginess have obJects (1.e. living beings, 
conditioned formations) that one likes (relishes) and obJects that one dislikes 
as thelr cause, as their origin, as their genesis, as their source. When obJects 
that one likes and obJects that one dislikes are presenf, envy and stinginess 
arise. When obJects of like and dislike are not presenf, envy and stinginess do 
nOf ATIS€.” 


(Herein, something (living being, conditioned formation) that one wanfs to pOSS€SS 
1s an obJect of one's liking, IrrespecfIve 0Ÿ 1fs Intrinsic nature of disagreeableness. 
Thịs 1s because defilements delude the mind Into liking something that 1s Of a 
disagreeable nature. Something (animate thing or conditioned formation) belonging 
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to another person 1s an obJect of one's dislike even thouph 1t 1s a good thing. Thịs 1s 
because for one who looks at 1t in anger (I.e., with a biased mind) that good thíng 
appears hateful.) 

— Commenftary and Sub-Commentary on Machavagga, Digha Nikãya — 


SfInginess arises on account of obJects that one likes. Envy arIses on account of obJects 
that one dislikes. In another mode of explanation, both envy and stinginess arise out of 
likes and dislikes. This will be elucidated as follows: 


For a Đhikkhu, a co-resident pupIil or some living thíng of his fancy may be there as 
obJects of his liking. For a lay person, there are his children and his possessions, such as 
elephants, horses or cattle, which are obJects of his liking. When the bhjkkhu or the lay 
person 1s away from them, even for a short time, he feels uneasy. When the bjkkhu or the 
lay person sees someone else having similar obJects or that persons liking, there arises 1n 
that Đhikkhu or lay person envy agaInst the other person. lf some other person were fo 
come and ask that bhikkhu or lay person to loan him that favourite pupil (of the 5h/k&h) Or 
the children or elephant or horse (of the lay person) for some purpose for a short time, the 
bhikkhu or lay person would refuse, saying: “[ cannot loan him/her (or 1í) to you. He/she 
(or 18) wIll get tired or feel bored.” In this manner, there arise both envy and stinginess on 
account of some obJect of one's liking. 


(Again,) for bh/kkh„s, there are bhikkhhu requlIsites, such as alms-bowl or robes, which are 
obJects that he likes. For lay person, there are various possessions, such as clothing and 
ornaments, which are obJects that he or she likes. When that Đh/kkJ¿ or lay person sees 
someone else having similar objects of that other persons liking, that bJhikkhu or lay person 
has an evil thought: “Oh it would be well If that person did not have those agreeable 
things!” This 1s envy. IÝ someone were to ask that Đhikkhwu or lay person to loan, for a short 
time, that property of one's fancy, the bh/k&khu„ or lay person would refuse, saying: “Ah! 
that 1s not possible. I value that thing so much that I very seldom use 1t myself.” This 1s 
how an obJect of one's liking ø1ves rIse fo sfinginess. 


Furthermore, whether for a 5hjk&hw or a lay person, there are persons or things such as a 
wayward pupil or chỉld, or an Inferior article in his or her possession. Although those 
persons and things are actually not likable person or things, yet, due to the deluding nature 
of defilement, these very person and things become obJjects of their liking. That bJhikkhu Or 
lay person would feel self-satisfaction about those persons or things. “Who else can have 
such valuable assets?” they would think. Thus entertaining thoughts of self-admiration on 
account of greed (/obha) for these possessions, envy, the evil desire to deny others of these 
(kids of) possessions, arises. (This 1s envy that springs from self-esteem and that arises 
due to the likelihood or possibility of other persons to come 1nfo possession of (the kind 
of) things one possesses. 


(n another way:) As In the aforesaid case where one enferfains thoughts of self- 
admiration on account of greed for their possessions (of no Infrinsic worth), one wishes: 
“Oh that, that person did not have those things!” Thus envy arises. This 1s envy that springs 
from what other people already possess. (This latter explanation 1s not given In đdefail since 
1t has already been shown in the Commenfary. The former explanation 1s made in an 
1nferential way which 1s suifably modified to be In line with the Sub-Commentary thereto, 
and MulatIkãa to the Athasalin.) If someone came and asked for a loan of these persons or 
things of one's liking even for a short time, the owner 1s not willing to part with them. This 
1s how persons or things that ought not to be cherished can also become a source of envy 
and stinginess. 


(3) The Third Question and Answer 
On How Love and Hatred arise due to Craving 
Sakka received with delight the Buddha's answer and asked the next quesfion. 


“Venerable Sir, what 1s the cause of like and dislike? What 1s their origin? 
What 1s their genesis? What 1s their source? When what factor 1s present, do 
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like and dislike arise? When what factor 1s not present, do like and dislike 
not arise?” 


And the Buddha answered thus: 


q) 
2) 


@) 
@ 


G®) 


“Sakka, King of Devas, like and dislike have craving or hankering (chanda 
tfanh8) as the1r cause, as their origin, as their øenesis, as their source. When 
craving or hankering 1s present, like and dislike arise. When craving or 
hankering 1s not present, like and dislike do not ar1se.” 


(Herein, chanđa 1s synonymous with desire or wish. Chanđa 1s used In two ways: 
wishing to see, hear, smell, taste, touch or to know, and craving for sense obJects. 
The former 1s a wholesome factor called Kaffukamyatã chanda which 1s the mental 
concomitant chanđa, a wish to do. The latter Is fưøhã which ¡1s the mental 
concomitant /obha, hankering after various sense obJects. What 1s meant here is the 
latter type, namely, /o5ha, fanhã-chanda. 


Five Kinds of Tanhã-chanda 


Tanhaãchanda developed as pariyesana-chanda, while seeking objects of sense 
pleasure. 


Tanhaãchanda developed as pafilabha-chanda, while acquring obJects of sense 
pleasure. 


Tanha-chanda developed paribhoga-chanda, while enJoying obJects of sense pleasure. 
Tanhachanda developed sanmidhi-chanda, whlle stormng and securing of sense 
pleasure. 

While bestowing rewards or gIfts, as wisa/7/ana-chanđa, 1.e. g1ving out onel pTODeTty 
with expectation of reciprocal gain, as the bestowing of salaries and awards by rulers 


upon their men 1n the belief that these men will render their service by attending upon 
them and safeguarding them. 


Hankering or Craving causes likes or dislikes. When one gets what one hankers after or 
craves for, one likes and has a fondness for the thing acqurred. When one fails to get what 
one hankers after or craves for, one hates that obJects of one's craving 1.e., dislike arises In 
him. 


(4) The Fourth Question and Answer 


On How Craving arise due to Firm Opinion 


After receiving with delipht the Buddha's answer, Sakka put his next question thus: 


“Venerable Sir, what ¡is the cause of craving or hankering (chanda tanh8)? 
What 1s 1fs origin? What 1s 1{s genesIs? What 1s 1s source? When what factor 
1S present, does craving or hankering arises? When what factor 1s not present, 
does craving or hankering does not arise?” 


The Buddha gave the answer: 


“Sakka, King of Devas, craving or hankering has deliberation, decision, 
(vinicchaya-fakka) as 1{S Caus€, aS I{S OTIEIn, aS IíS Ø€N€SIS, AS IfS SOUTC€. 
When there ¡is deliberaton, decision, (vimcchaya-fakka), craving or 
hankering arises. When there 1s no deliberatlon, decision, craving or 
hankering does not arise.” 


(In this matter, wi⁄2k#&2 1s not mere thinking about something im general. Ít is 
making up the mind about something after due deliberation (vi/cchaya-vifakka). In 
making up the mind, the Buddha has pointed out the decision may be made 1n two 
ways: (l) fanhã-vinicchaya, decIsion that 1s Imnfluenced by kinds of craving and (2) 
ditthi-vinicchaya, judgment made through 62 wrong views. 


A decision influenced by craving cannot come fo a Jjudgment as to good or bad, agreeable 
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or disagreeable. That 1s because, as the saying goes, one mans food 1s another mans 
poIson. For example, earth-worm 1s a delicacy for certain rulers of the remofe reglons 
whereas 1t 1s nausea to those of the middle region or kingdoms. Venison 1s a delicacy for 
rulers of the middle region whereas 1t 1s disagreeable to those of the remote regions. In 
fact, decision Iinfluenced by craving 1s not a correc( decision. After having acquired 
something, whether 1t relates to a visible obJect, or a sound, or an odour, or a fasfe, Or a 
tangIble obJect, one considers how much wIll go to others and how mụuch wIll be kept for 
oneself. This manner of making a decision 1s the function of vinicchaya-vitakka. 


Summing up: Where one makes up ones mind about something that has been acquired 
after deliberating on 1t, and becomes attached to whatever 1s decided by oneself to remaIn 
ones own, craving or hankering arises In respect of that objJect. That 1s the explanation of 
the Buddha's answer that vinicchaya-vifakka 1s the cause of craving or hankering. 


(5) The Fifth Question and Answer 
On How Firm Opinion arises due to Illusory Concepts 


Having learnt with great satisfaction the Buddhas answers, Sakka put another question 
thus: 


“Venerable Sir, what 1s the cause of vincchaya-vitakka? What 1s 1ts Origin? 
What 1s 1ts genesis? What 1s 1fs source? When what factor 1s present, does 
vinicchaya-viftaRka take place? When, what factor is not present, does 
vinicchaya-vifakka not take place?” 


And the Buddha replied: 


“Sakka King of Devas, vinicchaya-viftakka has 1llusory perceptions (sưñf3) 
assoclated with papañca-dhamma, which tends to prolong the sđmsãra, as 
their cause, as thelr origin, as their genesis, as theIr source. When there are 
1lllusory perceptlons, wicchaya-vifakka takes place. When there are no 
1llusory perceptions, wiicchaya-vifakka does not take place.”? 


(Herein, there are three kinds of 1llusion that tend to diffuse the mind, they are, 
craving (/z/hä), concelt (mãn) and wrong view (đ//h¡). They are called the 
diffusing factors (papamfñca-dhamma), because they tend to prolong the round of 
rebrrth, and one, who 1s under therr spell, 1s called as “one who 1s atfached to the 
world, who 1s egoistic, who 1s deluded.” In other words, these three factors are 
hindrances that make one conceifed and forgetful. In our present context, the 
1llusion of craving 1s meant. There are six kinds or categories of illusory perception 
(sañña), according to six sense objects, viz., percepflons about visible obJects 
(rñpa-safñña), perceptions about sounds (sưđda-saññ3), perceptions about odours 
(gandha-sañña), etc. Winicchaya-viakka 1s developed based on those 1llusory 
perceptions.) 


(6 — 8) The Sixth, Seventh, and Eighth Question and Their Answers 
On The Practice of Meditation 
Then having learnt with mụch delight the Buddhas answer, Sakka asked further; 


2. 108 kinds of craving: Basically there are 3 types of craving: Craving for sense pleasure, craving 
for becoming, craving for non-becoming. Alternatively, craving for sense pleasure, craviug for 
form, craving for the formless--(for details, see Book of Analysis by Ashin Setthia-- P.T.S 
publication). As each type of craving arises with respect to six objects of sight, sound, smell, taste, 
touch, mind, it expands to 18 types. Again as each of them is concerned with 3 momen(s of past, 
present and future, it becomes 18 x 3 = 54 in member, which, when considered for both internal 
and external aspect, multiples to 108. 
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“Venerable Sir, by what pracice does a jjkkh„u extunct the Illusory 
perceptions (øgroup of saññas associated with diffusing factors, pzpafñca) that 
lead to Mibbana where all perceptions cease?” 


Medlitation or Contemplation of Sensation (Vedana) 


(a) Sakka, King of Devas, I declare that vedana, 1.e. mentally agreeable sensation 
(somanassa-vedan8), 1s 0Ÿ two types:- that which should be resorted to, and that 
which should not be resorted to. 


(b) Sakka, King of Devas, I declare that actually disagreeable sensatlon (đømanassa- 
yeđan3), unpleasant sensation also is of two types:- that which should be resorted 
to and that which should not be resorted to. 


(c) Sakka, King of Devas, I declare that mentally neither-agreeable-nor-disagreeable- 
sensation (2ekkhã-vedan8) 1s 0Ÿ two types:-that which should be resorted to, and 
that which should not he resorted to. 

(Exposition in brief) 

(a) () Sakka, King of Devas, I have said earlier: “Ï declare that somanassa-vedanã 1s OŸ 
two fypes:- that which should be resorted to, and that which should not be 
resorted.` The reason for this statement 1s this: should you understand that in 
Tesorting to a certain pleasant sensation, demeriforiousness Increases and 
merIforlousness đdecreases, you should not resort to that pleasant sensation. 
Somanassa-vedanäï that tends to Increase demeriforiousness and decrease 
mer1foriousness should not be resorted to. The same should be understood to apply 
to the two other kinds of sensation. 


(1) Of the two types of mentally agreeable sensation, you should understand that in 
resorting to a certan pleasant sensation, demeritoriousness decreases and 
IM€TI(OrIOusness ¡Increases, you should resort to that somanassa-vedamä. 
Somanassa-vedand that tends to decrease demeritoriousness and ¡increase 
mer1forIousness. should be resorted to. The same should be understood to apply to 
the two other kinds of sensation, 1.e., đomanassa-vedana and upekkhä-vedanä. 


(1ñ) Of the type of somanassa-vedanäa that should be resorted to, there 1s the one that 
arises fogether with mmitial application of the mind and with sustained application 
of the mind (called savifakka savicãra somanassa). And there 1s (also) the one that 
arises without imitial application of the mind and without sustained applicatlon of 
the mind (avifakka avicara somanassa). OŸ these two, the latter, i.e. avifakka 
avicãrd SOfnanassa 1S SUD€TIOT. 


(Para (a) above explained) 


“Sakka, King of Devas, 1t 1s for this reason that I have said: “I declare that 
Somanassa vedanä 1s 0Ÿ two types:- that which should be resorted to, and that 
which should not be resorted.' ” 


(Conclusion to para (4) above) 


(b) @) Sakka, King of Devas, I have said earlier: “I declare that đomanassa-vedanä 1s Of 
two tfypes:- that which should be resorted to and that which should not be resorted 
to.` The reason for this statement 1s this: you should understand that in resorting to 
a certain mentally đdisagpreed sensaton, demeriforilousness Increases and 
mer1forIousness đecreases, you should not resort to that unpleasant sensafion. 


(1) Of those two types of domanassa-vedana, you should undersfand that In resorting 
to a cerfain unpleasant sensation, demeriforiousness decreases and meriforiousness 
1ncreases, you should resort to that unpleasant sensation. 


(1) Of the types of đomanassa-vedanä that should be resorted to, there 1s the one that 
arises fogether with mmitial application of the mind and with sustained application 
of the mind, (sawifakka savicãära domanassa). And there 1s (also) the one that 
arises without initial application of the mind and without sustained applicatlon of 
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the mind, (aviakka avicara domanassa). Of these two, the latter, 1.e., avifakka 
avicära domanassa, 1S SUD€TIOT. 


(Para (b) above explained) 


“Sakka, King of Devas, 1t 1s for this reason that I have said: “I declare that 
there are two types of đømmanassa vedana-that which should be resorted to, 
and that which should not be resorted to.” ” 


(Conclusion to para (b) above) 


(c) Sakka, King of Devas, I have sald earlier: “I declare that pekkhã-vedana 1s of twO 
types-that which should be resorted to, and that which should not be resorted to.` The 
reason for this statement 1s this: you should understand that in resorting to a cerfain 
mentally neither agreeable-nor-disagreeable sensation, demeriIforlousness 1ncreases 
and meriforiousness decreases, you should not resort to that 2ekkhä-vedanä. 


(@)_ Of those two types of pekkha-vedana, you should understand that In resorting to a 
cerfain neutral sensafion, demeriforiousness Increases and meritorIousness decreases, 
you should not resort to that neutral sensation. 


(1ñ) Of those two types of pekkhã-vedana, you should understand that im resorting to a 
cerfain neutral sensafion, demeriforiousness decreases and merIforIOusness 1ncreases, 
you should resort to that neutral sensation. 


(1) Of the type of öpekkhãä-vedana that should be resorted to, there 1s the one that arIses 
with imtial applicaton of the mind and with sustained applicaton of the mind 
(savitakka savicãära upekkha). And there 1s also the one that arises without initial 
application of the mind and without sustained application of the mind (awi/akka 
avicära uipekkhäa). Of these two, the latter, 1.e. avifakka avicära upekkhä, 1s SuperIor. 


(Para (c) above explained) 


“Sakka, King of Devas, 1t 1s for this reason that I have said: “I declared that 
upekkhãä vedanäa also 1s oŸ two types:- that which should be resorted to, and 
that which should not be resorted to.” ” 


(Conclusion to para (c) above) 


“Sakka, King of Devas, a ĐJjkkhu, who practises thus, 1s one who works for 
the extinction of illusory perceptlon (øroup of saññas associated with 
diffusing factor, paøañca) that lead to Nibbana where all perceptions cease.” 


When the Buddha answered thus giving an analytical exposition of meditation of vedanä, 
Sakka was delighted and said, expressing his approval: 


“Venerable Sïr, that indeed 1s so. O, Well-spoken One, that indeed 1s so. 
Having learnt the Bhagava's answer, I have been rid of all doubts about this 
quesfion, all uncertainties have left me.” 


(In this connection, the Commentary discusses, as follows, some Inferesting poinfs 
on the subtleties of the Dhamma.) 


In the present question, Sakka asks the Buddha about the practice that leads to Nibbana in 
a subJective manner. The Buddha answers In an objective way about the three kinds of 
sensation (1.e. method of Insight-development through contemplation of sornanassa-vedanã, 
domanassa-vedand and tupekkhä-vedana  Since the Buddhas answer consists of 
contemplation of three veđZnas, the Commenfary speaks of three questions soznanassa- 
panhã, domanassa-panhä, and upekkhä-panha, one on each of the three sensations. 


The question asked by Sakka was: “by what practice does a Đ/k4&hu work towards 
Nibbana?” The Buddha does not give a straight answer, such as: “In this way, a Đhikkhu 
practices the way leading to Nibbana.” Instead he replied: “Sakka, somanassa-vedanäa 1s Of 
two types: that which should be resorted to, and that which should not be resorted to.” This 
might strike as incongruent to those not conversant with the Buddhas various methods of 
teaching. 


The Commentary elucidates this problem In the following way: 
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In this sixth question of Sakka, 1s the Buddha's answer relevant to Sakka's question? (One 
might ask.) 


The answer: Yes, 1f 1s. 


And the explanation 1s this: Sakka asks subJectively a practice towards attaining Nibbana. 
Ï( is a personal question. The Buddha gives the answer to suit the temperament of Sakka, 
for working towards Nibbana. The answer revolves around contemplation of the mind, 
which 1s suited to Sakka's mental make-up. The Buddha opens up the subJect of medifation 
of mental phenomena with contemplating on the three kinds of veđana. Therefore, the 
answer Is a releVant answer. 


(Thi is an explanafion in brief') 
To expand this: 


For devas, the mind 1s a more appropriate subJect for contemplation than the body. 
Amongst menftal aggregate, weđani 1S most vivid to perceIve. 


The physical composition of devas 1s more subtle than that of human beings. Being a 
result of superlor &øna, their digestive capacity 1s also remarkably greater than that of 
human beings so that very rich deva nutriment can easily be digested. This means a need 
for regular feeding. When a deva misses a meal, he feels the pangs of hunger very acutely. 
In fact, 1t can lead to đissolution of the body like a lump of butter placed on a heated slab. 


This shows that, to a deva, the truth of painful sensation (đukkha-vedanm3) 1S very easily 
perceivable. Similarly, the pleasant sensation due to superior kinds of deva; pleasures that 
may be Indulged In to greater and greater degree 1s also easily perceivable: this also holds 
true for neutral sensation (wekkhä-vedan8) which 1s peaceful and wholesome. That is why 
the Buddha chooses the contemplation of the three kinds of sensation, sønanassa-vedanä, 
domanassa-vedanä, upekkhä-vedanä as a sultable practice for Sakka. 


This will be elaborated further: There 1s medifation for Insight (/22assan8) 1Into the physical 
aspect of one's body and meditation for Insight (wiassan8) 1nto the menfal aspect of one's 
body. Of these two main methods, the Buddha prescribes the former to those who have the 
capacity to perceive physical phenomena. lít may be taught briefly or in an elaborate way. 
Usually, the essential nature of the Four (Primary) Elements 1s taught in detail as the 
meditation subJect (cau đhaãfu vavafthana kammafthana), on physical phenomena. To those 
who have the Iinnate capacity to perceive menfal phenomena, a suitable subJect on mental 
phenomena 1s taught. In such a case, the physical basis of the mind has to be contemplated 
first before proceeding to the contemplation of mental phenomena. In the case of Sakka 
too, this was the procedure: physical phenomena was first touched upon briefly. However, 
1n the recorded text of the Teaching that preliminary aspect 1s not specified, and the 
discourse on menfal phenomena alone 1s recorded. 


With devas, mental phenomena are better perceived. So the three kinds of sensaflon are 
taupht first. When mental phenomena 1s contemplated at the outset, there are three 
approaches: (1) through contact (phassa) (2) through sensation (veđan3), and (3) through 
mind (c2). (The three approaches are adopted only at the Initial stage of medifation. Once 
the nature of mental phenomena 1s grasped and when the Impermanence (zmicca), 
woecfulness (đ„#khđ) and unsubstantiality (z»affa) of mental phenomena ¡1s contemplated 
upon, all mental phenomena are comprehended. 


To explain this further: 


(1) With some yogIs, after contemplation of the body (1e. physical phenomena) has been 
mastered ¡in a brief manner or in an elaborate manner, the contact (phassa) (which 1s a 
mental phenomenon), falling on the physical phenomena that 1s under contemplation, 
becomes evident. (2) With some yogis, the sensation experlenced In respect of the physical 
phenomena, which is under contemplation, becomes evident. (3) With some yogIs, the 
consciousness which cognizes the physical phenomenon under contemplation, becomes 
evident. (In these three ways, the Interrelationship between mind and body comes to be 
undersfood by the yogI.) 
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Comprehending Contact (Phassa), efc. 


(1) Contact, sensation, perception, volition, and consciousness are a gøroup of five key 
mental concomifants that arise together. In the điscussion on the three types of yog1s, 
the one who perceives vividly confact (22ssz) between mind and matter does not 
comprehend contact alone. Rather, he comes to realize that sensation (veđan3), which 
experlences the confact, 1s also there; that perception (szñZ2), which perceives the 
obJect of contemplation 1s also there; that volition (cefana), which brings into play all 
assoclated mental factors 1s also there; that consciousness (v/Øãna), which cogn1zes 
the object of contemplation, 1s also there. Thus the five closely related mental factors 
headed by contact are comprehended. 


(2) The yogi, who perceives sensation, does not comprehend sensation alone. Rather, he 
comes to realize that, along with the arising of that sensation, there arises confact 
between the mind and the physical phenomena under contemplation; he also realizes 
that there also arises perception which perceives 1f; that there also arises volitilon which 
motivates the associated mental factors; and that there also arises consciousness which 
cognises the obJect of contemplation. Thus the five mental factors headed by confact 
are comprehended. 


() The yogl, who perceives consciousness, does not comprehend consciousness alone. 
Rather, he understands that besides the consclousness, there aÌlso arIses confact 
whereby the mind meets the obJect of contemplation; that there also arises sensation 
which experlences the contact; that there also arises perception which perceives the 
obJect; and that there also arises volition that motivates the associlated mental factors. 
Thus the five mental factors headed by confact are comprehended. 


Having comprehended contact and 1ts four associated mental factors (0hassa pañcamaka), 
the yogi contemplates on what 1s the basis of their arising. Then he discerns that the five 
mental factors have the corporeal body as their basis. The body, in the ultimate sense, 1s the 
corporeality that has arisen, made up of the Primary Four Elements (BJ/a-ripa) and 
Secondary Element (Upadaya-ripami). Thus, the truth that contact and Ifs associating four 
mental factors arise dependent on the body 1s understood. The basis, where the mental 
facfOrS arise, 1s seen Im 1(s reality as physical phenomena or matter (72); and that the five 
associated factors headed by contact 1s mental phenomena or mind (zmna); and that there 1s 
Just mind and matter (zZwa and riữpa) and nothing else. Between the two interrelated 
phenomena, matter comprises the aggregate of corporeality; mind comprises the four 
mental aggregates. Thus, there are Just the Five Aggregates (Khanđ2). Indeed, there 1s no 
aggregate apart from mind and matter; there 1s no mind or matter apart from the Five 
Aggregates. 


The yogi then contemplates: “What 1s the cause of the arising of the Flve Aggregates?” 
He understands fundamerntally and truly that the EFive Aggregaftes arise due fo Ignorance 
(av//3), craving (fanhã) and kamma (action). Thus, he understands that the continued 
phenomenon of the five aggregates 1s the effect of this cause, namely, øvi//đ, fanhã and 
kamna and that apart from cause and effect, there 1s nothing that can truly be called person 
or being, and that all are agsregates of condiioned phenomena. Thus, having 
comprehended that mind and matter arise from cause, the yogi continually contemplates on 
the impermanence, woefulness, and insubstantiality (anicca, đukkha, anaffa) oŸ mìnd and 
matter, thereby gaining I1nsight Into the mind-matter complex stage by stage (This effort 
and Ifs rewards Immdicate strong Insight, balava vi2assanä.) 


The yogi, who has advanced to this high level of insight, becomes very eager fo affain 
magsa-phala. He strives for the development of Insight, encouraging himself with the 
thought: “l[ am going to achileve magga, phala, nibbãna even today.” When four 
approprlate factors, namely, weather, associates, food, and discourse that are conducIve to 
his enlightenment are present together, he attains the Path-Knowledge. And even at one 
siing of meditation, the culmination of Insight development may be realized and 
arahatship attained. 


In the above mamner, the Buddha has already shown how a yogi, to whom confact 1s 
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comprehended, or sensatlon 1s comprehended, or consciousness 1s comprehended, may, 
through proper Insight development, gain arahatship. 


In Sakkapaññha Sutta, the Buddha discourses on contemplation of mental phenomena, 
concentrating on sensation (veđdana) as the medifation subJect appropriate for Sakka. This 1s 
so because devas ¡including Sakka will not find either contact (22ssđ) Or COnscIOusness 
(viññãng) as comprehensible as sensation (vedana). Therefore, sensation Is appropriate 
subJect of meditation for devas for gaining 1nsight into menfal phenomena. 


To explain this further: 


The arising of pleasant sensation (swkha-vedan3), and unpleasant sensatlon (đukkha- 
vedan8), 1s very evident. When pleasant sensation arises, the whole body 1s permeated with 
1t. One gets excited. There 1s a feeling of ease, as 1ƒ being fed with butter refined a hundred 
times over, or being applied on the skin with oil refined a hundred times over, or relieving 
heat by taking a bath with cool clear water confained 1n thousand pots. Ït causes the person 
who experiences 1t to exclaim: “Oh! this 1s pleasant! really pleasant!” 


When unpleasant or painful sensatlon arises also, 1t pervades the whole body causing 
øreaf agIfation and discomfort. It is as though lumps of red hot Iron were Inserted Into the 
body, or as though molten iIron were poured down over one's body, or as though a bundle 
of burning faggots were thrown Into a forest of dried trees and grass. Ït causes the person 
experlencing 1f to groan painfully: “Oh! this 1s painful! really painful!” 


Thus, the arising of pleasant sensation and unpleasanf sensation 1s quife evident. 


This ¡1s not the case with neutral sensatlon („oekkhä-vedan8), which 1s not so evident. Ït 1s 
as though hidden by darkness. In the absence of any pleasant sensafion or painful sensation, 
the yogi can only use his reason to understand the neutral sensaton which 1s neither 
pleasant nor unpleasant. lít 1s like a hunter chasing a deer, making a reasoned guess where 
the deer's hoof prints appear at one end of a slab of rock as ascending 1t, and appear at the 
ofther end as descending therefrom, and coming to the conclusion that the deer must have 
walked across the rock. Where pleasant sensation has been clearly noted in the yogIs 
awareness, and later unpleasant sensation also has been clearly noted, the yogi can, 
applying his reason, Jjudge that during the moments when two kinds of sensation are not 
felt, there has arisen In him a neutral sensation that 1s neither pleasant nor unpleasant. In 
this way the yog1 comprehends neutral sensation (uoekkhä-vedana). 


Thus, the Buddha first taught Sakka contemplation of physical phenomena and then 
proceeded to the subJect of the three sensations as method of contemplatng mental 
phenomena. This method, whereby a điscourse on contemplation of physical phenomena 1s 
followed by a discourse on the three sensation as meditation subJect, 1s a common method 
used by the Buddha to suit the hearer in each situation. It can be found, besides the present 
discourse to Sakka, im many other discourses, namely, Mahasatipatthana Sutta (DIigha 
Nikãaya), Satipatthana Sutfa, Culatanhasaikhaya Sutta, Maha Tanha Sankhaya Sutta, Cula 
Vedalla Sutta, Maha Vedalla Sutta, Ratthapala Sutta, Magandhiya Sutta, Dhãatuvibhanga 
Sutta, AneñJasappäya Sutta (all in Majjhima Nikãya) and the whole of Vedanä Sainyutta. 


The Commentary says: “In the Sakkapaññha Sutta, medifation on the physical phenomena, 
being simply an object of sensation, 1s not expressly menfioned. Probably this 1s why 1t 1s 
not on record in the Pali text.” This statement 1s rather terse and obscure. lts purport wIll, 
therefore, be brought out here: 


The Commentary says: “he Bhagava taught Sakka and other devas contemplation of 
physical phenomena first and then proceeded with contemplation of mental phenomena, 
through the three sensatons which was the way they could understand the Dhamma, 
considering their capacity (lit natural bent of mind) to comprehend.” 'This statement might 
be challenged by certain persons pointing out the fact that there 1s no menfion 1n the text 
that the Buddha taught contemplation of physical phenomena to Sakka. The answer lies In 
the fact that devas are highly perceptible to mental phenomena, and among all mental 
phenomena, sensation 1s best understood by them. It 1s the Buddhas method In teaching 
those with a strong capacify to understand menfal phenomena, to make a preliminary 
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điscourse on physical phenomena jJust to provide a grounding for understanding mental 
phenomena, on which latter subJect He would dwell at length. In the present case, Sakka 
and his company had a strong capacIty to understand mental phenomena and so the Buddha 
mentioned physical phenomena simply as an object of sensation, showing them what 
consfitutes physical phenomena. And having stated 1t in a most brief manner, the Buddha 
taught the three kinds of sensation in an elaborate manner. Therefore, 1t must be noted that 
physical phenomena forms Just a preliminary subJect as obJect of sensation, and hence this 
fact 1s not recorded in the text. This 1s the purport of the terse commentarial statement 
referred to above. 


Now we shall deal with the expositions of the Buddha's elaborate manner of teaching the 
subJect of meditation on the three kinds of sensation as stated in (a), (b) and (c) above. The 
explanation on them, as contained in the Commenftary and the Sub-commentary, will be 
condensed as besf as we can. 


Reference (4)() above: 


“[he merntally agreeable sensation that tends to Increase demeritorlousness and to 
decrease meriforiousness (and which should not be resorted to)” means sonanassa-vedanã. 
This kind of pleasant sensatlon 1s called gehasita somanassa-vedana. (Visible object, sound, 
odours, tastes, tangible obJects and thoughts (or 1deas), these six sensuous obJecfs serve as a 
house of craving and therefore termed “gehz”.) This mentally agreeable sensation arises 
together with craving because of these sensuous obJectfs. If one allows the repeated arising 
of that kind of sensation, demeriforiousness ørows and merIforiousness wanes every day. 
That is why the Buddha said this gehasifa somanassa-vedanã 1s not to be resorted to. 


Reference (4)(i) above: 


“[he mentfally agreeable sensation that tends to decrease demeriforiousness and to 
Increase meriforiousness (and which should be resorted to)” means pleasure bent on 
renunciation (nekkhammasifa somanassa-vedan8). Herein, taking up the homeless life of a 
bhikkhu, attainment of /hãna, realizatlion of Nibbana, Insiphtknowledge, and all 
meritorlous actons that break away from the hindrances are called Nekkhamma, 
renunciafion or emancipation from worldliness. Let”s expand this: One sets ones goal of 
release from the round of rebirth and, leaving hearth and home, goes to the monastery, 
takes up the life of bhikkhuhood, establishes oneself in the Purity of the four kinds of 
bhikkhu precept (cafupäri suddhi sila), practises the ascetic practice, meditates for 
concentration by &2s/„a devices, attains the first Fine Material Jhana, and cultivates Insight 
using that /hãna as the foundation, all these practices are called acts of renunciation 
(nekkhamma). Pleasure derived from these activiles are called pleasure bent on 
renunciation. If one cultivates the repeated arising of this kind of nekkhammasia 
Somanassa-vedanä, demeritoriousness decrease and meriforlousness Increases. That 1s why 
the Buddha said this pleasant sensation bent on renunciation should be resorted to. 


(Note: GŒehasita somanassa-vedanä, that should not be resorted to, pleasure of the 
Senses arise fogether with craving for the six kinds of agreeable sense obJects that 
are cognized at the six sense-doors. As there are six sense obJects which constitute 
the bases of these mentally agreeable sensations, there are six kinds of such sense- 
pleasure.) 


Regarding the naturally agreeable sensation bent on renunciatlon (#ekkhammasita 
Somanassa-vedan8), there are also six kinds based on the agreeable sense obJects of sIX 
kínmds that cause the arising of the pleasant sensation, beginning from the first step of 
renouncing householder's Hife to attaining of mundane and supramundane /Jãwas up to the 
thrd /hana. In the Teaching, the two categorles of pleasant sensation, the six gehasia 
Somanassa-veđdanä and the six nekkhammasita somanassa-vedanä occur frequently. With 
regard to đomanassa-vedana and upekkhã-vedanãa which wIll be mentioned in due course, 
the terms of six gehasia and six nekkhammasifa wIll also appear frequently It should be 
noted that these terms are also used with reference to the six sense obJecfs. 


Reference (4)(ii) above: 
In the third paragraph of (a), of the type of pleasant sensatlon, 1.e. Nekkhammasita 
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Somanassa-vedanä, there 1s, firstly, the one that arises together with imitial applicatlon of 
the mind (w/⁄2##a) and sustained applicaton of the mind (vwicara). This refers to the 
pleasurable sensation that arises from the time of taking up bhikkhuhood tiÌl the attainment 
of the first /hãna. 


And secondly, there 1s the one that arises without the imtial applicatlon of the mind 
(yak#a) and sustained application of the mind (w/cãrø). This refers to the pleasurable 
sensation that arises at the atfainment of the second and the third /hãnas. The second 1s 
superior to the first. In this (third) paragraph, the Buddha compares the two ways in which 
two bhikkhus many attain arahatta-phala. 


To expand this statement: 


The first 5h/k&hw, in contemplating the pleasant sensation that arises together with Imitial 
application of the mind and sustainned applicaton of the mind [i.e. pleasant sensation 
pertaining to the Sense Sphere (Kđmã-vacara somanassa-vedana) and pleasant sensation 
pertainng to the first jhana of the Fine Materlal Sphere (Ñữpa-vacara pathana-jhãna 
Somanassa-veđan8)], contemplates: “On what does the pleasant sensation depend?” And he 
perceives that it depends on the physical body. Then he proceeds to contemplate on the 
three characteristics (amicca, đukkha and anaffa) of mental phenomena (as has been 
described above). And in due course he attains arahafta-phala. 


The second 5jjkkhw, in contemplating the pleasant sensation that arises without Immitial 
application of the mind and sustained application of the mind (1.e. the second and the third 
jhãna of the Fine Material Sphere (iipa-vacara đutiya tatiya jhãng somanassa-veđan8) and 
developing 1nsight as mentioned earlier on, attains arahatshIp. 


In the above two cases, the obJect of meditation of the second 5/kkh„ which is the 
pleasant sensation not 1n assoclaton with imiial applicaton of the mind and susftained 
application of the mind, 1s superior to the object of meditation of the first bhikkh„ which 1s 
the pleasant sensation assoclated with Imiial applicaion of the mind and sustained 
application of the mind. The thoughts of the second Đ//k&kJ that contemplate on the mind- 
obJject (sensation) 1n 1ts three characteristics, being not associated with imitial application of 
the mind and sustained application of the mind, are superior to the thought of the first 
bhikkhu which are associated with Initlal application of the mind and sustained application 
of the mind. In the matter of attainment of the Fruition conscIousness also, that of the 
second øj/kkh„ which 1s being not associated with Initial application of the mind and 
susfained application of the mind, 1s superior than that of the first 5hjkkh„ which 1s 
associated with Initial application of the mind and susfained application of the mind. 


(These are some important poinfs about (a) Somanassa-vedanä.) 
Reference (D)() above: 


“Ihe unpleasant sensatlon which tends to ¡increase demeriforiousness and decrease 
meriftoriousness (and is therefore not to be resorted to),” refers to gehasifa đdomanassa- 
vedana. When one does not get some desirable visible object, or sound, or odour, or fasfe, 
or tangIble obJect, or thought cognized through or by the eye, the ear, the nose, the tongue, 
the body and the mind, one feels miserable. When these six kinds of sense obJects that one 
has enjJoyed do not last, they are painfully missed by one who cherishes them. Thus 
unpleasant sensation (đømanassa-veđan8) arises 1n one on account of the six sense obJects. 
lf these unpleasant sensations are allowed to arIse repeatedly, demerItoriIousness 1ncreases, 
and meritoriousness decreases. That is why the Buddha said that unpleasant sensation 
arising out of the six sense obJecfs should not be resorted to. 


Reference (D)(i) above: 


“[he unpleasant sensaton which tend to decrease demeriforlousness and Increase 
meritoriousness (and should therefore be resorted to)” means ?ekkhammasita domãnassa- 
yedanä (unpleasant sensation Inclined to renunciation). To the b/kkh„¿ who has renounced 
the worldly life and taken the practice of Insight-development through various methods of 
conftemplation, visible obJects, sound, odours, tastes, tangible obJects, and thoughts are 
perceived as Impermanent and subJect to change. Further, there comes the realization that, 
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1n truth and reality, the six sense obJects In the past as welÏ as at present are Impermanent, 
subJect to change, and are woeful. This realization 1s Insight-knowledge. Once the true 
nafure of the six sense obJects is understood, the mind of that bJ/kkhu yearns for release 
from the six sense obJects which arise In the condifioned phenomena of mind and matter. 
Directing his mind to Nibbaãna, he has an ardent desire, (P/hZ, ardent desire, a mild form of 
lobha (greed) in the ultimate sense) to attain the Supramundane. 


(In this connection, the Pali term P¡hZ needs some explaining. The expression: “the ardent 
desire to attain the supramundane”, does not mean that ¡ha takes the arahaffa-phala as 1s 
obJject, because ø/hz 1s a mild form of /obha which primarily 1s a demeritorious factor. Not 
to speak of a demeritorious factor, even meritorious factors đivested of wisdom do not take 
Nibbana as their object. Hence ø/JhZ does not take Nibbana as 1ts obJect. The fact 1s that the 
yogi had had hearsay knowledge of Nibbana. The sublime attributes of Nibbana has not 
only been learnt from other people, they have become imbued 1n the yogT?s mind through 
book learning, meditation and insight development, and a yearning of Nibbana has thus 
already been formed. This knowledge, of course, still remains in the province of concept 
(paññarii) only, but a fairly close Idea of Nibbana 1s obtained by Intelligent reasoning. Às a 
matter of fact, /hãna, magsa, phaÏla, nibbãna, belong to the province of the Supramundane; 
they are, therefore, as subtle as they are profound, even to get a true Idea by a yogi who 
has not become an ariya. At best, only he can visualise the Supramundane and wish for 
attaining 1t, pih3) 

After the arising of the ardent desire to attain the Supramundane, the yogI frles fowards 
his goal by cultivating Insight. If, in spite of these earnest efforts, the goal 1s still not 
reached, the yogi gets frustrated. “Alas, how success evades me for all my efforts over 
such a long perlod,” he says to himself. The unpleasant sensation he now experlences 1s 
called Nekkhammasita Domanassa-vedana. The repeated arising of this kind of unpleasant 
Sensafion 1s conducIve f0 success. 


The more disappointed he 1s, the greater his resolution to attain his obJective, which turns 
1nto a sufficing condition („?anissa paccay4) for success. Demeriforlousness decreases 1n 
him and meritoriousness Increases. That is why the Buddha said that nekkhammasia 
domanassa-vedanäa should be resorted to. 


Reference (b)(iii) above: 


Although unpleasant sensatlon (đømanassa-vedan3 1S a mental factor definitely 
accompamed by mmiial application of the mind and sustamned application of the mind 
(savifakka savicãra), the yogi 1s apt to take gehasita đdomanassa vedanã as the unpleasant 
sensation that arises together with initial application of the mind and sustained application 
of the mind (savifakka, savicaãra) and nekkhammasita domanassa-vedanä as the unpleasant 
sensation that arises without initial application of the mind and sustained application of the 
mind (avi/akka avicãra). Therefore, unpleasant sensation 1s mentioned 1n these fwo Wways. 


To further explain: In this Teaching, a bhikkh„s cultivates Vipassana medifation (Insight), 
after getting established In /hãna, whether threshold /hãna uacãra or first jhãna, and 1ƒ he 
cannot attain z„agga-phala he feels deJected domanassa-vedanä. In such a case, the /hãnas 
which were used as ones for development of 7zgga-phala are called unpleasant 
(domanassa), by way of a figure of speech because the /hãna as preliminary steps In his 
course of the Path-practice are to him something he does not want. If, in spite of the 
disappointment, he perseveres and ultimately attain magga-phafa, the supramundane 
dhamma that he realizes 1s (also) called đomanassa 1n a Ẩigurative sense since It Is the 
outcome oŸ, or 1s caused by, the unpleasant sensation. 


The yogl (5h/kkhu), regarding his own thoughfts associated with the initial application of 
the mind and sustained application of the mind which cause his unpleasant sensaflon, or 
regarding his own thoughts which are not associated with imtial application of the mind or 
sustained application of the mind which cause his unpleasant sensaflon as unpleasant 
sensation 1(self (associated with or dissociated with imtial application of the mind as the 
case may be), then reflects: “Oh, how long 1t would be before I can successfully gain 
1nsieht Into unpleasant sensation which arises together with Imifial application of the mind 
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and sustained applicaton of the mind?” Or as: “How long 1í would be before I can 
successfully gain Insight into unpleasant sensation which arises without mmitial application 
of the mind and sustained application of the mind?” 


Furthermore, he considers the Fruition-knowledge, that 1s caused by unpleasant sensation 
assoclated with (or arising together with) Imiial applicatlon of the mind and sustained 
application of the mind, as attainment of Fruitlon (phala-samapafii), though unpleasant 
Sensation associlated with imtial application of the mínd and sustained applicatlon of the 
mind; and the Fruiion-Knowledge, that 1s caused by unpleasant sensaflon not associated 
with Imiial application of the mind and sustained application of the mind, as attainment of 
Fruition through unpleasant sensation which 1s not associated with Imitial application of the 
mind and sustained application of the mind. Thinking thus, he reflects: “How long 1t would 
be before I can atfain Fruition which 1s caused by unpleasant sensation associated with 
1nitial application of the mind and sustained application of the mind? Ór, Fruition which 1s 
caused by unpleasant sensafion not associated with imtial application of the mind and 
sustained application of the mind?” He then enfers upon a serles Of courses Of rIgOrous 
pracfices extending from three months to six months, and then to nine months. 


Frrst of all, he commits himself to a three-month training schedule. During the first 
month, he allows himself to sleep two out of the three watches of a night, meditating 
during one watch of the night. In the middle period, the second month, he allows himself to 
sleep only one watch of the might, meditating during two watches of the night. In the third 
month, he allows himself no sleep but medifates during the three watches of the might, 
alternating between walking and sitting. It may be well 1f this training ends up In arahaffa- 
phala. Otherwise, he does not relent but takes upon himself an additional six months of 
TIØOrOUs training. 


In these six months, three periods of two months each are marked out, 1.e., waking 
portlons and sleeping portion of the nights are adopted, as 1n the three-month training. 
After the six-month training, If he still does not attain arahaffa-phala, the bhikkhu does not 
relent, but take an additional nine months oŸ rIgorous training. 


This nine-month training 1s made up of three periods of three months each. During the 
first period, the yogi allows himself to sleep two out of the three watches of the night and 
meditates during one watch. In the middle period, he allows himself to sleep only one 
watch of the night, medifating during two watches. In the third period, he allows himself no 
sleep but spends the whole night meditating, 1n alternating postures of walking and siftting. 
After this manner of rigorous practice, If the Đj/kkh„ still does not attain arahatta-phala, 
despondency setfs in his mind. He reflects: “Alas, Ï am still not one of those who are Invited 
to assemble at the yearly congregation where purity 1s admitted (visuaddhi pavarana).” He 
feels very sad like the Đh/k&khu-elder Mahasiva of Gamantapabbhara. Tears may flow down 
on his face. 


The Story of Bhikkhu-elder MahasTva 


In Sri Lanka, there once lived a bJ/kkhu-elder named Mahasiva who had eighteen groups 
Or sets Of Đjjkkh„s learning at his feet. Thirty thousand of his pupils had attained 
arahatship under his tutorship. One of the thirty thousand arahais thought to himself: 
“Infimte qualitles in terms of morality, etc. have I acquired. How about the qualitles 
aftained by my teacher Mahasiva?” And he knew that his teacher was still a worldling. He 
reflected thus: “Alas, our teacher MahasIva has been the support of others, but 1s not the 
support of himself. I will now admonish our teacher.” So thinking, he travelled by /hãna 1n 
the aIr, descended near the Đ/kkhu-elder's monastery, and went near Mahasiva, who was 
sifting at a secluded place. He made obeisance to the teacher and sat at a suitable place. 

The teacher said to this pupil: “O! observer of the ascetic practice oŸ eating from one 
bowl only: what calls you here?” (This 1s a term of endearment used by bJ/kkhu-elders of 
past to 5hjkkh„š who practise Insighf-meditation.) 

The pupil:“Venerable Sir, Í come to learn from you a discourse of appreciation 
(anumodan8) for use at an offering ceremony.” 
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« 


Not possible, friend.” 


« 


May [ learn 1t at the place where you usually stop and consider the direction you should 
make for the day's alms-gathering?” 


« 


Other 5h/kkh„s wIll be putting their question to me there.” 


« 


May I learn 1t on the alms round?” 


‹é 


There too, other b#jkkh„s wIll be putting their questions.” 


« 


May I learn 1t where the venerable one robes himself fully (with the upper robe), or 
rearranging the robes for going to the village, or where the alms bowl 1s made ready for 
alms-gathering, or at the place of taking the gruel meal at the rest-house after the alms- 
round?” 


“At those places, Đ/k&h„-elders will be asking questlons to clear up their doubts 
concerning Commentarial literature.” 


“May [I ask on your return from the alms-round?” 

“Then also other Đ/k&hus wIll be asking questlons.” 

“May [I ask on the way from the village to the monastery?” 
“Then also other Đ/k&khus wIll be asking question.” 


“May I ask after your meal at the monastery?... or at the place of seclusion when the 
venerable one washes his feet? ... or at the time the venerable one washes his face?” 


“At those times, also other 5jikkhs usually ask questions, friend. From that time tilI the 
next days dawn, there are Đ/kkhs coming to me endlessly without a momenfs break, 
friend.” 


“May [ then ask at the time the venerable one 1s cleaning his teeth and washing his face?” 
“(Impossible friend,) other 5h/kkh„s wIll be asking their questions.” 

“May I ask when the venerable one enters the monastery and sits there?” 

“Then also, there will be other b/&kh„s asking questions.” 


“Venerable Sr, as a matter of fact, there should be a moment to spare when the venerable 
one siís in medifation In the monastery after having washed his face, during the moments 
of shifting the sitting posture for three or four times. From what the venerable says, would 
there be no time to die too? Venerable Sĩr, you are like the leaning board providing others 
support, but not being ones own support. My real purpose 1n coming to you 1s not to learn 
a điscourse from you.” So saying, he disappeared. 


The Bhikkhu-elder MahasTvsa retires into The Forest 


Venerable Mahasiva then saw the real purpose of that bhikkhu's visit. “This Đhikkhu does 
not want to learn the Teaching. He came here to admonish me. But this 1s not the time for 
me fo øo out info seclusion 1n the forest. Ï must wait till morning,” he said to himself. He 
made ready to leave with bowl and robes which he kept handy. He taught the whole day 
and the first and middle watches of the night. When, In the third watch of the night, one of 
the pupils was leaving, he slipped out together with him (letting everyone think he was one 
of the pupIls.) 

Other pupils awaiting for the next class thought that the teacher was out to answer the 
call of nature. The student Đ//kkhu who went out together also took the teacher for a co- 
student. 


Mahasiva was confident that arahaffa-phaila should not take more than a few days to 
aftain. He would come back from the forest seclusion after attaining arahatship. So he did 
not bid farewell to his pupils when he left the monastery on a thirteenth of Visakha for a 
cave known as Gamanta pabbhara (I.e. a cave 1n the vicinify of a village). By the full moon 
day, he had not attained arahaffa-phala. “I have thought I could attain arahaffa-phala In a 
few days,” he thought, “but the vassø period has arrived. I will spend the vøssz here and 
will accomplish my task at the end of the yøssa, on the Pavarana day.” So, regarding three 
months as though 1t were three days, he went into ardent practice. But at the end of the 
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three months he was still unable to attain arahatship. Mahasiva reflected: “I had come here 
hoping to attain arahaffa-phala In three days, but three months have passed without my 
attaining it. My fellow-bhikkhus have joined the Sangha congregation of arahaís now.” He 
felt miserable and tears streamed down his face. 


Then he pondered: “Perhaps I have been indulgent: I have alternated the four bodily 
pOosfures (I.e. lying, sitting, standing, walking) in my meditating work. Ï will now renounce 
the lying posture and will not wash my feet until I attain arahaffa-phala.” So he kept away 
his cot at a corner and resumed medifation. Another vassz passed by, and no arahatship 
was at hand. Each vassư ended not with enlightenment but with tears — tears of noble 
desire unfulfilled. In this way, twenty-nine years marked by twenty-nine assemblies of the 
arahaís (at the end of each vassa) went by. 


Young boys from the village noticed the ruptures that had developed on both the feet of 
Mahasiva and they tried their best to patch them up with thorns. Then they Joked among 
themselves: “Oh, how I envy those ruptured feet.” 


A Celestial Maiden comes to The Rescue 


Ơn the full moon day, In the month of the Thadingyut, on the thirtleth year of his ardent 
practice, Mahãsiva sat leaning against the board and took stock of the situation. “I have 
been at 1t for thirty years, and arahaffa-phala 1s suill beyond my reach. Clearly, arahatship 
1s not for me In this le. How I miss the opportunity of attending the congregation of 
arahaís together with my fellow bhikkhus.” An unpleasant sensatlon (đdomanassa-vedanä) 
overwhelmed him. Tears came rolling down his face. 


At the time, a celestial maiden stood before him sobbing. The b7ikkh„ elder asked: “Who 
1s there weeping?” 

“1 am a deva maiden, Venerable Sir.” 

“Why do you weep like this?” 

“Venerable Sir, I think weeping 1s the way to attainment of mưgsa-phaia and Ï am 
weeping (following your example) In the hope of attaining one 72gga-phala or twO 
magga-phalas.” 


At this, the old 5Ù/kkhu'» pride was rudely shaken. He said to himself: “Now, Mahasiva, 
you have made yourself the laughing-stock of a young deva maiden. Does 1t become you?” 
A strong feeling of religious emotional awakening, Savega, overtook him. He redoubled 
his right endeavour and (soon) attained arahaffa-phala along with the four Discriminative 
Knowledges (Pafisambbhida-ñana). 

Now that he felt relaxed menfally, he thought of stretching himself awhile. He cleaned up 
his cot, filled his water pots, and sat at the head of the walk way, reminding himself the 
need to wash his feet that he had neglected for these thirty years. 


Sakka appears and washes MahasTva's Feet 


MahasTiva s pupils remembered their teacher on the thirtieth year of his departure and saw 
(by their special powers) that he had attained arahatship. Knowing what had crossed In the 
teachers mind, they said: “lí 1s ridiculous to let our teacher trouble himself to wash his 
own feet while his pupils like ourselves are living.” Thinking thus, all the thưty thousand 
arahaf-pupIls travelled In the direction of the cave where MahasIva was sitting, all of them 
vying with one another to get the opportunity of washing thetr teacher s feet. 


MahasTva however Insisted that he must do the Job, which he had neglected for thirty 
years himself. At that Jjuncture, Sakka thought to himself: “The b/kkhu-elder 1s Insisting on 
washing his feet himself, refusing them to be washed by his thirty thousand øraha/ pupIls. 
lt 1s absurd that my revered one should bother to wash his own feet while a lay supporter 
like myself 1s living. I will go there and do the Job.” He took his Queen Suja with him and 
appeared at the scene. Putting his Queen 1n front, he announced to the thirty thousand 
arahaf-bhikkhus: “Make way, Venerable. Sirs, a woman 1s coming.” He then made 
obeisance to Mahasiva and sat squatting before him, and said: “Venerable Sĩr, let me wash 
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“O Sakka of the Kosiya clan, I have left my feet unwashed for thirty full years. Human 
body smells by nature. The smell 1s so pungent that even for a deva staying a hundred 
}yojanas away from a human body, 1s smell 1s as obnoxIous as carrion tied around his neck. 
So leave the washing to me.” 


Sakka replied: “Venerable Sir, as for us the natural smell of the human body 1s obscured 
by the fragrance of your morality, which rises beyond the Sense Sphere Deva realms 
(Kamãaäcara) and reach the topmost realm of the Brahmas. Venerable Sĩr, there 1s no 
fraprance that surpasses the fragrance of morality. Your morality has compelled us to 
render personal service to you.” Then Sakka took firm hold of the 5/k&h„-elder”s ankle 
with his left hand and washed his soles with his right hand till they glowed like the soft 
soles of a child. After doing this personal service to the Öø//k&kj„-elder, Sakka made 
obeisance to him and returned to his celestial abode. 


Thịs is the story oƒ the BhikkhUu-elder Mahasĩva 


In this way, a yogli, who finds himself unable to attain arahatship, feels (as In the case of 
Mahasiva): “Ah, how I miss the opportunity of holding congregation with fellow-5hikkhus 
who are araha/s”. He becomes despondent suffering đønãnassa-vedana. When he attains 
jhãnas or Insight-Knowledge or 7magga or ØaÏa as the outcome of, or caused by, that 
unpleasant feeling which he considers either as associlated with imitial application of the 
mind and sustained application of the mind, or not assoclated with Iimtial application of the 
mind and sustained application of the mind. Such attainment are called, figuratively, as 
unpleasant sensatlon with imtial application of the mind and sustfained application of the 
mind, or unpleasant sensaton without imiial applicaton of the mind and sustained 
application of the mind. It should be noted that the Buddha termed these atfainments as 
figures of speech, taken from the poInt of view of result or that of cause. 


Thus, according to the yogis view of the unpleasant sensation, either as associated with 
1mtial application of the mind and sustained application of the mind, or as not associated 
with mitial application of the mind and sustained application of the mind, when in due 
course the unpleasant sensation leads to /hđna or Insight-Knowledge, or magga-phala, 
these attainments are called, figuratively, as unpleasant sensatlon with Imnitial applicatlon of 
the mind and sustained application of the mind, or as unpleasant sensation without 1mitial 
application of the mind and sustained application of the mind. 


In this context, where a ủ/k&h„¿ contemplates the /hZna, whether neighbourhood 
absorpton (acãra-jhãna) or the first jhãna, called unpleasant sensatlon with imiial 
application of the mind and sustained application of the mind (sawi/akka savicãra), as 
1mpermanent, woeful and unsubstantial, and considers: “Where does this unpleasant 
sensafion originate?” he comes to understand that 1t has 1s origin In the body as 1s base. 
From this understanding, he progresses, stage by stage, to arahatship. (Ref: the process of 
insight development on the practice for the understanding of Contact (phassđ), etc. 
discussed curlier on.) 


If there 1s another b#/kkh„ who contemplates the second /høna, the third /hãna, etc. which 
are called the unpleasant sensatlon which 1s not associated with Iimiial application of the 
mind and sustained application of the mind (aviakka avicãra), as Impermanent, woeful and 
unsubsfantial, by stages he attains arahatshIp. 


In the above two cases, both have unpleasant sensation as the obJect of Insight meditation 
but the unpleasant sensation, which 1s not associated with imitial application of the mind 
and sustained applicaton of the mind, 1s superior to the unpleasant sensatlon which 1s 
assoclated with inital application of the mind and susfainned applicaton of the mind. 
Regarding the Insight-Knowledge gained from the meditation also, the former 1s SUDeTIOT 
to the latter. Regarding the fruition of the final Path-Knowledge (4rahafia-phala) also, the 
former 1s superlor. That is why the Buddha says that, of the two types of unpleasant 
sensation, the one that 1s not associated with Imtial application of the mind and susfained 
application of the mind 1s superIor. 


These are points to note concerning (b) Domanassa-vedanä. 
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Reference (c)(i) above: 


The neutral sensation („ekkhä) which tends to Increase demeriforiousness and decrease 
meriforiousness (and is therefore not to be resorted to) means gehasi/a-upekkhäa, neutral 
sensafion inclined to sense-pleasures. It means strong attachment to sense-pleasures. When 
some agreeable object arises at the six dOOrS, 1.e. eye, ear, nose, tongue, body and mind, 
one 1s unable to overcome the defilements and falls prey to that sense object Just as a fly 1s 
'caupht' by (i.e. unable to let go) a lump of Jaggery. One who relishes sense-pleasures 1s 
1mprisoned by them. 


Repeated resort to geJhasifa-upekkhä tends to increase demeritoriousness and decrease 
meritoriousness. That 1s why the Buddha said that gehasifa-upekkhä should not he resorted 
to. 


Rference (Cc)(i) above: 


The neutral sensation which tends to decrease demeriforilousness and Increase 
meritoriousness (and should, therefore, be resorted to) means n£kkhammasita-upekkhä, 
neutral sensafion Inclined to renunciafion. Ït is a neutral attitude to both agreeable and 
disagreeable obJects arising at the six sense-doors, 1.e., eye, ear, nose, tongue, body, and 
mind. Agreeable sense obJects are not attached to. Disagreeable objects do not cause anger 
or vexation. Neither-agreeable-nor-disagreeable sense obJects do not cause bewilderment 
Œnoha) due to unbalanced attitude. The yogi contemplates all the six sense objects as 
1mpermanent, woeful, and subJect to change and thus discerns all of them as they really 
are. This neufral attitude 1s a form of neutral sensation which arises with wisdom 1n the 
mental process of the yogl. (In other words:) This evenness of atfitude 1s also called 
indifferent feeling, equanimity (ía#ưmgjjhaffaí3). It means detached attitude to both 
agreeable and disagreeable sense objects. VWedamupphekkia and balanced attitude, 
equanimity (/a(ramajjhatiat8) are taken as upekkhã.) 


That being so, resorting to the six kinds of neutral sensation 1nclined to renunciation, six 
nekkhammasifa-upekkhäs, at all times, 1.e. from the time of becoming a 5J¿kkhu, throuphout 
all the stages of 5h/kkhu practice beginning with practice of Ten Reflections (zzsszfi), till 
the attainment of /hãnas, up to the fourth 7hãna, decreases demeriforiousness and Iincreases 
meritoriousness. Therefore the Buddha said nekkhammasita-upekkhä should be resorted to 
Reference (c)(iii) above: 

Of the two types of n€kkhammasifta-upekkhãa, namely, the one associated with Initlal 
application of the mind and sustained application of the mind (savifakka savicära upekkh), 
(the neutral sensatlon that arises at all times, from the time of becoming a bhikkhu 
throughout all the stages of 1nsight-development through various contemplations, up tiÌl the 
attainment of the first /hãna) and the one not associated with mitlal application of the mind 
and sustained application of the mind (av#akka avicära upekkhä), (at the attainment of the 
second /hãna, etc.) the first one 1s superior to the second. 


The above passage compares the arahaffa-phala attained by two bhikkhus, 1.e., 1n fWO 
ways Of bhikkhu pracuce: (a) The first b7/kkhu, in contemplating a neutral sensation 
assoclated with initial applicaton of the mind and sustainned application of the mind, 
considers: “On what does this neutral sensaton depend?” And he comes to the right 
undersfanding that 1t arises dependent on the body. From that understanding, he proceeds to 
gan Insight-knowledge, stage by stage, until he becomes an arahzi. (b) The second 
bhikkhu, contemplating on the neutral sensatlon not associated with imitial application of the 
mind and sustained application of the mind (that arIses at the second, the third, and the 
fourth /hãnas) gains Insight-knowledge, stage by stage, until he becomes an arahai. 


Of those two b7ikkhøus, the neutral sensation that serves as the obJect of meditation of the 
second 2//k&hu, being not associated with Initial applicatlon of the mind and sustained 
applicatlon of the mind, 1s superior to the neutral sensation that serves as the obJect of 
meditation of the first Đ//kkh which 1s associated with Initial application of the mind and 
susfained application of the mind. Regarding the thoughts that arise In the two Đhikkhus 
during their medifation, the thoughts that arise in the second 5h/kkhu, being not associated 
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with Imiial application of the mind and sustained application of the mind, 1s superlor to the 
thoughts of the first b/kk„ which are associated with iniial application of the mind 
susfained applicaton of the mind. Regarding the atftainment of the arahaffa-phala won 
through contemplation of the neutral sensation, the attainment of the second 5j/kkh, being 
not associlated with mmital application of the mind and sustained application of the mind, 1s 
superIor to that of the first Đhikkhu which 1s associated with Imitial application of the mind 
and sustained application of the mind 


These are the points to note concerning (c) Upekkha-vedana. 
Sakka is established in Stream-entry Knowledge 


Having discoursed on pleasant sensation, unpleasant sensation and neutral sensation that 
lead to arahatship, the Buddha concluded the Teaching with these words: 


“Sakka, King of Devas, a bh/kkh„, who practises thus, is one who works out the 
extinction of illusory perceptions associated with craving (/anhä), concelt (mãng) 
and wrong view (đ//h¡) that prolongs the suffering In sasãra leading to Nibbana 
where all perceptlons cease.” 


At that moment, Sakka attained the Fruition of Stream-entry. 
The Benevolent Desire, Chanda, of The Buddhas 


The benevolent desire of the Buddhas 1s the noblest intention to bestow the highest 
blessing, the superior or exalted mind, never of inferior or lower type. Wherever the 
Buddhas make a discourse to an individual or to a congregation, they always show the way 
to the aftainment of the arahatship. Amongst the hearers, some atfain Stream-entry, some 
become Once-returner, some become Never-returner, and some affain arahatship, according 
to the sufficing condition, 1.e. the rIpeness of their past merIt. 


To bring in a simile here: 


The Buddha 1s like the royal father, the hearers of His Teaching are like the princelinss. 
The father makes morsels of food In the size that he usually takes, and feeds them 1nto the 
mouths of the princelings. The princelings take in as much food, only of what their mouths 
can receive. Similarly, the Buddha disseminates the Dhamma in the highest level, 1.e. 
arahatship: From amongst the hearers some atfain the first fruition, some the second, some 
the third, and some the fourth, 1.e. arahatship, according to the capacify of understanding. 


Sakka is reborn as Sakka A Second Time 


After attaining Stream-entry, Sakka passed away 1n the presence of the Buddha and was 
reborn as Sakka for a second time. 


There is an Important point to note in this connection: When a deva passes away no 
corpse remains like In the case of a human being. The body ceases fo exist, disappears Just 
like a flame disappears. That indeed 1s so. Whereas, when a human being dies, the kamma- 
born corporeality (kømmaja-riipa) disappears first. Seventeen thought-moments after the 
disappearance of kamma-born corporeality, mind-born corporeality (ciffaja-ripa) 
disappears. Within a few moments, nutriment-born corporeality (ãhãra7a-ripa) disappears 
since no external nutrIment sustains 1t. Temperature-born corporeality (#ya-ripa) however 
sfays on for a long time, taking 1ts own process. With devas 1t 1s tofally different. This 1s so 
because devas have a type of rebirth quite different from human beings. They are born 
instantly as adults. When theIr kamna-born corporeality dissolves, the remaining kinds of 
corporeality, 1.e. mind-born, temperature-born, and nutriment-born corporeality, all these 
dissolve simultaneously. The result 1s that there are no physical remains when a deva 
passes away. The body vanishes there and then. 


Special note: The difference In the fact of the presence of the human dead body and the 
absence of the deva dead body at their passing away 1s a matter that requires some basic 
understanding” of the arising of the aggregates of a human being and those of a deva at the 


3. Some basic understanding: Readers could enhance their understanding of this chapter by studying 
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momernt of conception. 


() At the moment of conception or rebirth (øa/isandh) of a human being, three 
corporeality units (kZ/Zpas), each a mere speck of an atom, come into being, namely, 
the body decad (kãyadasaka-kalapa), the sex decad (bhãvadasaka-kalapa), the base 
decad ( vaffhudasana-kalapa). The kamma-born corporeality and the mind-born 
corporeality, temperature-born corporeality and nutriment-born corporeality arIse at 
the due moment. Whenever these four types of corporeality advance to the stage of 
sfatic moment (/h?khana), each unit of the element of heat (/đ/o-dha#z) tnherent in 
those corporeal unifts confinuously produces temperature-born corporeality, resulting im 
multiplicatlon of „/a kaläapas and the growth of the human body. This continuous 
1ncrement of the temperature-born corporeality has the effect of 1s consfituting mosf 
of the bulk of the human body so much so that 1t 1s, so fo speak, virtually “the owner 
of the house” of the human body, turning the three other types of corporeality (1.e. 
kamma-born, mind-born, and nutrimment-born corporeality) Iinto mere “suesfs at the 
house”. This 1s the nature of corporeality in human beings as well as all other womb- 
born beings. When they die, the kamma-born corporeality, the mind-born corporeality 
and the nutriment-born corporeality in them vanish away, like guesfs in the house 
leaving the body; but temperature-born corporeality, which 1s like the owner of the 
house, remain for a long time. 


(1) In the case of devas, kamma-born corporeality, arising at the moment of imnsfant 
rebirth, constitutes the whole of the deva body which 1s three gawzías long, and 1s like 
the owner of the house while the three other types of corporeality (I.e., mind-born, 
temperature-born, and nutriment-born corporeality) are like guests at the house, 
sharing space within the deva body. Therefore, devas and Brahmas, who are reborn 
1nstantly as adults, do not leave behind any remains of their body at death. The three 
types of corporeality other than kamma-born corporeality (ke guests who cannot stay 
on in the house when the house 1s no more) vanish when the kamma-born corporeality 
dissolves at death. This 1s a profound matter. lí 1s infelligible to those who have a 
ørounding In the phenomenal processes of mind and matter.) 


Since Sakka passed away and was reborn as Sakka even while listening to the discourse, 
no one among his celestial company knew that it was not the same old Sakka. Only Sakka 
himself knew 1t, besides him only the Buddha knew 1t by his All-knowing Wisdom. 


(9-11) The Ninth, Tenth, and Eleventh Questions and Answers 
On The Patimokkha Restraint 


Sakka now thought: “The Bhagavä has made 1t very clear to me about pleasant sensation, 
unpleasant sensafion and neutral sensatlon Just as clear butfer oIl has been extracted out of 
a lump of butter. But this evidently is the result, zmzgga-phala, the supramundane, for 
which there must be the cause by way oŸ appropriate practice. Certainly, the supramundane 
magsa-phaÏla cannot be had merely by asking, like a bird soaring up the sky. There must be 
the practice that leads to the Supramundane. I shall now ask the Bhagava the preliminary 
practice whereby arahatship 1s aftained.” So he asked the Buddha: 


“Venerable Sir, in which way does a bJikkhu practise the Bhikkhu Morality of Restraint 
(Patinokkhasam vara-sila)?” 


On being asked thus, the Buddha replied: 


“Sakka, King of Devas, (j) there are two kinds of bodily conduct: that which should be 
adopted, and that which should not be adopted. 


“Sakka, King of Devas, (1) there are two kinds of verbal conduct: that which should be 


*A Manual of Abhidhamma" by Narada Thera, Chapter Six, which deals with Analysis of Matter, 
containing sections on enumeratlon of matter, classification of matter, the manner of arising of 
material phenomana, efc. 
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adopted, and that which should not be adopted. 


“Sakka, King of Devas, (11) there are two kinds of quests: that which should be taken up, 
and that which should not be taken up.” 


() “Sakka, King of Devas, I have said: “There are two kinds of bodily conduct: that 
which should be adopted, and that which should not be adopted.” The reason for my saying 
so 1S this: should you undersfand that in adopting a certain mode of bodily conduct, 
demeriforiousness increases and meritorilousness decreases, you should not adopt such 
mode of bodily conduct. (Bodily conduct that tends to Increase demeriforiousness and 
decreases meriforiousness should not be adopted. The same interpretation should be made 
1n respect of the next two sfatements.) 


Of the two kinds of bodily conduct, should you undersfand that In adopting a certain 
mode of bodily conduct demeriforilousness decreases and merifOriOusness Iincreases you 
should adopt such mode of bodily conduct. (Bodily conduct that tends to decrease 
demeritoriousness and Increase meriforiousness should be adopted. The same meaning 
should be taken In respect of the next two sfatemens.) 


“Sakka, King of Devas, that 1s the reason why I said: “Sakka, there are two kinds of 
bodily conduct: that which should be adopted, and that which should not be adopted.” 


(1ñ) “Sakka, King of Devas, I have said: “there are two kinds of verbal conduct: that which 
should be adopted, and that which should not be adopted.` The reason for my saying so 1s 
this: you should understand that in adoptng a certain mode of verbal conduct, 
demeriforiousness increases and meriforiousness decreases, you should not adopt such 
mode of verbal conduct. 


“Of those two kinds of verbal conduct, you should understand that in adopting a certain 
mode of verbal conduct, demeriforiousness decreases and merIfOrIousness 1ncreases, you 
should adopt such mode of verbal conduct. 


“Sakka, King of Devas, that 1s the reason why I said: “Sakka, there are two kinds of 
verbal conduct: that which should be adopted, and that which should not be adopted. 


(11) “Sakka, King of Devas, I have said: “Sakka, there are two kinds of quesfs: that which 
should be taken up, and that which should not be taken up.` The reason for my sayIng so 1s 
this: you should understand that in taking up a certain quest, demerifOrIousness Increases 
and meriforiousness decreases, you should not take up such quest. 


“Of those two kinds of quesfs, you should understand that in taking up a certain quest, 
demeriforiousness decreases and meriforiousness 1ncreases, you should take up such quest. 


“Sakka, King of Devas, that 1s the reason why I said: “Sakka, King of Devas, there are 
two kinds of quests: that which should be taken up, and that which should not be taken up.” 


“Sakka, King of Devas, a ĐbJikkhu, who practises thus, is one who practises the Bhikkhu 
Morality of Restraint (Pãfiimokkhasamvara-sila).” 


When the Buddha answered thus, Sakka was delighted and said, expressing approval: 
“Venerable Sĩr, that imndeed 1s so. O Well-Spoken One, that indeed 1s so. Having learnt the 
Bhagava's answer, I have been rid of all doubts about this question: All uncertaintiles have 
left me.” 


Note: In question six, seven, and eight, Sakka asked the practice that leads to Nibbana 
throuegh the cessaftion of 1llusory perceptions, and the Buddha replied by a discourse on the 
three kinds of sensation that are the fundamentals of the practice leading to Nibbana. He 
distinguished between sensation that should be resorted to and sensation that should not be 
resorted to. Of those two types of sensation, the sensation that should not be resorted to 1s 
not the practice leading to Nibbana; only the sensation that should be resorted to 1s the 
practice that leads to Nibbana. Yet why does the Buddha discuss about the sensation that 
does not lead to Nibbana? This 1s a likely question to be asked by one who đdoes not see the 
Buddha's purpose. However, the Buddha knows the dispositlon of Sakka such that 1f Sakka 
understands the need for abandoning the sensation that should not be resorted to, 
recognising 1t as a defiling factor, then he would be prepared to cultivate the sensation that 
should be resorted to, recognizing 1t as a cleansing factor. Thus, the điscussing of both the 
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fypes of sensation 1s conducive to Sakkas undersfanding. The Buddhas method helped 
Sakka to adopt the proper practice. 


In the present queston on Bhikkhu Morality of Restraint, (1e. restraint that 1s the 
obligatory virtue for 2//k&hw), the mode of bodily conduct that should not be adopted, the 
mode of verbal conduct that should not be adopted, and the kind of quest that should not be 
taken up, do not constitute Bhikkhu Morality of Restraint. Yet, only If one 1s able to 
abandon them, can one fulfil the practice of bodily conduct that should be adopted, verbal 
conduct that should be adopted, and the kind of quest that should be taken up because all of 
them are the factors that cleanse the mind. That is why the three defiling factors are 
discussed along with the three cleansing factors In palrs. This method, the Buddha knows, 
suifs the đisposition of Sakka in taking upon himself the proper practice. 


Only when factors that ought not to be resorted to are made clear, would factors that 
ought to be resorted to become a mode of practice This 1s the reason for the Buddhas 
discussion of the palrs of useless factors and useful factors in the present set of quesflons 
on the Bhikkhu Morality of Restraint, Just as 1n the previous set oŸ questions on sensation. 


In the present set of answers, only bodily conduct that should be adopted, verbal conduct 
that should be adopted, and the kind of quest that should be taken up, constitute the 
Bhikkhu Morality of Restraint. The bodily conduct, the verbal conduct, and the quest that 
should not be resorted to are defiling factors, and they must first be seen as such by Sakka. 


Regarding the kind of quest that should be taken up, it may be spoken of 1n connecfion 
with the course of actlon (kœmmapafha) or 1n connection with the prescribed form of 
training precept, I.e., 

(@)_ Bodily conduct that should not be resorted to are three evil bodily actions, 
namely, killing, stealing, and sexual misconduct. This 1s speaking In terms of 
course of action. Physically committing the breach (li. breach at the body- 
door) of the moral precepts laid down by the Buddha constitutes bodily 
conduct that should not be adopted. This 1s speaking 1n terms oŸ precept. 


Bodily conduct that should be adopted are: refraining from killing, refraining 
from stealing, and refraining from sexual misconduct. This 1s speaking In 
terms of courses of action. Physically restraining (lit. restraint at the body- 
door) from transgressing the moral precep(s laid down by the Buddha 
consfitutes bodily conduct that should be adopted. This 1s speaking In terms of 
precept. 


(The same distinction should be understood 1n respect of verbal conduct.) 


(1) Verbally committing four evil verbal actions, such as lying, slandering, efc. 1s 
verbal conduct that should not be adopted. Refraining from transgressing the 
four evil verbal actions 1n one's speech 1s verbal action that should be adopted. 


(m1) Quest (pariyesan3) Involves physical and verbal actions. It is covered by 
bodily conduct and verbal conduct, except that in defining the Eight Precepts 
with Right Livelihood as the eighth (4/7maffhamaka-sila), a specific term 
"quest” needs to be mentioned because these Eight Precepts involve actions at 
the body-door and verbal-door (I.e. physical actions and verbal actions), and 
not wifhout effort. Quest 1s essentfially the effort needed in making the quest. 


(v) Quest 1s of two kinds, ignoble and noble. The two kinds of quest are described 
in the Pasarasi Sutta, Mũlapannasa. The gist of the teaching 1s this: where 
someone, who himself 1s subJect to bírth, ageing, death and destruction, seeks 
things animate (1.e. wIfe, children, servants, catfle, poultry, etc.) and Iinanimate 
(such as gold and silver, etc.) which are also subJect to birth, ageing and death, 
(ie. arising, decay and dissolution) this amounts to 1gnoble quest (anariya- 
pariyesana), the quest that should not be taken up. If someone who 1s himself 
subJect to birth, ageing and death, seeing the fault in seeking things animate or 
Inanimate, and seeks the deathless đhamma (1e. Nibbana where no rebirth 
occurs) this is called noble quest (ariya-pariyesan3), the quest that should be 
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(v) Explained in another way: There are five ways of seeking gaIns that are not 
proper, (for Đ//k&kh„s) namely: (1) By scheming, 1.e. creating a favourable or 
highly admirable Impression of oneself on the lay supporters; (1) By 'talking 
up' or exfolling the lay supporters; (1) By hinting at a suitable occasion for 
making offerings; (1v) By belittling the lay supporters for their alleged close- 
fistedness; (v) By pursuing gam with gain, le., by making gIfts to lay 
supporters with the expectation of receiving their offerings. 

There are also six places which a Đh/kkh„ should not resort to, namely, (1) a spinster's 
house, (1) a hermaphrodite”s house, (11) a liquor seller's house, (1v) a prosfitute's house, (v) 
a widow's or divorcee's house, (vi) a monastery of bjkkhunis. 


Not resorting to the five ways of seeking øains mentioned above, the six places described 
above, and the twenty-one ways that are not allowable quest (zzøesan8), all these make up 
the kinds of quest that should not be taken up (anariya-pariyesana). Refraining from all 
these improper kinds of quest, and living on the food collected at the dally alms-round, 1s 
riphteous way of seeking gains which constitute noble quest (4ri;a-pariyesan). 


Where a certain bodily conduct, etc. 1s not to be resorted to, 1Ÿ 1t 1s an act of killing, the 
conduct 1s Improper right from the beginning, such as procuring of lethal weapons or 
pOolson, or any effort connected with 1t. In the case of bodily conduct that should be 
resorted to, all the actions connected with 1t are proper right from the beginning. If one 1s 
đisabled to perform a deed that should be resorted to, at least the intenfion should be made, 
for that Immtention may be carried through If circumstances permit, bringing 1t fo a 
successful conclusion. 


Explained otherwise: 


@) Bodily conduct that can cause a schism In the Sangha, like Devadatta's conduct, 1s 
1mproper conduct that should not be resorted to. Paying devotion to the Triple Gem 
twice or thrice a day, like the habit of Mahatheras Sãriputta and Maha Moggallana, 1s 
conduct that should be resorted to. 

(1) Verbal conduct as giving orders to kill someone, like that of Devadatta sending 
marksmen on a mission of assassinafion, 1s conduct that should not be resorted to. 
Extolling the virtues of the Triple Gem, like the habit of Mahatheras Sãriputta and 
Maha Moggallana, 1s verbal conduct that should be resorted to. 


(1) Ignoble quest, such as that of Devadatfa, 1s quest that should not be taken up. Noble 
quest, such as that of Mahatheras Sãriputta and Maha Moggallana, 1s quest that 
should be taken up. 


Whereas Sakka puts only one question concerning Bhikkhu Morality of Restraint, the 
Buddha's answer 1s threefold — bodily conduct, verbal conduct and quest; the commenfary 
speaks Of 1t as three questions. 


The Buddha's concluding statement. “A 5jkkh„ who practises thus ----- ” purports fo say 
that the 5h/kkhu who refrains from the bodily conduct, verbal conduct and quest that ought 
not be resorted to, and who takes up bodily conduct, verbal conduct and quest that should 
be taken up, 1s one who practises the supreme 5jjk&hw practice of morality, Incumbent on a 
bhikkhu, which constitutes the necessary condition that precedes arahatshIp. 


(12) The Twelfth Question and Answer 
On The Restraint of The Faculties (Indriya Sarhvara SIla) 
After receiving the Buddhas discourse with delight, Sakka put the next question: 


“Venerable Sír, how does a Ö/kk practise so as to keep his faculties well 
guarded?” 


The Buddha answered as follows: 
“Sakka, King of Devas, there are two kinds of visible obJjects cognizable by the 
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eye, those that should be resorted to, and those that should not be resorted to. 


“Sakka, King of Devas, there are two kinds of sound cogn1zable by the ear, those 
that should be resorted to, and those that should not be resorted to. 


“Sakka, King of Devas, there are two kinds of odour cognizable by the nose, those 
that should be resorted to, and those that should not be resorted to. 


“Sakka, King of Devas, there are two kinds of taste cognizable by the tongue, those 
that should be resorted to and those that should not be resorted to. 


“Sakka, King of Devas, there are two kinds of tangible obJects cognizable by the 
body, those that should be resorted to, and those that should not be resorted to. 


“Sakka, King of Devas, there are two kinds of Dhamma obJect made up of mind 
and matter cognizable by the mind, those that should be resorted to, and those that 
should not be resorted to.” 


'When the Buddha had made this brief exposition, Sakka said to the Him: 


“Venerable S1r, what the Bhagava has said in brief, I understand the meaning at 
length as follows: Venerable Sr, If a certain visible obJect, cognizable by the eye, 
tends to (repeaí:) increase demeritoriousness and decrease meritoriousness, that 
visible object should not be resorted to. ]ƒ (on the other hanđ) a certain visible 
object cognizable by the eye, tends to decrease demeritoriousness and increase 
meritoriousness, that visible object should be resorted to. 


“Venerable Sïr, If a certain sound cognizable by the ear tends to (zcpeaf from 
above) —;a certain odour cognizable by the nose tends to (epeaf from above) —; a 
certain faste cognizable by the tongue tends to (zepeaf ƒom above) —; a certain 
tangible object cognizable by the body tends to (zepeaf fom above) —. A certain 
thought about mind or matter, cognizable by the mind, tends to Increase 
demeriforiousness and decreases meritoriousness, that thought should not be 
resorted to. If (on the other hand,) a certain thought about mind or matter tends to 
decrease demeriforiousness and Iincrease meritoriousness, that thought should be 
resorted to. 


“Venerable Sir, being able to undersfand the meaning In đetail of what the Bhagava 
has said briefly, Ï am now rid of all doubts; there 1s no uncertainty 1n me.” 


(Note: Sakka had benefitted from the previous discourses of the Buddha on the 
three kinds of sensation and on the three kinds of what 1s to be resorfed to and 
what should not be resorted to. When the present brief answer from the Buddha 
was given, he had the right understanding based on the Buddhas previous 
preachings and accordingly began to address the Buddha about his understanding. 


The Buddha remained silent, allowing Sakka to go ahead what he had to say about 
the meaning of the brief statements. lt was not the custom of the Buddha to allow 
suụch a thing, 1f the hearer of a discourse 1s not competent enough to state how he 
undersfands 1t, or to allow a competent hearer, 1f he 1s not willing to come forward 
with an explanation of what he understands of 1t. Here Sakka was competent as 
well as willing. Hence the Buddha's permission.) 


Now to elaborate on the varlous sense obJects as to theIr worthiness or unworthiness; 


() Ha certain visible obJect tends to arouse defilements such as zãgø (attachment), in the 
mind of a 5hikkh„ who sees It, that visible obJect 1s an unworthy one. He should not 
look at 1t. If a certain visible obJect arouses In him a sense of repulsiveness, perception 
of repulsiveness (2subha-sañña), or strengthens the conviction in him of the truth of 
the Dhamma Saddha, in the Teaching, or arouses the perception of Impermanence 
(anicca-sañña), then that visible obJect 1s a worthy one. He should look at 1t. 


(1) If a certain song, beautifully composed, that 1s heard by a Öjkkhu tends to arouse 
defilements such as rZgđ (attachment) in him, that sound 1s an unworthy one. He 
should not listen to 1t. If, on the other hand, a cerftain song, even coming from a pofters 
girl, enables the Đj;kkhu, who hears it, to reflect on the law of cause and effect and 
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strengthens his conviction 1n the truth of the Dhamma Saddhã, tending to 
disenchantment with senfient existence and thoughts of renunciation, then that sound 1s 
a worthy one. He should listen to 1t. 


(11) If a certain odour tends to arouse defilements such as zđgø (attachment) in the mind of 
a bhikkhu who smells 1t, that odour 1s an unworthy one. He should not smell it. IÝ a 
certain odour causes the b#/kkJu, who smells It, to gain a perception of loathsomeness 
of the body, that odour 1s a worthy one. He should smell ít. 


(1v) IÝ a certain tfaste tends to arouse defilements such as zđga (attachment) 1n the mind of a 
bhikkhu who tastes 1t, that taste 1s an unworthy one. He should not tasfe 1t. IÝ a certain 
taste causes the Đ/k&khu, who tastes 1, to gain a perception of loathsomeness (ãhãre 
paikila-sañña) of the food swallowed or I1 1t sustains him to gain the Ariya Truth, 
like in the case of Samanera STva (nephew of Thera Maha Siva) who became an arahaf 
while taking his meal, then that taste 1s worthy one. He should eat 1t. [In this 
connection, we have looked for the name of Samanera Siva in the Sub-Commenfary 
and in the Visuddhi-magga but do not find 1t. In the Visuddhi-magøga, there 1s the story 
of Samanera Bhãgineyya Sangharakkhita who attained arahatship while taking his meal 
(Vis. I, Chapter on S1la)] 


(v) Ha certain tangIble obJect tends to arouse defilements such as rzãgz (attachment) In the 
mind of a Đj/kkhu who touches 1t, that tangible obJect 1s an unworthy one. He should 
not touch 1t. If a certain tangible object (which 1s proper for a Đh/kkh) causes the 
bhikkhu sull training himself to attain arahatship through exhaustion of the moral taInts 
(ãsavas) completely like in the case of the Venerable Sãriputta, etc. or 1s conducive to 
zeal, or serves as a good model for future 5hikkhs, then that tangible obJect should be 
resorted to. 


Ít is noteworthy in this connection that many Đ/ikkh„s during the Buddha's time denied 
themselves the luxury of lying down; for instance, the Venerable Sãriputfa never lay on a 
bed (cot) for thirty whole years; the Venerable Maha Moggallana for as many years; the 
Venerable Maha Kassapa for a hundred and twenty years; the Venerable Anuruddha for 
fifty years; the Venerable Bhaddhiya for thiưty years; the Venerable Sona for eighteen 
years; the Venerable Rathapäla for twelve years; the Venerable Ananda for fifteen years; 
the Venerable Rahula for twelve years; the Venerable Bakula for eighty years; the 
Venerable Nalaka (the one who practised self-denial Moneya to perfection) for as long as 
he Iived. (1.e. ti his final decease, pariibbãna). 


(vi) If a certainn Dhamma obJect about mind or matter tends to arouse defilements such as 
rãga (attachment) in the mind of a Đ;/k&kh„ who thinks about that object; or tends to 
arouse covefousness In him, that thought 1s an unworthy one. He should not entertain 
such a thoughit. If a certain thought promotes kind feelings towards others, such as: 
“May all beings be well, be free from trouble, etc.”, as in the case of the three 
bhikkhu-elders (narrated below), that thought is a worthy one. He should nurture such 
a thought, such a Dhamma obJect. 


The Story of The Three Bhikkhu-elders 


Once, three Đ/kkhu-elders made a vow among themselves, on the eve of the raIns-retreaf 
period, not to indulge in demeritorlous thoughts such as sensuous thoughts (during the 
three month vassđ period) and made a certain monastery their rains refreat. 


At the end of the rains retreat, on the Sangha assembly day, on the full moon of 
Thadingyut (October), Sanpha-elder (who ¡1s the most senior of the three b7/k&J„-elders) 
put this question to the youngest of the three Đ//k&„-elders: “How far did you allow your 
mind to wander during the three months of the rains-retreat?” To which, he replied: 
“Venerable Sir, during these three months, I dịd not allow my mind to wander beyond the 
precincts of the monastery.” The bjkkhu» admission Implies that his mind wandered 
sometines within the monastery precincts which may mean sense objects such as visible 
obJects that came Into the monastery precincts, but since there were no female visitors (lit. 
forms of uncommon nature), his mind had no occasion to wander about through unbridled 
thoughts. 
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The Sangha-elder then asked the second Đ//k&kJ„-elders: “Friend, how far did you allow 
your mind to wander during the three months of the rains retreat?” To which the second 
bhikkhu-elder replied: “Venerable Sïr, during these three months, I did not allow my mind 
to wander beyond my room.” 


Then the two junior 5j/kkh„-elders asked of the Sangha-elder: “Venerable Sir, how far 
dịd you allow your mind to wander during the three months of the rains-retreaf?” To 
which, the Sangha-thera answered: “Friends, during these three months, [ did not allow my 
mind to wander oufside of my body.” That indeed was true, the Sangha-elder did not do 
anything (1e. physically verbally or mentally) without being mindful of, without having 
first reflected on the action that was about to take place so that there was no momert left 
for any thought to wander forth outside the body. The two Junior Đj/&khøu-elders said to the 
senior-most elder: “Venerable Sir, you are wonderful!” 


The moral: the type of thought that occurred to these three Đ;/⁄&khu-elders 1s of the 
worthy type; a 5h/k&h may well entertain such thoughts. 


(13) The Thirteenth Question and Answer 
On The Various Elements 


Thus having received the Buddha's discourse with delight, Sakka, King of Devas, further 
asked his next question: 


“Venerable Sir, do all sømanas and brãhmanas have the same teaching, the same 
practice, the same view, and the same ultimate goal?” 


To thịs, the Buddha's reply: 


“Sakka, King of Devas, not all of the sœmanas and brãhmanas have the same 
teaching, the same practice, the same view, and the same goal.” 


(Herein, Sakka puts this question because he has known, prior to his becoming an 
ariya, that the so called smaas and brahmanas have diverse teaching, practices, 
views and goals which he now understands them as vain. He wanfs to know the 
reasons why there are such a diversity of teachings, practices, views and goals 
among them.) 


Sakka further asked: 


“Venerable Sir, what 1s the reason for the diversity of teachings, pracfices, views, 
and goals among all sama—as and brãhmanas?” 


And the Buddha replied: 


“Sakka, King of Devas, all beings In this sentient world are of various dispositlons. 
Whatever attracts their fancy, these beings hold on to 1t, firmly believing 1t to be 
the only truth, and rejecting all other views as vain. That is why all of the sưmanas 
and brãhmanas have no common teaching, no common pracfice, no common view, 
and no common goal.” 


(ndividual dispositions differ among persons. When one wanfs to go, another 
Wants to stand; when one wanís to stand another wants fo lie down. It 1s diffIcult to 
find two individuals of the same disposition. If dispositions differ among one 
another, regarding even postures, how could views, practices and teachings be the 
same among them? The Buddha points out this diversity as the reason for the 
differences 1n teachings, practices, views and goals among szmaøas and 
brahmanas.) 


(14) The Fourteenth Question and Answer 
On The Final Crossing Over 
Further, Sakka asked this question to the Buddha: 
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“Venerable Sír, do all samanas and brãhmanas attain the Indestructible (1e. 
Nibbana) where they can find refuge and where all yokes, bonds are 
overcome? Do all of them practise the Noble Ariya Path which 1s the right 
practice for the attanment of the Indestructble? Do they have the 
Indestructible as the final goal?” 


(Sakkas question 1s about Nibbana as the ultimate reality, and about whether holders of 
diverse views take up the practice of the Ariya Path to attain Nibbãna.) 


The Buddha answered: 


“Sakka, King of Devas, not all sưmanas and Pbrãhmanas attan the 
Indestructible (1.e. Nibbana) where they can find refuge and where all yokes, 
bonds are overcome. Not all of them practise the noble Ariya Path which 1s 
the ripht practice for the attainment of Nibbana; nor have the Indestructible 
as therr final goal.” 


(Since mndividual disposition differ among the so-called samapas and brãhmanas, 
their teachings, practices, views and goals differ. Therefore, how could they attain 
Nibbana, the ultimate reality, as ther common goal? The Buddha makes this 
clearly in His reply that only those who practise the Ariya Path can attain 
Nibbana.) 

Sakka then put his last question thus: 


“Venerable Sir, what is the reason that not all samanas and brãhmanas attain 
the Indestructible (Nibbana) where they can find refuge and where all yokes, 
bonds are overcome? Why 1s 1t that they do not practise the Noble Arliya 
Path which 1s the right practice for attainment of the Indestructible? Why 1s 1f 
that not all of them have the Indestructible as their final goal?” 


And the Bhagava replied: 


“Sakka, King of Devas, those b/kk„s who are free from defilements 
through the Ariya Path which causes the extinction of craving (mm other 
words, those 2/k&;„s who are inclined to Nibbana where all craving 1s 
extinct) aftain the Indestructible Nibbana where they find refuge and where 
all yokes, bonds are overcome. They are the ones who practise the Noble 
Ariya Path which 1s the right practice to attain Nibbana, the Indestructible. 
They have the Nibbana the Indestructible, as their final goal. That being so, 
not all samanas and brãhmanas attain NÑibbana the Indestructible, where they 
find refuge and where all yokes are over come. Not all of them practise the 
Noble Ariya Path which 1s the right path to attain Nibbana the Indestructible. 
Not all of them have Nibbana the Indestructible as their final goal.” 


(Thus took place a verbal exchange between the noblest of arias and Sakka, an 
ariya, on the subJect of Nibbana, the ultimate reality. They spoke the language of 
the arj;as which 1s magnificent as a fully blossomed sal tree. For us worldlings, 
that language and 1s meanings are not comprehensible because our field of 
knowledge does not go beyond the sense faculties. (In other words, our range of 
perception 1s limited to our senses only.) The point the Buddha makes here 1s that 
only arahaís, who have been liberated from defilements through the Ariya Path 
that destroys craving, attain Nibbana the ultimate reality. Not all sœmapas and 
brãhmanas attain Nibbãna.) 


The Buddha's Teaching has Nibbana the ultimate reality as 1ts culmination. Hence, when 
the question of Nibbana has been dealt with fully, there 1s the end of all questions. 


Ón hearing the Buddha's reply, Sakka was delighted and said: “Venerable Srr, that indeed 
1s so. O Well-spoken One, that indeed 1s so. Having learnt the Bhagava's answer, I have 
been rid of all doubts about this question. I have no uncertaintles now!” 


(End oƒ the ƒourteenth question and answer) 
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After receiving the Buddhas discourse with much delight, Sakka, King of Devas said to 
Him: 


“Venerable Sir, craving 1s a disease, an open sore, a dart (thorn). Craving affracts 
all beings to endless existences, thereby sending them now to high planes of 
existence and then to low planes of exIstence. 


“Venerable Sir, whatever question I địd not have even the opportunty to ask of the 
so-called samapas and Brahmanas outside this Teaching, the Bhagava has gIven me 
the answer. The Bhagava has by this answer cleared all darts of doubt that had long 
been troubling me.” 


The Buddha then asked Sakka: 


“Sakka, King of Devas, do you remember having put these questions to other 
samanas and brahmanas?” 


“Yes, I do, Venerable Sĩr.” 
“What were theIr answers? IÝ 1t is not too much trouble, may I know 1t?” 


“When the Bhagava or someone as great as the Bhagava ask (li. sits before me), 
there 1s no trouble for me to answer.” 


“Very well, then Sakka, King of Devas, let us hear what you have to say.” 


“Venerable Sir, I had put these questions to those sưmapas and braãhmanas whom ] 
took for forest dwellers. They were not only unable to answer my question but 
even asked me who I was (that could ask such profound questions). I said Ï was 
Sakka, King of Devas and then they (were interested and) asked me what merit Ï 
had acqurred to become Sakka. I told them the seven meriforious acfs, as I had 
learnt, that lead to Sakkahood. Then they were greatly pleased, saying: “We have 
seen Sakka in person, and we have also got Sakkas answer to our questlons!l? 
Indeed, Venerable Sir, those sưmawas and brãhmanas were merely my pupils. [ had 
never been their pupIl. 


“Venerable Sír, I am now, an ar‡ya disciple of the Bhagavä, a Stream Enterer, who 
1S forever safe against the four miserable existences of aø#a and whose fortunate 
destiny 1s thus assured, and who 1s on the way to the three higher maggas.” 


The Delightful Satisfaction of Sakka 


Then the Buddha asked Sakka whether he had previously experienced delightful 
safilsfaction of this nature. Sakka replied: “Yes, Venerable Sír, I remember having 
experienced delightful satisfaction of this nature previously.” 


“What kind of delightful satisfacion do you remember having experienced 
before?” 


“Venerable Sĩr, in the past, there took place a great battle between the devas of 
Tavatimsa and those of the asuzas. The Tãvatimnsa devas were the victor. Then as 
victor, Ï was very glad to reflect on the fact that the Tavatimsa devas would now 
have the speclal privilege of enjoying both ther own food pertaining to the 
Tavatimsa realm as well as the food pertaining to the Asura realm. (However) 
Venerable Sír, my delightful satisfaction, then, was pleasure bolstered up with 
armed mipht. lí was not helpful for đisenchantment with the wheel of existence, 
for destroyimng desire, for cessatlon of the round of rebrrth, for abandoning 
attachmert, for special apperception, for an understanding of the Four Truths, for 
the realization of Nibbana. 


“Venerable Sir, the delightful satisfaction that I[ now have, on hearing the Bhagava's 
discourse, 1s of a (superior) kind that does not need bolstering up with armed 
mipht. It is indeed conducive to disenchantment with the wheel of existence, fo 
destroying desire, to cessaflon of the round of rebirth, to abandoning attachment, to 
special apperception, to an understanding of the Four Truths, to the realization of 
Nibbana.” 
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Then the Buddha asked: “Sakka, King of Devas, what benefits do you see (n your 
present sfatus) so that you speak of 1s great delight?” 


“Venerable S1r, I see six great benefits (In my present ariyahood) and that 1s why I exfol 
1t so much. The sIx are: 


( ldheva tthamanassa devabhitassu me safo 
Punarayu ca me laddho evan jãnãhi mãrisa. 


O Venerable One, who 1s free from đkkha, even while I have been listening 
fo your điscourse In this Indasala Cave, I have been reborn as Sakka (by the 
name of Maghava) and will live thity-six million years, by human 
reckoning, in the Tãvatrnsa Deva realm. May the Venerable One, who 1s 
free from đukkha, take note of it. Venerable Sir, this 1s the first benefit that 1s 
behind extolling of my ariyahood. 


(2) Cutãham diviyä kãyã ãyuin hihã amaãnusam 
Amnlo gabbhamessãami yattha me ramafT mano. 


O Venerable One, who 1s free from đk⁄kha, when I die from deva existence 
and have relinquished the thirty-six million years' life, by human reckoning, 
of Tavatinsa Deva existence, I shall, without any bewilderment (at death), be 
reborn 1n the human world in a high class or clan of my own preference 
Venerable Sr, this 1s the second benefit that 1s behind my extolling of my 
ariyahood. 


(When an ariza passes away and takes another rebrrth, he 1s never in a bewildered 
sfate. Mindful and with clear comprehension, he passes away from one existence fo 
another, which 1s always In a fortunate destination. If reborn in the human world, 
he always belongs to the royal (warrior) caste or brahmin caste. Sakka has a desire 
for such noble birth when he reappears as a human being.) 


(3) Svaham amilhapafifiassa viharian sãsane rafo 
Nayena viharissãmi sampajãno pafissafo. 


O Venerable One, who 1s free from đk&ha, taking delight in the Teaching of 
the Perfectly Enlightened One, I (known by the name of Maghava) shall 
(enjoying, physical health) dwell in mindfulness and clear comprehension 
befitting an ariza. Venerable Sĩr, this 1s the third benefit that is behind my 
extolling of my ariyahood. 


(4) Ñayena me carato ca sambodhi ce bhavissati 
Añfiatfa viharissami sveva anto bhavissafi. 


O Venerable One, who 1s free from đkkha, in me (known by the name of 
Maghava) who thus dwell in the noble practice of an ariya, 1Ÿ saưkadägãmĩ- 
magga arises, then, to gain still higher Path-Knowledge of anäãgãmï-magga 
and arahafta-magøa, T shall dwell In sữill further practice of the Path. When 
sakadägami-magga 1s attaned that will be my last human existence. 
Venerable Sir, this 1s the fourth benefit that lies behind my extolling of my 
Ariyahood. 


(5) Cutãham mãnusä kãyã ãyum hihãtfna mãnusam 
Puna deva bhavissami devalokamhi uitamo. 
O Venerable One, who Is free from đ„kkha, when I (known by the name of 
Maghava) pass away from the human existence and leave behind the human 
body, relinqguishing the human life, I shall be reborn In the Tãvatimsa Deva 
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realm as Lord of Devas. Venerable Sĩr, this 1s the fifth benefit that lies 
behind my extolling of my ariyahood. 


(6) Te pamitatarä devã akanmitthä yassasino 
Amte me vattamanamhi so nivãso bhavissafti. 


O Venerable One free from đkkha, those devas, the ariyza-Brahmas of the 
Akamttha realm, the topmost of the planes of existence, 1s superior 1n all 
respects, such as life span and knowledge, to all other devas and Brahmas. 
They have big followership. When I have my last existence, I (known by the 
name of Maghava) shall be reborn in that Akanitha Brahma realm. 
Venerable Sĩr, this 1s the sixth benefit that lies behind my exfolling of my 
Ariyahood. 


(The six benefits that Sakka enJoys on hearing the discourse In the Indasäala Cave 
ar€:- 


() Attaiing Stream-Entry at Indasala cave; passing away and insftant rebirth, also 
at Indasala cave, as Sakka again; (1) Õn passing away from that Sakka existence, 
rebrrth In a noble lineage 1n the human world in a non-bewildered state, his path to 
final enlightenment as an ørzhaí being limited to seven existences only; (11) 
Continued practice of the path 1n his future existences without bewilderment; (1v) 
Attaining sakadãgãmTï-magga In a human existence which will be his last human 
exIstence; (v) Ôn passing away from that last human existence, being destined to 
become Sakka (for the third time); (vi) Attainng anãgãmTï-magsa as Sakka, and 
being reborn 1n progressively higher existences 1n the five Pure Brahma realms 
namely: Aviha realm, Atappa realm, Sudassa realm, Sudassĩ realm, Akamittha 
realm; and to attain arahatship in the Akanittha realm. 


The sixth benefit, which 1s to result in rebirth in the five Brahma-worlds should be noted 
here particularly for the Immense durations of sublime existence 1n the Pure Abodes: Às an 
anãeãmT-puggala (Non-Returner), Sakka will enjoy the ecstasy of a Pure Brahma ¡n the 
Aviha realm for a thousand aeons („wahä-kappas):; passing away from that realm, he will be 
reborn in the Atappã realm for two thousand aeons; then in the Sudassã realm for four 
thousand aeons: then 1n the Sudassi realm for eipht thousand aeons; and finally, In the 
Akamittha realm for sixteen thousand aeons. Thus a total of thirty-one thousand aeons of 
the ecsfasy of the Brahma existence. 


In the matter of the kind of extraordinarily prolonged exIstence full of ecstasy there are 
only three outstanding zriya disciples under Buddha Gotama's Teaching, namely; Sakka, 
Anathapindika and Visakha. They enJoy similar life span. 

Sakka concluded with these words: 


“Venerable Sir, If Is because I see these six benefits that I extol the delightful 
SafIsfaction (of my attainment).” 


Then Sakka repeated his former experlence with the forest-dwelling szmanas and 
brahmanas who falled to answer his questions, but how he had to teach them the seven 
modes of conduct leading to Sakkahood. (Please refer to his story which was related to the 
Buddha earlier.) 


Then he sang 1n praise of the Buddha In the following stanzas: 


Tanhã sallassa hantãram buddham appafipuggalam 
Aham vande mahaãavTram buddhamadicca bandhunam 


To the Buddha, the unrivalled One, Knower of the Four Truths, kinsman of 
the Sun (having Gotama clan as common lineage) (or in an other sense, being 
father of the sun in the propagation of the Supramundane), the One possessed 
of great endeavour, who has destroyed all darts of craving, the Perfectly- 
Enlightened One, I (known as Maghava) make my obeisance with raised 
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palms. 


Yam karomasi brahmauno samamn devehi mãrisa 
Tadajja tuyham dassama handa sãmant karoma te 


O Venerable One, who 1s free from đ„kkha, formerly we had paid our tribute 
to the Brahma, as with other devas; but from today onwards, we shall give 
our offerings to You. Now, we pay our obeisance to Youl 


Tvameva asi Sambuddho tuvam satthä anuftaro 
Sadevakasmim lokasmim natthi te patipuggalo 


O Venerable One, who 1s free from đk&ha, You alone are the Perfectly- 
Enlightened One, Teacher of devas and humans. There 1s none to equal You, 
1n personal glory or 1n the embodiment of the Dhamma 1n all the worlds of 
sentient beings including the world of devas. 


Sakka's Reward to Pañcasikha Deva 


After singing In praise of the Buddha in those three stanzas, Sakka said to Pañcasikha: 


“O Pañcasikha, through your good offices, we have the privilege of seeing the 
Homage-Worthy, the Perfectly Self-Enlightened Buddha. I am greatly indebted to 
you for this. Ï appoint you to your father's office (as Chief of Gandhabba devas). 
You will be the (next) chief of gandhabbas. I also betroth you to S0rIyavaschasa, 
the maiden of exquisite features whom you deeply yearn for.” 


Sakka's Joyous Utterance 


After that, Sakka was so glad that he slapped the good earth (as though a person were fo 
slap his friends arm In Intimate affection) and utftered these words of Joyous expression 
thrice: 

Namo tassa bhagavato arahato sammã sambuddhassa 


Veneration to the Exalted One, the Homage-WOorthy, the Perfectly Self- 
Enlightened. 


(In this connection, Sakka slapped the good earth because (he attained the 
Supramundane,) while he remained on the earth and also because this great earth 
has produced such a marvellous personage as the Buddha, so that he had a 
profound regard for the good earth.) 


After listening to the Buddha's answers, Sakka acquired the Eye of the Dhamma, being 
able to dispel certain defilements and thereby understand that “whatever 1s 1n the nature of 
arising, has the nature of perishing”. He thus attained Stream-Entry, as also did the eighty 
thousand devas who were in his company then. 


Thịs discourse, being a serles of answers to Sakka's questions, 1s known (n the Pitaka) as 
the Discourse Concerning Sakka's Questions, Sakka Pañha. 
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THE BUDDHA DECLARED THE SEVEN EFACTORS OF NON-DECLINE FOR 
RULERS 


(As we have said earlier on,) the Buddha spent the earlier twenfy vassas at various 
places and preached the noble Doctrine that led to the liberation of the multitudes 
and spent the latter twenty-four vzssas 1n Sävatthi only. After the end of the vassa 
Or raIns-retreat, He set out on journeys of three kinds of periphery (as described 
earlier on) and tamed those worthy of taming. The number of discourses and 
đialogues are as varled as they are wide so that they cannot be treated fully within 
the confines of this work. Just as a drop or fwo of sea wafer would suffice to 
undersfand that the sea 1s saltish, so also 1n this book, only a few examples from 
the s/íanfa (discourses) can be given that should give the reader a fair idea of the 
richness of the Doctrine. Scholars, who wish to gain further knowledge from the 
Buddha's extensive teachings, are advised to read from the (Myanmar) translatilons 
of the Pifaka (with the help of the Commenfaries and Sub-commentaries. We shall 
henceforth confine our narrative to the events and discourses that belong to the 
period extending from around the forty-fourth vassa onwards which was the period 
close to His realization of Parinibbana.) 


t one time (when the Buddha had completed his forty-fourth vassaz) the Buddha of 

lllustrious Attributes was staying at the mountain abode, up on Gijjakuta HIHI, near 
RãJagaha. (The place name Gijjakuta means “Vulture Peak' probably derived from the 
shape of the peak, or from the fact that It was the roosting place of vulÌtures.) 


At that time, King Ajãaftasattu (of RaJagaha) was very keen on Invading Vesalï, the country 
of Licchavis. “[ will exterminate them however powerful and mighty they may be, play 
havoc with them, cause their ruin,” he was saying all the time, a haughty monarch as he 
WaS. 


The reason for his deep-seated hatred of the Licchavis could be traced to some unhappy 
1ncidents thus: 


RãJagaha and Vesali were two flourishing cifties on either side of the River Gañga which 
flowed east and west, with Rajagaha on the southern side and Vesali on the northern side. 
There was a caravan station known as Pattanagama (The present-day Patna was probably 
around that place.) With Pattanagama In the middle, the region extending about haÏlf a 
yojana came under the domain of King AJjätasattu while the region of the same exfent 
towards the other side of that region came under the domain of the Licchavis. 


There were rích deposis of preclous materials orlginating at the hillside near 
Pattanagama. As King Ajãtasattu learnt about the treasures and was making plans to øo 
there, the Licchavĩs reached there first and took away all the treasures. When King 
AJãtasattu arrived and learnt that the LicchavIs had stolen a march on him, he went back 
home with great fury. 


In the following year too, the Licchavis were ahead of King AJjätasaftu In getting there 
and enjoying the find. King AJjãtasattu's anger knew no bounds. He was obsessed with the 
thought of exterminating, destroying and ruining the mighty Licchavis. In all his four 
bodily postures he was cursing aloud. He even went so far as giving orders to his men fo 
plan an expedition. 


Ơn second thoughts, however, he restrained his action. “War 1s disastrous to both sides. 
There 1s no clash of arms that do not result in loss of life (and property). By takIing wise 
counsel, [ may not have harsh consequences. There Is no one in the world greafer In 
wisdom than the Buddha. Just now the Buddha 1s sfaying near my city, on his mounftain 
abode on Gijjakuta HII. I shall send a minister to Him and seek His advice, on my 
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proposed expedition. If my plan 1s of any benefit to me, He would remain silent; 1Ÿ 1t 1s 
against my own good, He would say: “What good 1s 1t for the king to go on such an 
expedition?” Reflecting thus, he said to the Brahmin Vassakara (his Chief Mimister): 


“Here, Brahmin, go to the Bhagava. Pay homage at His feet and convey my 
message. Enqurre after His health whether the Bhagava 1s free from any affliction 
and disease, whether He Is well and fit, and 1s well at ease. Say to the Bhagava: 
“Venerable Sir, King Ajãätasattu of Magada, son of Queen Vedehi, pays homage at 
Your feet. He enquires after the Bhagava's health whether the Bhagavã 1s free from 
affliction and disease, whether the Bhagava 1s well and fit, and 1s well at ease.” 
Then say to Him: “Venerable Sir, the King wishes to make war against the VajjI 
princes, the Licchavis of VesalT, and 1s making self-glorious declaratlons that he 
wIll exterminate the VaJjT princes, however powerful and mighty they might be, 
and that he will play havoc with them and cause their ruin.` And then carefully 
note what the Bhagavä says and report back to me. The Bhagavä never speaks 
false.” 


“Very well, Your Majesty,” said the Brahmin Vassakãra and he went to the Gijjakuta HIHH 
amidst a splendid formatlon of carrlages. Once there, he (ascended from the carrlage) 
approached the Buddha, and after exchanging greetings and concluding courteous words of 
felicitation, sat at a suifable place. Then he said to the Buddha: 


“Revered Gotama, King Ajãtasattu of Magada, son of Queen VedehI pays homage 
at Your feet. He enquires after Your health whether You are free from affliction 
and disease, whether You are well and fít, and whether You are well at ease. 
Revered Gotama, King Ajãfasattu wishes to make war against the VajJjï princes, the 
LicchavI of VesalT, and 1s making self-glorious declaration that he will exterminate 
the VaJjI princes, play havoc with them, and cause therr ruin.” 


Seven Factors of Growth, Non-decline for Kings 


At that time, the Venerable Ananda was at the back of the Buddha, fanning Him. (In this 
connection 1t may be pointed out that the Buddhas, by virtue of their infimte merit, do not 
feel too cold nor too hot. Ananda's fanning the Buddha was merely an act of veneration.) 
When the Buddha had heard the Brahmins words He dịd not say anything to him but 
entered into a đialogue with Venerable Ananda: 


(He said:) “Ananda, do the Vajjï princes hold meetings frequently? Do they have 
meefings many times? What have you heard?” 


(Ananda:) “Venerable Sir, I have heard that the Vajjï princes hold meetings frequently, 
and that they have meetings many times.” 


() The First Factor of Growth, Non-decline 


“Ananda, so long as the Vajjï princes assemble frequently and have many 
meefings, they are bound to prosper; there 1s no reason for therr decline.” 


(Note: Frequent meetings means three or more meefings every day. “They have meefings 
many tines” means never skipping a day without meeting. 


The advantages of frequent meetings 1s that fresh Information 1s always forthcoming from 
the eight directions. If up-to-date Information 1s not forthcoming, unrest at remote places 
and border areas might go unnoticed at the capital; so also breach of law and order 1n the 
country might not be duly reported. If no prompt action 1s taken agaInst lawless elemenfs 
this wIll be taken as laxity on the part of those 1n authorify and the law and order situation 
will deteriorate. This 1s a sure way of decline for rulers. 

Tf, on the other hand, frequent meetings are held, up-to-date information from all over the 
counfry can reach the capital and prompt action can be taken whenever necessary. The bad 
people will then know that they do not stand any chance against this sort of efficlent 
administration and will đisperse. This 1s a sure way of prosperIty for rulers.) 
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() The Second Factor of Growth, Non-decline 


“Ananda, do the Vajjï princes assemble ¡in harmony and do they disperse ¡n 
harmony? Do they act in harmony 1n discharging their dutles in the affairs of the 
Vaj]jïi country? What have you heard?” 


“Venerable Sĩr, I have heard that the Vajjï princes assemble in harmony and 
disperse 1n harmony, and that they act in harmony 1n discharging their dutles 1n the 
affairs of the VajJjï country.” 


“Ananda, so long as the Vajjï princes assemble and disperse in harmony and act in 
harmony 1n discharging their dutles in the affairs of the Vajjï country, they are 
bound to prosper; there 1s no reason for their decline.” 


(Note: “7o assemble in harmony` means never appearing late at the appointed hour of 
meefing on any excuse. When the time for the meeting 1s announced by gong or by bell, all 
turn up 1n time, leaving aside whatever activifles they may be engaged In. lf one happens to 
be taking his meal, he must leave the table at once 1n the middle of his meal; 1Ÿ one 
happens to be dressing himself up, he must atfend the meeting even though not fully 
dressed up yet. 


To disperse in harmony” means leaving the meeting chamber all at the same time after the 
meefting has concluded. If some have left the meeting chamber and others were to remain, 
the ones who have gone might harbour suspicion against those who remain, with the 
uneasy thoupht that they stay behind to make important decisions behind their back. Thịs 
SOTf OŸ suspIcIous speculafion 1s poisonous for the rulers” mind. 


In another sense: 7ø đ/sjerse in harmony` means to be keen to undertake what 1s to be 
undertaken (as the follow up action consequent to the deliberations and decisions at the 
meefing). For example, If a rebellion needs to be quelled and someone 1s to take charge, 
everyone 1s eager to shoulder the responsIbility. 


Harmony in discharging duíies” means rendering every possible assistance among one 
another. For example, 1Ÿ one of the members 1s found to be falling short of his duty, the 
others would send their sons or brothers to render help. Where a visitor needs to be 
enferfained, the responsibility 1s not shirked but all Joimm in the task. In meeting their 
individual social obligations too, whether for happy occasions or sad occasions, all the 
members act as one whole family.) 


(11) The Third Factor of Growth, Non-decline 


“Ananda, do Vajjï princes absfain from enacting ordinances that have not been 
enacted previously, and do they abstain from revoking what has been enacted 
previously, and do they follow the time-honoured Vajji tradiions and practices? 
What have you heard?” 


“Venerable Sir, I have heard that the VaJjï princes abstain from enacting ordinances 
that have not been enacted previously, and that they follow the time-honoured VaJjr 
traditions and pracfices.” 


“Ananda, so long as the Vajjï princes abstain from enacting ordinances that have 
not been enacted previously, and abstain from revoking what has been enacted 
previously, and follow the time honoured Vajjï traditions and practices, they are 
bound to prosper; there 1s no reason for their decline.” 


(Note: “#nacfing ordinances` means imposing taxes and fines. Imposing fresh taxes and 
fines that were not done before, and not revoking traditional taxes and fines 1s an Iimportant 
principle for rulers. 'Following VajjT traditions and pracfices” means acting 1n accordance 
with traditional code of justice. For Instance, execufion of accused persons without trial 1s a 
flagrant disregard of tradition and practice. Whenever fresh taxes and fines are enacted the 
people naturally resent it. They may even feel that they are fleeced and In that case they 
may leave the country 1n disgust and turn to robbery and crime 1n remote pÏaces, or some 
of the discontented lot may Join gangs of bandifs, cause str1fe in out of the way areas. 


Revoking traditional taxes and fines will result in loss of revenue. This will render the 
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rulers unable to meet sfate expenditures. The armed forces and civil servants will have 
reductions In their remuneration. This wIll lower their efficlency and the standards of theIr 
services will fall, effecting the might of the army. 


If the time-honoured VaJjT traditions and practices are đisregarded and people are executed 
without trial, relatives of the victims of inJustice wIll bear grudge against the rulers. They 
may go fo remofe places and resort to crime themselves or may Join gangs of bandits and 
roam the country. These are causes of decline for rulers. 


In a country where the ordinances enacted are the same ones that have been traditionally 
enacted, the people will accept them without murmur. They will feel happy about theIr 
obligations and go about their normal activitles such as agriculture and trading. 


Where rulers do not revoke traditional taxes and fines their revenues In kind and In money 
are flowing 1n every day. The armed forces and civill servants enjoy ther usual 
remuneration as they are properly provided and made happy, Thelr services remain as 
trustworthy and dependable as In the olden days. 


In VaJjï system of Justice, there were sfages of careful scrutiny In the administration of 
criminal Jjustice. When a man was brought before the authorifles and was accused of theft, 
he was not put Into custody but was properly examined. If there was no proof of theft, he 
was allowed to go. IÝ someone was suspecfed of a crime, he was handed to the officials of 
the Justice department where he was given a proper hearing. If found not guilty, he was 
released. If the Judges suspected him of the crime, he was referred to a panel of learned 
persons who were well versed in social ethics. If the panel of learned persons found him 
not guilty he was released. If they considered him not free of fault, he was then referred to 
a review board of eight jurors (who belonged to the eight categorles of families with an 
honourable tradition and who were free from the four kinds of improper official conduct.) 
lIf the review board found him not guilty, he was released but, 1ƒ he was not free from 
blame, he was commitfed to the King through the Commander-in Chief and the Herr- 
apparent. If the King found him not guilty, he was released. If he was not free from blame, 
the traditional criminal code, “đhammafhaf, was caused to be read in his presence. The 
code contained specific descriptions of acts of crime with specific punishmenfs attached to 
them. The King ascertained the nature of crime the man had committed that answered the 
description In the list of crimes in the code, and the prescribed punishment was meted out 
to him. 


The Observance of the Vajjï tradition described above was very reassuring to the people. 
When one of therr kith and kin was punished for a crime the people did not blame the Va]JI 
princes. They knew the King had dispensed Justce and that the fault lay with the 
perpetrator only. Being satisfied that they had full protection of the law, they went about 
their usual business honestly. This adherence to the time-honoured system of Jusfice 1s thus 
a factor of progress for rulers.) 


(iv) The Fourth Factor of Growth, Non-decline 


“Ananda, do Valjï princes treat their elders with courteous regard, deference, 
esteem and veneration, and do they consider that the advice of elderly people are 
worth listening to? What have you heard?” 


“Venerable Sïr, I have heard that the Vajjï princes treat their elders with regard, 
deference, esteem and veneration, and that they consider the advice of elderly 
people are worth listening to.” 
“Ananda, so long as the Vajjï princes treat their elders with regard, deference, 
esteem, and veneration, and consider that the advice of elderly people are worth 
listening to, they are bound to prosper; there 1s no reason for their decline.” 
(The terms 7zegard, deference, esteem and venerafion”, all denote a deep sense of respect, 
1ndebtedness, genuine affection and humility. “7o iisfen fo their advice” means to seek theïr 
counsel twice or thrice every day.) 
lf young princes do not have a sense of respect for their elders and do not go to them for 
advice, they wIll be Ignored by the elders, and lacking proper guidance, they will tend to 
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indulse themselves in sensual pleasures and forget their princely duties, thus leading to 
therr ruin. 


Where princes hold therr elders In esteem, the latter will advice them on sfate craft, 
pointing out the traditional practices. In military strategy, they have practical experlence so 
that in a given situation they can give sound guidance, such as how to advance, how to 
refreat. Drawing on the rich experlence and mature wisdom of their elders, the princes can 
thus carry on their proud tradition, perpetuating therr national glory. 


(v) The Fifth Factor of Growth, Non-decline 


“Ananda, do the Vajjï princes refrain from carrying away, by force, women and 
øIrls and keeping them? What have you heard?” 


“Venerable Sĩr, I have heard that the Vajjï princes do not carry away, by force, 
women and girls and keep them.” 


“Ananda, so long as the Va]jï princes refrain from carrying away, by force, women 
and girls and keeping them, they are bound to prosper, there 1s no reason for their 
decline.” 


(Herein, where the rulers forcibly take any woman or girl without consent, the people w1ll 
be very angry. “They have taken away a mother from our house!” “They have taken away 
our girl whom we have nurtured with such great devotion!” “They have kept them at the 
palace!” People wIll complain. They wIll leave the country, go to the remofe reglons and 
become criminals themselves, or they may join gangs of bandits and roam the country. This 
1S a cause of decline for rulers. 


'Where the rulers do not forcibly take away women and girls and keep them, the people are 
free from molesfation and anxIety and they go about their usual business. They contribute 
to the wealth of the rulers. So, restraint of rulers 1s a factor for thelir progress.) 


(vi) The Sixth Factor of Growth, Non-decline 


“Ananda, do the Vajjï princes hold in respect, reverence, honour, and veneration 
ther traditional shrines within and without the city? Do they see to 1t that 
appropriate offerings and oblations are made at those shrines as of yore, without 
remiss? What have you heard?” 


“Venerable Sĩr, I have heard that the Vajjï princes hold in respect, reverence, 
honour, and veneration their traditional shrines within and without the city. They 
see to 1t that appropriate offerings and oblations are made at those shrines as of 
yore, without remiss.” 


“Ananda, so long as the Vajjï princes hold in respect, reverence, honour, and 
venerafion their tradiional shrines within and without the city, and see to 1t that 
appropriate offerings and oblations are made at those shrines as of yore, without 
remiss, they are bound to prosper; there 1s no reason for their decline.” 


(Where the rulers do not venerate the traditional shrines whether Inside or outside of the 
city and are remiss in making the customary offerings and oblatlons that are due to them, 
the guardian sptrits do not afford them protection. Although the guardian spirifs are not 
able to cause fresh misfortune to the people, they can ageravate the existing misfortune 
such as a worsening In coughs and headaches. In time of war, they do not Join forces 
agaInst the enemy. Thus the rulers stand to meet with decline. 


Where rulers do not neglect the customary offerings and oblations that are due to guardian 
spirits at the traditional shrines, the latter give them protection. Although the guardian 
Spirits are not able to bring fresh fortunes to the people, they can atfenuate the existing 
misfortune such as causing immediate relief in coughs and headaches. In times of war, they 
Jomn forces with the local combatants. They may cause delusion to the enemy 1nfo thinking 
that the local army 1s twice or thrice 1s actual numbers; or they may show up terrifying 
siphts before the enemy. Keeping the tradiional guardian spirits in ther good mood 
through customary offerings and oblations 1s a factor of prosperity for rulers.) 


(vii) The Seventh Factor of Growth, Non-decline 
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“Ananda, do the Vajjï princes see to it that arahaís are given suitable protection 
and security so that those araha/s, who have not yet visited the Vajjï country, may 
go, and so that those arahas, who have already arrived, may live in the VajjI 
counfry in a genial atmosphere? What have you heard?” 


“Venerable S1r, I have heard that the VajJjï princes make careful provisions for the 
protection of and security for arahaís so that those arahaís, who have not yet 
visited the VajjIï country, may go and so that those azzhaí#s, who have already 
arrived, may live In the VaJjT country in a genial atmosphere.”” 


“Ananda, so long as the Vajjï princes see fo it that arøhaís are given suitable 
protection and security so that those arzhzís, who have not yet visited the Vajjï 
country, may go, and so that those arahaís, who have already arrived, may live m 
the VajJjï country 1n a gemial atmosphere, they (the princes) are bound to prosper; 
there 1s no reason for therr decline.” 


(In this matter, 77zøfecfion`” means necessary measures fO ensure safety and %secuwrify' 
means safeguarding the peace and friendly atmosphere. For noble persons, their protection 
and security need not be provided using a powerful armed guard. What 1s needed 1s to 
make sure that annoyance 1s not caused to these noble ones by such Improper Ways as 
felling of trees near their monastery, hunting or fishing In the vicimity. Careful provisions 
for the protection and security are intended to guarantee a genial atmosphere for arahaús. 
They reflect the friendly attitude of the VaJJT princes towards the noble ones. 


Where the rulers of a country do not have a friendly attitude towards arahaís, who have 
not yet visited their country, 1 1s due to their lack of faith in the Triple Gem. In that case 
when Đhikkhus visit their country, they would not welcome them, (repeaf:) wowldl not go fo 
them and pay homage, would not converse with them cordidlly, would not ask quesfions 
concerning the Doctrine, would not listen to their discourse, would not make oƒferings to 
them, would not hear the joyous remarks oƒ the donee-bhikkhus, and would not arrange ƒor 
their sfay. They earn the reputation that such and such a ruler has no faith in the Triple 
Gem as when b7¡/kkhøws visited their country, they would not welcome them, ... (ze2eaf ƒom 
above) ... would not arrange for their stay. Due to this ill-repute, 5Jh/kkh„s do not travel by 
the cty gate of such a ruler, and 1f they cannot avoid using the road that passes by the city 
of that ruler, they would not enter the city. And thus there 1s no arrival of arahaís, who 
have not yet visited that city. 


If those 5h/k&h„š, who have already visited that city, do not find a genial atmosphere, the 
bhikkhus wIll feel that they have visited a wrong place. “Who would live im such an 
unfriendly city where the rulers are so disrespecfful?” they would say, and leave the place. 
Where a place 1s shunned by 5jjkks due to non-arrival of 5h/k&h„š and departure of 
bhikkhus who have already visited, there, the place becomes devoid of Đhikkhus. Where 
bhikkhus do not stay, guardian spirits do not stay either. 


Where guardian sprrifts do not stay, demons have the run of the place. Where the demons 
thrive, strange diseases that are not known previously are caused by them. Opportunity for 
©earning merit on account of seeing virtuous persons, seeking answers to doctrinal point, 
eftc., 1s lost. This state Of affalrs 1s cause of decline for rulers. 


The happy consequences of caring for the virtuous persons may be understood on the basIs 
of the above unhappy consequences arising out of lack of such caring.) 
Then the Buddha said to the Brahmin Vassakara, Chief Minister of Magadha: 
“Brahmm, on one occasion I taught the VajJjï princes these seven principle of 
progress while Ï was sfaying at the Sarandada shrine in Vesäll. 


“Brahmmn, so long as these seven factors of growth, non-decline remain with the 
Vajjï princes, and so long as the Vajjïï princes carefully abide by these seven 
principles, they are bound to prosper; there 1s no reason for their decline.” 


Then the Brahmin Vassakara replied to the Buddha: “Revered Gotama, careful abidance 
Of just anyone of those factors of growth would ensure the prosperify of the VaJjï princes, 
allowing no cause whatever for their decline. How much more so, 1f they carefully abide 
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by all the seven factors! 


“O revered Gotama, 1t 1s not likely that King Ajãtasattu will conquer the Vajj 
country sinply by making war upon 1t, unless he can successfully seduce the VaJJi 
princes or sow seeds of dissension among them. 


“O revered Gotama, we shall go now. We have many affairs to aftend to.” 
“Brahmm, you know the time to øo (1.e. go when you wish ).” 


Then the Brahmin Vassakara, being greatly pleased with the Buddha's words, expressed 
his delight, rose from his seat and departed. 


(Sarandada Shrine was pre-buddhistic shrine set up to propitiate a demon of that name. 
With the advent of the Buddha, a monastery was built on the site, hence the monasftery Was 
stll known as Sãrandada Shrine. 


The Brahmin”s suggestion of seduction was meant to resort to acts of friendliness towards 
the enemy with lavish presents and messages of goodwill and amity. When the enemy was 
led to thinking that Ajafasattu was a real friend and remained unprepared for war, then 
only Chief Minister would advise the king to attack. 


His second idea of sowing seeds of dissension also was another strategy to weaken the 
enemy. Both the two ideas flowed out of the Buddha's seven factors of growth. 


lt might be asked: “Did the Bhagava know that the Brahmin Vassakara would benefit from 
the discourse?” 


The answer 1s, “Yes.” 
“And then why did the Bhagavä make the discourse?” 


He made the discourse out of compassion for the Vajjï princes. To elaborate: The Buddha 
knew with His supreme wisdom that 1f He did not give the discourse to the Brahmin, King 
Ajätasattu would invade the Licchavĩ Country, capture the Licchavĩ princes and destroy 
them in two or three days time. By giving the discourse, King Ajãfasattu would first use the 
Sfrategy of sowing dissension among the LicchavT princes and move to destroy them only 
after three years. 


Three more years of survival would provide the Licchavĩs opportuniles for more 
meriforious deeds that would establish them In good stead. Hence the discourse was øIven 
out Of øreat compassion by the Buddha.) 


The Fall of Vesali 


When Brahmin Vassakara returned from the Buddha and got back to the palace King 
Ajãtasattu asked him: 


“Brahmin, what did the Bhagava say?” 


“Your Majesty, according to Buddha Gotama, the Vajjians cannot be captured 
unless through deceit or through causing a disunity among them.” 


“If we employ deceit, we shall have to suffer losses in our armed forces. We had 
better try fo cause a disunity among them. But Brahmin, how should we go about 
1?” 

“In that case, hold a meeting at the palace and announce your Infention to make 
war with the Vajjians. Then I shall pretend to disapprove of the idea and leave the 
council chamber. At that, you should feign anger with me and blame me openly. 
Thereafter, I shall send gifts to the Vajjians in open daylight which you should 
promptly find out and confiscate. Then branding me as a traifor, you should, 
1nstead of Inflicting physical punishment, appear to choose to disgrace me, shave 
my head and expel me from the city. Then I shall speak out defiant words to the 
effect that “I know the defence system of your city; [ will lead the Vajjians to 
destroy the city walls and ransack the city.` At those impertinent words from me 
you should show great anger and order my Immediate departure.” 


King Ajãtasattu carried out Vassakara's scheme 1n detail. 
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The LicchavI princes learnt that Vassakara had left RaJagaha. But they had fears of him 
as a crooked person. “Let him not cross the Gagä to our shore”, they protested stronply. 
However, some of the Licchavis said: “Vassakara 1s In his plight because he spoke In our 
defence.” So the Licchavis allowed the Brahmin to cross the Ganga. 


Brahmin Vassakara came up to the LicchavT princes and on being asked the reason for his 
banishment, he told them what had taken place at the RaJagaha court. The LicchavIs were 
sympathetic with Vassakara. They thought he was treated rather too severely for such a 
small offence. 

“What was your official status at the RaJagaha court?” They asked of Vassakara. 

“I was the Judge (i.e. Mimister of Justice).” 


“Then you keep that post at our court,” the Licchavis told him. Vassakara proved himself 
a very competent Judge. The Licchavrs then learned the princely arts from him. 


Vassakara sows Dissent among The LicchavI Princes 


When Brahmin Vassakara had established himself as the royal teacher, he started to put 
his scheme Into effect. He would call up a Licchavĩ prince in private and ask some trifling 
thing such as: 


“Do youths under your Royal Highness do cultivating?” 

“Yes, they do.” (would be the natural answer) 

“Do they yoke a pair of oxen?” 

“Yes, they do.” 

The dialogue did not go further. The two parted. But when one of the Licchavĩs who saw 
the private discussion asked the Licchavĩ who had conversed with Vassakara about the 
subJect of their điscussion, and was told the truth, the inquirer naturally could not believe 


1t. “Phere must be something that he 1s holding to himself,” he thought. A wedge had been 
thus placed between the two prInces. 


On another day, Brahmin Vassakãra took another Licchavĩ prince to privacy and asked: 
“Your Royal Highness what dịid you have for breakfast today?” And that was all. When 
some other Licchavĩ princes asked about the meeting and was told the truth it struck them 
as queer. Another wedge had been laid at another place. 

Ón another occasion, Brahmin Vassakara asked another LicchavI prince In privafe: “Your 
Royal Highness 1s said to be 1n straitened circumstances, 1s that true?” 

“Who told you so?” asked the Prince. 

“Prince so and so told me.” 

And so 1ÌI-will between two Iinnocent LicchavT princes was creafed. 


Yet on another occasion, Brahmin Vassakara said to another LicchavT prince 1n prIvate: 
“Your Royal Highness 1s called a coward by someone.” 


“Who dare call me a coward?” asked the prince. 
“Prince so and so did.” 
Thus enmity arose between two Innocent LicchavT princes. 


After three years of Insidious scheming, Brahmin Vassakara brought the LicchavT princes 
to such a sfate that no two princes had faith in each other. Then to test the effectiveness of 
his scheme, he had a public proclamation made by the beat of the gong, for an assembly of 
the Licchavi princes. Each bearing a grudge against another, none of the princes was 
prepared to work together 1n unison as usual. “Let the well-to-do princes aftend; we are the 
wretched ones,” some would say. Ór, “Let brave men go; we are but cowards.” And on 
these diverse grounds of disunity, the assembly did not take place. 


Brahmimm Vassakara then sent a secret message to King AJjatasattu that 1t was the time to 
attack Vesali. AJatasattu gave the war cry by the beat of the gong and marched out of 
RãJagaha. 


990 


Chapter 40 


The ruling princes of Vesalr heard the news. “We wIll not let them cross the Ganga!” 
they declared and an assembly was called, but nursing the old grudges, no one aftended. 
“Let the brave ones go.” e(c., they would say 1n derision. 


When Ajatasattus forces had crossed the Ganga, the ruling princes of Vesalï declared: 
“We will not let them enter our city. We wIll close our city øates and stand firm. Comel to 
our defences now!” They shouted and tried to convene an assembly. Yet there was no 
TeSpOnse. 


AJätasattus army met no resistance whatever from Vesali whose city gates remained 
open. They massacred all the Licchavĩ princes and returned to RaJagaha as conquerors. 


Thị is the story 0ƒ how Vesal ƒell. 


[The events leading to the fall of VesalT and 1fs utter destruction took place during 
the three years, beginning with the year of the passing away of the Buddha and two 
years after that. The story 1s reproduced here as described in the Commenftary in 
this connection. May the reader, the virtuous follower of the Buddha, visualize im 
his Imagination the scene of Brahmin Vassakara learning from the Buddha the 
seven facfors of srowth, non-decline for rulers at the mountain abode of the 
Buddha atop mount GIjjhakufa, and his departure (ín all satisfaction) from there.)] 


The Seven Factor of Non-decline of Bhikkhu 
The First Set of Seven Factor of Non-decline 


Even when the Buddha was giving a discourse on the Seven factors of growth for rulers 
to Brahmin Vassakara, he had in mind of making a similar discourse for the guidance of 
bhikkhus, mm the 1nterest of the prolongation of His Teaching, (1.e. the threefold training) 
which will be conducive to release from the round of existences, and realization of 
Nibbana and hence are more beneficial than the seven factors of growth for rulers which 
are merely mundane principles. 


_ Accordingly, soon afier the Brahmin Vassakara had left, the Buddha said to Venerable 
Ananda: “Go, Ananda, and let all the Đj/kk„s living around Rajagaha gather In the 
assembly hall.” 


, 


“Very well, Venerable Sir,” said Ananda and arranged for a full gathering of bJikkhus. 
He sent 5hikkh„s endowed with speclal powers to Iinform those 5jjkks who dwelled at 
some distance from Rajagaha, and went personally to those 5h/kkh„ who were living near 
by. When the bjikkhus had gathered in the Assembly Hall, Ananda approached the Buddha, 
made obeisance to Him, and standing at a suitable place, said to Him: “Venerable Sĩr, the 
commumity of Đhikks 1s assembled. It is for the Bhagava to go as and when he wishes.” 


Then the Buddha went to the Assembly Hall and, taking the seat prepared for Him, 
addressed the bh/k&khs thus: 


#BhiRkhus, I shall expound to you the seven factors of non-decline. Listen and pay 
aftention to what I am goïng to say in defaIl.” 
“Very well, Venerable Sir,” the 5hkkh„s responded, and the Buddha gave this discourse: 


Ù— Bhikkhus, so long as the bhikkhus hold frequent meetings and have many 
meetings, they are bound to make progress (spiritually); there 1s no reason 
for their decline. 


1) Bhikkhus, so long as the bhikkhu„š assemble and disperse In harmony, and 
affend to the affairs of the Sangha in harmony, they are bound to make 
progress (spIritually); there 1s no reason for their decline. 


li) Bhikkhus, so long as the bhikkh„s do not prescribe rules that had not been 
prescribed by the Buddha, and observe well the trainning rules (vi4y4) 
prescribed by the Buddha, they are bound to make progress (spiritually); 
there 1s no reason for their decline. 


Iv)} Bhikkhus, so long as the bhikkhus show respect, deference, esteem, and 
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veneration towards the Đ//kkh„-elders, who are of long standing and senior 
in bhikkhuhood, who have acquired the position of leadership among the 
Sangha, and consider that the advice of those b7ikkhu-elders are worth 
listenng to, they are bound to make progress (spiritually); there 1s no 
reason for their decline. 


y)_ Bhikkhus, so long as the bhikkhus do not yIeld to the power, the influence 
Of /đ¡hã, craving which arises In them and which leads to rebirth, they are 
bound to progress (spiritually); there 1s no reason for their decline. 


vi) Bhikkhus, so long as the bhikkhus are willing to øo Info seclusion in remote 
forest dwellings, they are bound to progress (spiritually); there 1s no reason 
for their decline. 


vi Bhikkhus, so long as the Phikkhus remain established In mindfulness 
themselves so that those co-practiioners of the Ö/kku pracice who 
cherish morality and who have not yet come might come, and those (of 
similar nature) who have already come might live in peace and comfort, 
they are bound to progress (spiritually); there 1s no reason for their decline. 


*Bhikkhus, so long as these seven factors of non-decline remain with the 5h;ikkhus, 
and so long as the Đ;/k&khus live by them, they are bound to progress (spiritually); 
there 1s no reason for their decline.” 


(The discourse is not concluded yet.) The above seven factors are called the first set of 
seven facfors of non-decline of 5h¡kkhus. 


1) Of these seven the first factor of assembling often 1s essentially the same as 
the first principle of progress taught to the Vajjians. Unless bhikkhus meet 
together often they cannot get to know what 1s going on at varIous 
monasterles. For Insfance, a cerfain sima 1n a certain monastery may be 
flawed for having mixed boundaries so that valid Sangha functions cannot 
be held ín them, or that certain bhikkhus at a certain monasfery are 
practising medicine, or acting as messenger for lay persons, or taxing the 
patlence of their lay supporters by foo many wanIts; or are pursuing gain 
with gain efc. 


When laxity of 5hkkh„ conduct is not taken note of by the Sangha, evil Đh/kkhus may 
take undue advantage of 1t, and multiply their numbers with adverse consequences for the 
Teaching. 


By the Sangha frequently meeting In assembly promptly, a faulty sửã can be put right by 
Sangha acts so that it can function according to the Vinaya. When evil Đh/kkhus have 
formed a communmity of their own, arjya-bhikkhus who have attained magga-phala can be 
despatched to teach them the ways and practices of the ariyas (Ariyavamsa Dhamma); 
evil Đhikkhus can be chastised by sending Đj/kkh„s adept at the Vinaya rules. In such 
case, evil bj/kkhus wIll know that the Sangha are vigilant and that they cannot thrive. 
Thus the progress for the Đ//k&#s in the threefold training 1s assured. 


H)  “Đhikkhus assembling im harmony` means promptly responding to a call for 
Sangha congregation to carry out any Sangha business such as clearing a 
stupa precincts or doing repair work to the shrines, or making vows Or 
Imparting Insfrucfions under the Vinaya rules. On no account should the 
signal for gathering of the Ö//kkhus be treated slightly. All personal 
engagemerts, such as stitching robes, or baking an alms-bow]l, or repairing 
the monastery, should be dropped for the moment to attend the assembly. 
This attitude of always giving prlorlty to the business of the Sangha 
assembly assures harmony 1n Đh/kkhu assemblles. 
Dispersing in harmony” means to rise from the meeting all at once and to break up 
without exception. If some Ö;/k&kjs were to sfay on, those who have left the assembly 
hall might harbour suspicious thoughts against those sfaying behind. “hose bhikkhus 
have real business to discuss between themselves only” and such misunderstanding will 
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'Dispersing in harmonyˆ may also mean rising up together eagerly to take responsIbility 
{o carry out the resolutions made at the assembly such as participation in Sangha acts 
concerning szãs or volunteering for chastising an errant bhikkhu. 


Aitending to the qffairs oƒ the Sangha in harmony” means a readiness, on the part of 
every Đhikkhu, to live as a community, never being selfish. For Instance, IÝ a guest 
bhikkhu arrives, he should be given a warm welcome instead of being directed to another 
monastery, or making undue Inquirles about his 1dentity. This 1s particularly Important In 
respect of a sick 5h/kkh„ needing shelter and attention. Finding 5j/kkw requisites, such 
as alms-bowl, robes, medicine, for the needy 1s also an act of harmonious discharge of 
bhikkhu obligatlon. Where there 1s a dearth of learned 5/k&hws at a certain place and 
there 1s the danger of the Pali text or the correct meaning thereof going to extinction, the 
bhikkhus of that place should find a competent Đ/kkhu to teach the text and Interpret the 
meaning thereof, and he should be looked after properly, by way of the four bÖikkhu 
TequIsIfes. 


11) In the third factor of non-decline, prescribing a 5h/kkh„ undertaking which 
1s not In accordance with the Doctrine amounts to prescribing something 
that had not been prescribed by the Buddha. 


An example of such undertaking: There 1s a cerfain provision in the Vinaya rules called 
Nisidãanasantafa rule or Purãnasanfafa rule 1n the ParajJika PalI, 2-Kosiya Vagga (the fifth 
rule at page 336, Myanmar translation). When the Buddha was staying In Sãvatthi at the 
Jetavana Monastery, He said to the bh/kkhus: “Bhikkhus, Ï w1sh to remain in seclusion for 
three months. No Đh/k&khu shall come to Me except the one who brings My meals.” The 
bhikkhus then made an undertaking among themselves that any Đh/kkh„ who went to the 
Buddha, other than the one bringing food for Him, should be liable to pãciffiya offence, 
and breach of this offence should be conveyed to the Sangha. Now this 1s overdoing the 
Buddha's orders. These 5//kkh„š had no right to classIfy breach of the Buddha's words on 
that particular occasion as one of ?ãciffiya offence, nor any right to declare (by ther own 
undertaking) the breach a cause for confession. Such undertaking 1s against the Dhamma- 
Vinaya, and amounts to prescribing something which the Buddha had not prescribed. 


Disregarding what the Buddha prescribed 1s best i1llustrated by the case of VaJjTputtaka 
bhikkhus of VesalT when they tried to introduce ten unlawful rules of their liking, In 
flagrant disobedience to the Buddhas Vinaya rules. That event took place on the 
hundredth year of the Buddhas passing away. (Ref: Vinaya Cũlaovagga Pali, Satta 
Satikakkhandhaka). 


During the time of the Buddha, there were Bhikkhus AssajJi and Punabbasuka who 
1ntentionally infringed minor rules of the Discipline. However trifling the offence might 
be, non-observance of what the Buddha prescribed 1s nothing but non-obser vance. 


In the story of Puranasanfata, the Arahat Upasena, (brother of Sãriputta) refrained from 
making an (novel) undertaking as a ĐÖ¿kkh„¿ rule of conduct. This 1s a case of not 
prescribing rules that had not been prescribed by the Buddha. 


The Venerable Yasa, who headed the Second Council, taught the Dhamma-Vinaya to the 
bhikkhus. This 1s an Instance of not disregarding the training rules prescribed by the 
Buddha. 


Ớn the eve of the First CouncIl, a lively điscussion took place among the Sangha whether 
minor offences should be dropped from the code of Vinaya because the Buddha, when 
His passing away was near, gave this optlon to the Sangha after He was gone. The 
Venerable Kassapa, head of the EFirst Council, made a formal proposal at the Sangha 
congregation to uphold all minor offences as prescribed by the Buddha. This 1s a case of 
observing well the training rules prescribed by the Buddha. 


IV) Wi(h reference to this factor of non-decline, 5jkkh„-elders would give 
spiritual guidance only to those 5hjk&h„š who are courteous and reverential 
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towards them and who approach them twice or thrice every day. To those 
who willingly seek guidance by showing their admiration, the b7ikkhu- 
elders would impart practical wisdom handed down from generatlon of 
teachers and essential points 1n the Doctrine that are fit to be taught only to 
the sincere and devoted pupIls. If the Đ#/⁄kh„s do not show due respect and 
regard to the b7/kkhu-elders, they will be deprived of the five benefits such 
as morality, and the seven properties of the azizas, and so sfand to great 
loss and decline. 


Those øjjkkh„šs who are courteous and reverential towards the 5hikkh„u-elders and 
approach them twice or thrice every day, gain knowledge from them 1n many ways. They 
get practical Instrucflons (n Insight mediftation), such as: “you should go forward thus 
(being mindful and with clear comprehension), you should go backward thus; you should 
look straight ahead thus; you should look sideways thus; you should bend the arm thus; 
you should stretch the folded arm thus; you should carry the great robe and alms-bowl 
thus, etc.” The 5h/k&h„-elders would Iimpart to them practical wisdom, which was handed 
down from generafions of teachers, and the essential points in the Doctrine, which were 
worthy to only sincere and devoted pupils. They would teach them the thirteen ascetic 
practices and warn them against pitfalls in doctrinal controversy by explaining to them 
the moot points contained in the Ten Points of Controversy (Abhidhamma Pitaka). Thus, 
being esfablished as good pupils of worthy teachers, these Đ/kkh„s wIll gain the five 
benefits such as morality fulfilling the task of arahatship, the fruit of becoming Đhikkhu. 


v)  As regards the fifth factor of non-decline, a b/kkhu who goes about from 
village to village, fown to town, always at the heels of their donors for the 
sake of acquiring the four 5¿k&„ requisites, 1s one who yields to the 
power of craving. One, who yields to craving, 1s on the decline In the 
benefits of b7ikkhu practice such as morality. One who does not yield to 
craving progresses spiritually beginning with morality. 


vi) As regards the sixth factor of non-decline, a remote forest dwelling 1s a 
place away from human settlementfs (not necessarily to be 1n a forest). One 
must be willing to dwell in seclusion at such a place. That indeed 1s so. In a 
monastery close to a town or village, when a Đh/kkhu rises from /hãna, he 
hears human voices, male, female or childrens voices which spoil the 
tempo of concentration 


At a forest abode, one wakes up in the morning to the sounds of animals and birds (which 
make for peace and contentment) which creates delightful satisfaction (7?) and by wisely 
reflecting on that delightful satisfaction, one can attain arahaffa-phala. Thus the Buddha 
speaks In pralse of a bikkhu sleeping at a remote forest dwelling even more than a 
bhikkhu 1n jhãmic absorption living near a town or a village. This 1s because He sees the 
potential for easier attainment of arahatship In the forest-dwelling Đh/kkhu. That 1s why 
he says that as long as Đh/k&h„š are willing to dwell in seclusion ín forest abode, they are 
bound to progress spiritually and that there 1s no reason for their decline. 


vii) Regarding the seventh factor of non-decline, resident bhikkh„s, who do not 
welcome co-practfitioners of the Đh/k&hu-practice who cherish morality, are 
those who lack faith in the Triple Gem. This type of Đ/k&h„ would not 
greet guest-bhikkhws on arrival, would not offer a seat, nor would fan them 
to cool them and would not do any act normally expected of a host 
bhikkhu. A monastery, where such Đh/kkhuš live, earns the repufation 1t 
deserves that such and such monastery 1s a place where Đ/k&kh„s lacking In 
faith in the Triple Gem live, that it is unfrlendly to guest-5jjkkh„s, and 
inhospitable. That reputation keeps away guest bh/kkhus from entering that 
monastery even though they may happen to be passing by 1t. Therefore, 
virtlous Đjkk„s who have not been there, will never go there. Those 
virtious Ö7/k&kJ„us, who have been there, not knowing the ¡inhospitable 
nature of the monasftery, will soon find out that the place 1s not the right 
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one for them to sfay long, and will go away In disgust. In this way that 
monastery will become a place where other virtuous Đ;//k&Jus do not care 
to settle down. The result 1s that the resident-bJkkhus of that monastery 
wIll lack any opportunity of seeing virtuous ones who can share with them 
the Doctrine which could dispel doubts In them, teach them the trainng 
precepts, and preach to them the excellent Doctrine. These resident- 
bhikhhus wIll then hear no new discourse, nor will they try to refain 
through consfant recitation whatever they have learnt. Thus the benefits of 
bhikkhuhood such as morality will dwindle day by day. 


Resident-bhikkhus, who wish to see guest-bJikkhus arrive at their monastery, are those 
that have faith in the Triple Gem, so they would cordially greet those virtuous 5jjkkhs 
who visit them, would offer lodging, and ask them to Join them on the alms-round. They 
get an opportunify to learn the Doctrine from the guest Đ//k&Js and have their doubts 
dispelled. They can hear discourses on the excellent Doctrine. The monasfery, resided by 
this type of bh/kkhus, earns a good reputation as a place where b/kkhus with faith in the 
Triple Gem live, as a hospitable place that honours virtuous guest Đ;/kkh„s. That 
reputation attracts virtuous 5jjkk„s to 1t. When they arrive, the resident Đh/kkh„š do 
whatever acts of hospitality is due. They would pay respec(s to the visiting bÖkkhus who 
are senior to them, or would sit on their own seafs around the visiing bJjkkhs who are 
Junior to them, and then ask whether the visitor plans to sfay or to move on to another 
place. If the visitor says he intends moving on, the resident 5/¿k&„s would Invite him to 
sfay on, pointing out that the place 1s a suitable one for them and that alms-gathering 
would also be no problem for him. If the visitor agrees to sfay on, then the resident 
bhikkhus get the privilege of learning the Vinaya rules, If the visitor 1s proficient in the 
Vinaya; or learning the Sutfanta, 1f the visifor 1s proficient in the Suttanta. Abiding by the 
1nstructions given by the virtuous visiftors, the resident b/kkJ„s attain arahatship with the 
Four Discrminative Knowledges (0afisambhida-ñand). As for the virtuous guest 
bhikkhus, they say gladly: “When we first came here, we thought of staying only a few 
days but since the resident b/kkhs make our stay pleasant, we shall stay here for ten or 
twelve years.” Thus the benefits of bhikkhuhood such as morality Increase. 


The Second Set of Seven Factor of Non-decline 


Further, the Buddha said to the bh/kkhus: “Bhikkhaus, | shall expound to you another set of 
seven factors of non-decline. Listen and pay good attenfion. I shall explain In detail.” 
“Very well, Venerable Sir,” the 5h¿k&„s responded. And the Buddha gave this discourse; 


Ù Bhikkhus, so long as the bhikkhus do not delight in and concern themselves 
with mundane actfiviles or transactions, they are bound to pTOBT€ss 
(spirifually); there 1s no reason for their decline. 


1) Bhikkhus, so long as the bhikkhus do not delight in and seek enJoyment In 
1dle talk, they are bound to progress (spiritually); there 1s no reason for 
their decline. 


li) Bhikkhus, so long as the bhikkhus do not delight In, and seek enjoyment In 
slothfulness, and are not fond of sleeping, they are bound to prOgTess 
(spirifually); there 1s no reason for their decline. 


i} Bhikkhus, so long as the bhikkhuš do not seek enjoyment In company of 
assoclates, they are bound to progress (spiritually); there 1s no reason for 
their decline. 


y)_ Bhikkhus, so long as the bhiRkh„š do not have any evil desire to make 
pretentious claims to affainment or fo virtue, and do not yield to such evil 
desire, they are bound to progress (spiritually); there 1s no reason for their 
decline. 


vi) Bhikkhus, so long as the bhikkhuš do not associate with evil frilends or evil 
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companions, and are not favourably disposed towards evil companionshIp, 
they are bound to progress (spiritually); there 1s no reason for their decline. 


vi) Bhikkhus, so long as the bhikkhus do not stop halfway (before attaining 
arahatship) after comprehending the Truth im a small way, they are bound 
fo progress (spiritually); there 1s no reason for their decline. 


*®Bhikkhus, so long as these seven factors of non-decline remain with the 5h;ikkhus, 
and so long as the Đj/kkhw„š live by them, they are bound to progress spiritually; 
there 1s no reason for their decline.” 


(The discourse 1s not concluded yet.) The above seven factors are called the second set of 
seven Factors of non-decline of bhikkhus. 


J) (Of those seven factors, the first factor, “mundane activifles” means 
assigning a robe for use, stitching robes, reinforcing the layers of a robe, 
making needle-container, stitching a sling for the alms-bowl, stitching the 
girdle, stitching a wafer-strainer, making a circular stand for the alms-bowl, 
making potsherd for scraping the feet, or making a broom etfc. 


Some h/kkh„s devote to these matters all the time. This, pointed out as the first facfor, 1S 
not proper. AÁ b#/⁄khu should apportion his time for such matters, but he should have 
time for learning, studying, cleaning the stupa precinct, etc., as well as allow some time 
for meditaton. A Đ/kkhu who uses his time judiciously 1s not one who enjoys worldly 
affalrs. 


1) “ldle talk” means speaking fondly about women or about men, and any 
other flippant speech that 1s not conduciIve to 7,agga-phala. A bhikkhu, who 
1ndulges 1n such petty talk all the time, 1s one who seeks enJoyment 1n i1dle 
talk. A bhikkhu, who discourses on the Doctrine by day and by night, who 
answers doctrinal questions, 1s called “a reticent Đj/kk„, one who Is 
disciplined 1n speech. 
The Buddha has said: “Samnipafifãnam vo bhikkave dvayamh karaniyam dhammT vã kathä 
ariyo vũ tunhibhãvo — For you, bhikkhus, there are only two things to do when you meet 
one another: talking about the Doctrine, and remaining silent in deep contemplation.” 


11 A bhikkhu, who 1s given to sloth and torpor even while going, siting or 
lying down, 1s one who seeks enJoyment in slothfulness and 1s fond of 
sleeping. A 5jjkkh„, who might have a cat-nap due to earnest effort at 
bhikkhu practice that tires his body, 1s not one who 1s slothful and 1s fond 
of sleepIng. 


1V) A bhikkhu, who feels uneasy im being alone but 1s fond of company of one 
or more to talk to, is one who seeks enjoyment in company. A bhikkhu, 
who delights in being alone In all the four bodily postures and who 1s 
perfectly at ease while alone, 1s not one who 1s fond of company. 


Và A bhikkhu, lacking morality, may claim morality; such a Đ5/kkhu 1s called 
one who has an evil desire. A bjkkhu, who does not have pretention to 
morality, 1s not one who has an evil desire. 


vi) A friend is one whom one loves; a compamion 1s one who Ïives, øOes Or 
eafs fogether with oneself. 


vi) A hikkhu, who does not rest contented with purity of morality, or 
atfainment of Insight-Knowledge, or atfainment of /hãna, or attainment of 
Stream-Enftry, or attainment of a Once-Returner, or attainment of a Never- 
Returner, (but relentlessÌy strives to atfain arahatship), 1s one who 1s bound 
fo progress (spiritually); there 1s no reason for his decline. 


The Third Set of Seven Factor of Non-decline 
Further, the Buddha said to the bh/kkhus: “Bhikkhus, [ shall expound to you another set of 
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seven factors of non-decline. Listen and pay good attention. [ shall explain 1t in deftail.” 
“Very well Sir,” the bhikkhs responded and the Buddha gave the discourse: 


Ù)— Bhikkhus, so long as the bhikkh„s are instilled with confidence or faith 
ørounded on conviction, they are bound to progress (spiritually); there 1s no 
reason for their decline. 


1) Bhikkhus, so long as the bhikkhus feel ashamed of doïng evil (h7) they are 
bound to progress (spiritually); there 1s no reason for their decline. 


1i) Bhikkhus, so long as the bhikkhus have fear of wrong doiïng (øappa), they 
are bound to progress (spiritually); there 1s no reason for their decline. 


i} Bhikkhus, so long as the bhikkhus have vast learning, they are bound to 
progress (spiritually); there 1s no reason for their decline. 


y)_ Bhikkhus, so long as the bhikkhus are diligent, they are bound to progress 
(spiritually); there 1s no reason for their decline. 


vi) Bhikkhus, so long as the bhikkhus are established in mindfulness, they are 
bound to progress (spiritually); there 1s no reason for thetr decline. 


vi) Bhikkhus, so long as the bhikkhus are endowed with Insight Knowledge 
(vipassanapañña), they are bound to progress (spiriually); there 1s no 
reason for their decline. 


*®Bhikkhus, so long as these seven factors of non-decline remain with the 5h;kkhus, 
and so long as the Đh/k&khus live by them, they are bound to progress (spiritually); 
there 1s no reason for their decline.” 


(The discourse is not concluded yet.) The above seven factors are called the third set of 
seven factors of Non-decline of bhikkhus. 


1) 


Of these seven factors, the first factor of non-decline. 
Saddhã — Conviction or faith, is of these 4 kinds: 


(a) Agamaniya saddha refers to the strength of conviction that arises in a Bodhisatta 
due to the noble striving after Perfection In ten ways (pãram), liberality (cäga) 
and conduct (carj;a), without external prompting, which puts unshakable faith in 
anything that deserves faith. 


(b) Addigama saddhä refers to the unassailable firm conviction of an ariya In the Four 
Ariya Truths due to having penetrative knowledge of the Path. (As an example, we 
may cite Surambattha, about whom we shall describe under the chapter on the 
Sangha Ratana.) 


(c) Pasada saddhä refers to the depth of conviction In the Triple Gem such as that of 
King Mahakappina. When he hears the words “Buddha, Dhamma, Sangha,” he has 
a deep faith in the noble qualiies of the Buddha such as “he Buddha has 
analytical knowledge of all things,” etc., and this faith arises in him without being 
tutored by others about the attributes of the Buddha, the Dhamma, or Sanpha. 


(d) Okappana saddhã refers to conviction after considered judgment regarding the 
Buddha, Dhamma, Sangha when others make mention about them. After well 
considered Jjudgment, the holder of this kind of faith has unshakable conviction 1n 
the Triple Gem like that of an ariza who has realized the Truth. 


In the present context about the first factor of non-decline, Pasada saddha and Okappana 
saddhä are meant. 


ii) 


— (11) In the second and third 4parihamiya Dhammas, the distinction between j7 and 
offapa should be understood by means of this analogy: Let us say, there are two balls 
Of 1ron, the first 1s cool but 1s smeared with human excreta, the second 1s Just a red hot 
1ron ball. A wise man would not touch the first iron ball lest he would pollute his hand, 
and he would not touch the second one lest his hand would get burnt. Likewise, a wIse 
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person abhors evil because he detests 1t for 1ts shameful quality; his sense of shame to 
do evil 1s Zï. He dreads evil because he 1s full of apprehension about the 
consequences, both here and In the hereafter; his dread to do evIl 1s 2ffap0a. 


1v) In the fourth Aparihamiya Dhamma, “a person of vast learning” means (a) one who 1s 
well read in the Päli texts and literature (parizíi), and (b) one who has penetrafIve 
knowledge of the truth that 1s, one who has gained Supramundane Knowledge 
(pajivedha). In the present context the first meaning should be taken. 


Of the type of persons well read in the Pitaka, there are these four kinds: (a) a Đhikkhu 
who needs no guidance In the Interpretation of the Pifaka, (b) a bhikkhu who 1s Ẩit to 
head a monastery, (c) a bhikkhu who can give advice and Instructions to Đh/kkhuzïs, 
(For details about these three kinds of persons, refer to Commentary on the Vinaya 
entitled Samantapäsadika, In the explanation on the Paciffiya in Ovada vagga.) (d) a 
bhikkhu who, like the Venerable Ananda, ¡is conversant with the whole of the three 
Pifakas and can explain and discourse on any point in them. In the context regarding 
the fourth 4parihamiya đhamma, this fourth kind of learned person 1s meant. Only such 
a person can become esfablished in the Good Practice (pafiparfi), the Good Penetration 
(pafivedha saddhama), because pariyaffi saddhama 1s the foundation for both of them. 


v) In the fifth Aparihamiya đhamma, the diligent person fulfils two aspects of diligence, 
physical and menrtal. “Physical diligence” refers to a loner who shuns company and 
cultivates, in all the bodily postures, the eight subjects' on which diligence should be 
built. “Mentfal diligence” refers to a yogi who distances himself from the six sense 
objects and dwells in the eight stages of /hđna, and who, in other momenfs, in all the 
bodily postures, allows no defilemenfs to enter his mind which 1s constantly vigilant. 
So long as bhikkhus are diligent both physically and mentally, they are bound to 
prosper; there 1s no possibility for them to decline. 


vi) In the sixth 4parihaniya dhamma, "established in mindfulness" means persons who 
have such power of awareness as being able to remember all deeds or words that they 
had done or spoken long ago, such as In the case of Thera Maha Gatimbaya Abhaya, 
Thera Digabhanaka Abhaya, and Thera Tipitakaclabhaya. 


Thera Maha Gatimbaya Abhaya: He was a precocious child. At the tradiional ceremony 
for feeding him with the auspicious milk-rice, on the fifth day after he was born, he made 
the sound “Shool Shoo!” to scare away the crow that tried to poke 1ts head Into the rice- 
bowl. When he grew up into an elderly 5j¿k&h„, his pupils asked him: “Venerable Sir, what 
earllest physical or verbal action of yours do you remember?” He related the event of his 
shooing away the crow when he was Just five days old. 


Thera Dighabhanaka Abhaya: When he was Just nine days old, his mother, in trying to kIss 
him, bent down on his face. The bịg harrdo adorned with lots of Spanish Jasmine buds 
loosened 1(self, letting handfuls of the flower buds drop on his bare chest. He remembers 
how that dropping of buds caused him pain then. When asked by his pupils about his 
earllest memories, he recounted this event that he experienced as a nine-day old child. 


Thera Tipitakaculabhaya: When asked about his power of memory, this Mahathera said: 
“Friends, there are four gates to the city of Anurattha. After the closing of three of these 
gates, when only the fourth gate was allowed to be used by the people, I would ask the 
name of each person going out in the morning. When they re-entered the city by the same 
gate In the evening, I could call up all of theIr names.” 


(vi)In the seventh 4parihanmiya dhamma. 'Insight” means the comprehension of the rising 
and dissoluion of the five aggregates („đayabbaya pañña). In another sense, 
mindfulness or awareness mentioned in the sixth 4parihaãmiya dhamma and 1nsight 
menfioned 1n the seventh refer to Right Mindfulness and Insight which are the 
foundation of Insight development. (1.e., awareness and perception while meditating). 


The Fourth Set of Seven Factor of Non-decline 


1. eight subjecfs on which diligence should be built ƒ?z?varambha Vaffu. 
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The Buddha then continued with the further seven factors of Non-decline thus; 


Ù— Bhikkhus, so long as the bhikkhus cultivate mindfulness (sđ/), which 1s a 
factor of (necessary condition for) Enlightenment, they are bound to 
progress (spiritually); there 1s no reason for their decline. 


1) Bhikkhus, so long as the bhikkhu„š cultivate investigative Knowledge of 
phenomena (dhamna vicaya), which 1s a factor of (necessary condition for) 
Enlightenment, they are bound to progress (spiritually); there 1s no reason 
for their decline. 


1) Bhikkhus, so long as the bhikkhus cultvate Effort (wriya) a factor of 
Enlightenment, they are bound to progress (spiritually); there 1s no reason 
for their decline. 


i)} Bhikkhus, so long as the bhikkh„sš cultivate Delighfful Satisfaction (77), a 
factor of Enlightenment, they are bound to progress (spiritually); there 1s 
no reason for their decline. 


y)_ Bhikkhus, so long as the bhikkhus culvate Seremity (passaddhi), a factor of 
Enlightenment, they are bound to progress (spiritually); there 1s no reason 
for their decline. 


vi) Bhikkhus, so long as the bhikkh„s cultivate Concentration (sưmadhi), a 
factor of Enlightenment, they are bound to progress (spiritually); there 1s 
no reason for their decline. 


vii) Bhikkhus, so long as the bhikkhus cultivate Equanimity („ekkhä) which 1s a 
factor of Enlightenment, they are bound to progress (spiritually); there 1s 
no reason for their decline. 


“Bhikkhus, so long as these seven factors of Non-decline remain with the 
bhikkhus, and so long as the bhikkhus live by them, they are bound to progress 
(spiritually); there 1s no reason for their decline.” 


(The discourse is not concluded yet.) In these seven Factors of Enlightenment which 
should be cultivated by bJ/kkh„s for progress, the Buddha teaches Insight development 
pertaining to magga-phala both at the mundane and supramundane levels. 


The Fifth Set of Seven Factor of Non-decline 
The Buddha then continued with the further seven factors of Non-decline thus: 


Ù Bhikkhus, so long as the bhikkh„s cultivate the perception of Impermanence 
(anicca), they are bound to progress (spiritually); there 1s no reason for 
their decline. 


1) Bhikkhus, so long as the bhikkhus cultivate the perceptlon of Non-Self 
(anaí/a), they are bound to progress (spiritually); there 1s no reason for 
their decline. 


li) Bhikkhus, so long as the bhikkhus cultivate the perception of the Foulness 
or Impurity of the body (zsubha), they are bound to progress (spiritually); 
there 1s no reason for their decline. 


i)_ Bhikkhus, so long as the bhikkhus cultivate the perception of the Faults of 
the khandha aggregates (ãđïnava), they are bound to progress (spiritually); 
there 1s no reason for their decline. 


y)_ Bhikkhus, so long as the bhikkhu„š cultivate the percepton of Abandonment 
(pahãna), they are bound to progress (spiritually); there 1S no reason for 
their decline. 


vi) Bhikkhus, so long as the bhikkhus cultivate the perception of Detachment 
from desire (viãga), they are bound to progress (sptritually); there 1s no 
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vi) Bhikkhus, so long as the bhikkhus culvate the perception of Cessation 
(mrodha), they are bound to progress (spiritually); there is no reason for 
their decline. 


*Bhikkhus, so long as these seven factors of non-decline remain with the 5h;ikkhus, 
and so long as the Đh/k&khus live by them, they are bound to progress (spiritually); 
there 1s no reason for their decline.” 


(The discourse 1s not concluded yet.) Herein, the perception of Impermanence means 
perception that arises with concentrated reflection on the impermanence of mind and 
body. The perception of Non-Self should be understood likewise. Insipht into the 
1mpermanent nature of condiioned phenomena that pertain to the three spheres of 
existence 1s Insiphft-Knowledge (wipassanãa pañña), the perception of that knowledge 1s 
worth culfivating since 1f is perception associated with Knowledge. It should be noted that 
the word, “perception” essentially means “ˆknowledge'. The same method of the Buddha's 
teaching should be understood regarding perception of non-self, etc. 


(Of the above seven factors, the first five are mundane; the last two are both 
mundane and supramundane.) 


The Six Factors of Non-decline of Bhikkhus 


Further, the Buddha said to the bhikkhus: “Bhikkhus, I shall expound to you six factors of 
non-decline. Listen and pay good attention. I shall explain 1t in detail.” 


“Very well Sir,” responded the b7¡kkhø„s. The Buddha gave this discourse: 


Ù— Bhikkhus, so long as the bhikkhus show, by therr bodily action, their kind 
regards towards fellow-practitioners of the Pure Life, both openly and in 
private, they are bound to progress (spiritually); there 1s no reason for their 
decline. 


1) Bhikkhus, so long as the bhikkhus show, by their speech, their kind regards 
towards fellow-practiioners of the Pure Life, openly and in private, they 
are bound to progress (spiritually); there 1s no reason for their decline. 


1i) Bhikkhus, so long as the bhikkhus keep an attitude of kind regards towards 
fellow-practIioners of the Pure Life, openly and In private, they are bound 
f{o progress (spiritually); there 1s no reason for their decline. 


i) Bhikkhus, so long as the bhikkhus share with virtuous fellow-practitloners 
of Pure Life, whatever they receive righteously (1e. the four 5jjkkhu 
requisites), least of all, even the alms-food collected In therr alms-bowl, 
without enJoying 1t alone, they are bound to progress (spiritually); there 1s 
no reason for their decline. 


y)_ Bhikkhus, so long as the bhikkh„s, both openly and im private, remain In 
observance of the same moral precepts (s7/z) which lead to liberation from 
bondage to craving (72h), which are extolled by the wise, which are not 
subject to misconception, which make for concentration, and which are 
unbroken, Infact, unblemished, unspotted, they are bound to progFress 
(spiritually); there 1s no reason for their decline. 


vi) Bhikkhus, so long as the bhikkh„s, both openly and mm private, remain In 
Ariya-Knowledge which leads to Nibbana and which leads one guided by 1t 
to the end of the unalloyed woefulness (đ„ukkha) of sentlent existence, they 
are bound to progress (spiritually); there 1s no reason for their decline. 


®BhiRkhus, so long as these six factors remain with the b7ikkhs, and so long as the 
bhikkhus live by them, they are bound to progress (spiritually); there 1s no reason 
for their decline.” 


Thus the Buddha taught the assembly of 5j/kkh„s five sets of seven factors of non- 
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decline and a set of six factors of non-decline. 
Regarding factors 1, 1, 111 above, 
Showing kimd regards by ones physical acfion` means doing any deed with loving- 
kindness. “Sowing kind regards by ones speech” means speech uttered with loving- 


kindness. 'Keeping kind affifude towards others” means thinking kind thoughts towards 
them. 


In this text, although the Buddha taught that a Đh/k&khu s deeds, words and thoughfs are to 
be expressions of loving-kindness towards fellow-Đ/jkkh„us, the same principle should 
govern all actons of lay persons too. The Buddha addressed the 5//kkJ„š here simply 
because in the four kinds of assembly the assembly of b7ikkhøs 1s the noblest. 


Thus, a deed of a Đ/kkw loving-kindness may consist In doing personal service fO 
fellow-bhikkhus. In the case of a lay person, going to worship at a shrine or at Bodhi-tree, 
or goIng to the monastery to Iinvite the Sangha to an offering ceremony, warmly greeting 
the Đhikkhu„s on the1r alms-round, offering a suitable seat, seeing the Đj/kkh„ off on his 
religIous mission, efc, are deeds of loving kindness. 


A verbal action of a bhikkhu's loving kindness may be expressed in terms of preaching 
the Rules of the Vinaya, showing the methods of meditation, preaching the Doctrine, 
teaching the Plftaka as the most Immportant action. With lay person, stimulating and 
OrgØamizing one's friends to do mer1Iforious acfs, such as goïng fo a stupa or to the Bodhi tree 
fO pay respect, going to hear a discourse on the Dhamma, or to offer flowers or lighfs at 
the shrines; urging them to abide by the ten moral actions; or to offer ticket alms-food or 
to offer robes for the yøassz period, or to donate the four Đ;//&&h requlsites to the Sangha; 
(and then having Invited the Sangha for the offering,) to organize and urge friends to 
prepare the food, to lay the seats, to provide drinking water, to greet the Sangha, to conduct 
them to the seats prepared for them, and above all, to remind them to have the right attitude 
1n serving the Sangha. All these verbal activitles spring from loving kindness. 


A mental action of a Đh/k&khu s loving kindness takes the form of diffusing goodwIll, after 
having made the morning's ablutions, seated at a secluded place, and wishing all Đhikkhus 
1n the monasfery well, that they all be free from trouble and ill-will. On the part of lay 
persons they should diffuse a similar spirit of good wIll to all the Sangha “may the Sangha 
be well, may they be free from trouble and 1lI-will.” Such an attitude consfitutes mental 
action springing from loving kindness. 


Overt Action and Action in Private 


(a) Of Deeds 
Examples oƒ overt acfion: 


Helping in the stitching of robes of fellow-Đh/kkh„s, whether senlor or junior to oneself, 
the younger 2/k&h„š washing the feet of bh/k&khu-elders or doing other personal service, 
such as fanning, respecting him, efc. 


Example oƒ action in privafe: 


Looking after the personal property of fellow-bjikkhus, whether senlor or Junior fO 
oneself, which have not been properly looked after by the owner, and in doing so, doïng 1t 
without having any disrespectful opinion about the lack of care on the part of the owner, 
but doïng 1í as 1 it were one's own property that needs looking after. 


(b) Of Words. 

Example oƒ overt verbal action: 
Addressing another b7ikkhu 1n reverential terms. e.g., the Venerable Thera T1ssa. 
Example of verbal action in privafe: 


In mqurring after a certain 5/ikkh„u-elder, asking as, “Where Is our Venerable Thera 
Deva?” or “Where 1s our Venerable Thera Tissa? When 1s he expected here?” (efc.) 


(c) Of Thoughits. 
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Example of overt mental action: 


When one looks at a fellow-bh/kkh„ with endearing eyes In a clearly pleased expression 
this 1s the outcome of loving kindness in the looker's mind; 1t reflects his thoughts, (The 
facial expression 1tself 1s bodily action springing from loving kindness.) 


Example oƒ mental acHon in privafe: 


Wishing Venerable Thera Deva or Tissa, etc. to be well, efc., 1s mental action 1n prIvate, 
due to loving kindness. 


Regarding the fourth factor of Non-decline above: 


“Ƒo enJoy something alone` means either not sharing something as an article that 1s 
obfained, or not sharing something with a certain person or persons. In the first case, the 
extent one 1s prepared to share something 1s an Instance of enjoying something alone 1n 
respect of an article. In the second case, one has in mind: “I shall share It with 5h/kkhu so 
and so; but I shall not share it with Đ/k&khu so and so”; this Is an Instance of enjoying 
something alone 1n respecf oŸ person. 


In this fourth factor, a Đ/k&¿ who regards any Item received as an offering to the 
Sangha as common property of all virtuous 5/kkh„š co-resident with him, considers thus: 
“Ihis alms-food 1s of great value (morally); I shall not give 1t to lay persons since that 
would amount to “pursuing gain with gain". I shall not enJoy 1t alone first. I shall offer 1t to 
the Sangha. If anything 1s left after all the Sangha have partaken of it I shall then eat 1t. For 
this food has been obtained with the Intention of becoming common property of the 
Sangha.” Accordingly he first announces the meal time for all the Sangha by the striking of 
the gong. This noble practice under the Buddha's Teaching 1s called Saramiya Practice. 


The Noble Practice of FEraternal Living (SãranTya) 


Notes on S#amya Practice: 


What kind of 5Đj/kkhu 1s competent or qualified to take up this Sãranya Practice? An 
Iimmoral 5hjkkh„ 1S not In a positlon to practise Sãramïya. Only a bhikkh endowed with 
morality can take up this practice. The reason 1s that virtuous Đ;jkkhš cannot recelve 
offerings from a 5jikkhu of immoral conduct. They wIll always refuse 1. 


Only a Đhikkhu with impeccable moralify 1s qualified to take up the Saraniya Practice. 
Once taken up; the practice must be fulfilled without break, flawlessly. The details of the 
pracftice are øIven below: 


Where a bj/kkhu gives discrimminately the alms-food to his mother, or father, or 
preceptor, or any such person, he 1s sharing 1t with someone whom he 1s bound to offer. 
But his sharing 1s not Sãranya Practice: It 1s merely removing an impediment (pa/ibodha), 
by fulfilling an obligation, as 1s termed ¡in the Teaching. That indeed 1s so. For SãramTya 
practice is of a superior nobler way of sharing which is suitable only for a Đh/kkhu who 1s 
free from Impediments, obstructions, personal obligations. 


A practitloner of Sãran1ya may give, in fulfilment of his practice, the share of his alms- 
food to a sick bhikkhu, or to a bhikkhu tending a sick bhikkhu, or a guest bhikkhu, or a 
way-faring Đhik&hu or a newly admitted 5hkkhu who has not learnt the proper way to robe 
himself or to hold his alms-bowl. After giving the alms-food to these types of 5h/kkhus, 1Í 
any alms-food 1s left, he offers it to the Đh/k&Jh„š beginning from the most senior of the 
bhikkhu-elders who should be allowed to partake of 1t as much as they like (and not In a 
small quantity only). If the food runs out and 1f there 1s time to collect alms-food for the 
day, he may go on another round of alms-gathering and then continue the distribution of 
whatever food he has collected. If there 1s any food left after the distribution, he eats 1t. If 
none 1s left and 1f there 1s no time to go on another round of alms-gathering, he stays 
without any food for that day and his sole sustenance then 1s the delightful satisfaction 
(p4) derived from the successful undertaking of the Sãranïya practice. 


(Note that although the text mentions of sharing with virtuous fellow 5hikkhus, a 
practiioner of the Sramja practice may deny his alms-food to an immoral 
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bhikkhu, or he may, out of pity, g1ve 1t to him, in which latter case 1t 1s not by way 
of fulfilling the practice.) 


In actual practice, the practitloner of Sãranya practice wIll find 1t not too difficult, 1Ý 1t 1s 
to be undertaken in the company of bJkkhs who are skilful in this practice, but will find 
1t rather difficult 1ƒ in the company of Đh/kkhus who are not so skilled. The reason 1s as 
follows: 


Where the assoclate Đh/kkh„š are skilful in S#aniya practice, those who have collected 
alms-food themselves do not partake of the practitloner's food, (considering the trouble that 
would otherwise cause to the practiloner). Other 5jkkh„s who do not get alms-food 
elsewhere would partake of the food Just to satisfy their need. Thus, no unnecessary burden 
1s placed on the practitioner. Where the assoclate bJh/kkhus do not know how stringent the 
SãranTya practice 1s, those bh/kkhus who have got alms somewhere else would, under the 
influence of greed, also partake of the food offered by the practitloner. Other Đh/kkJus 
who do not get alms-food elsewhere would take more than what they actually need. In such 
a situation the practiloner has to make repeated rounds of alms-collection withim the 
(morning)tine proper to do so, and has, more often than not, to go without food as all his 
collection having been distributed to others. 


Twelve Years Continuous Practice is the Norm 


This (self-assigned) task of feeding ones assoclates must be pursued for twelve years 
without break so that 1t can be called a success. A full twelve years self-denial regarding 
đaily sustenance 1s the unique character of this practice. 


Hf, (supposing) on the last day of the twelve years, there should occur the slightest 
vexation 1n the mind of the practitioner, then he fails. For 1nstance, 1f the practifioner were 
away to bathe, leaving his alms-bowl containinng alms-food gathered by him, and 1 1t was 
seen by a senlor Đh/kkh and 1ts contenfs distributed according to seniority of bhikkhuhood 
and nothing were left In 1t, the practiioner must be able to take 1t in the proper affifude. 
Otherwise, If he had the slightest indigpnant attifude towards his assoclates for leaving 
nothing for him, his twelve year long pracfice goes to waste. If he 1s still willing, he has to 
sfart 1t all over again for twelve more years. In this respect, the rule 1s as stringent as 1n the 
case of the probationary service period of 77hiyapariväsa; once broken, a fresh period 
must be undertaken by the incumbent. 


lf the practitioner, under the same circumstances, instead of being vexed, feels Joy to 
know that his fellow-Dbjikkhus have partaken of all his food, his practice 1s then 
accomplished. Ït is a success. 


The Benefits of Fulfilling the SaranTya Practice 


() The primary benefit In fulfiling the Szzmja practice 1s the abandonment of 
covefousness (/ssđ) and stinginess (wacchariya) through his prolonged cultivation of 
overcoming these defilements. (1) His charitableness, having been established, he 1s adored 
by everyone. (11) Since a strong desire fo act In charity has the benign effect of bountiful 
fruit, in the present existence, the practitioner 1s blessed with the four requisites all the 
time. (iv) The twelve-year long practice of offering food to virtuous fellow-b#ikkhws out of 
his alms-bowl has the effect of rendering his alms-bowl an Iinexhaustible source of alms- 
food. He can give as much as he wishes out of it without depleting 1t. (v) As the result of 
gIving priority to the most semior Đ//kkJ-elders in his act of charity for such a long period 
every day, whenever the common acqulisitions of offerings are divided, the best things go 
to him. (v1) As the result of the gladdening effect, he had produced in others through his 
act of self-denial in offering food in them, whenever famine visits, devas are ready to help 
him. 


Some Storles related to The Saraniya Practice 


(1) Venerable Tissa feeds fifty wayfaring bhikkhus 


Venerable Tissa was a forest dweller who lived in the forest abode known as Sena. His 
place for the alms-gathering was a village named Mahagiri. A group of fifty íheras, who 
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were on a pilprimage to the Nagadipa Shrine, went on the alms-round in Mahägirri village 
but they collected none. As they were leaving the village, they met Venerable Tissa, the 
local resident Đ//kkhu, who was entering the village for alms-food. Tissa asked the fifty 
theras whether they had got alms-food. The /heras did not gIve a strailght answer but 
merely replied: “Friend, we had been on the alms-round there.” Tissa knew that the /heras 
had got no alms-food and so he said to them: “May the venerable ones wait here till Í come 
back.” The /heras then said to him: “None of us fifty Đ/kkhus gọt an alms-food there. 
How could you alone get 1?” “Venerable Sr,” Tissa replied, “resident Đ#zkkhus can 
manage somehow; though not possessing great power, they know where alms-food can be 
collected.” 


The fifty /heras remained waiting there. 


As Venerable Tissa entered Mahagrri village, the very first house was ready with the 
alms-food, the lady of the house had milk rice prepared to offer to hìm. As soon as Tissa 
called in front of her house, she poured the milk rice Into his alms-bowl to the full 


Tissa returned to the group of /heras and respectfully offered the aims-food, addressing 
to the most senlor b7/kkhu: “May the venerable ones accept my offering.” The Venerable 
looked surprised. “Fifty of us had been in that village, none of us have collected any alms- 
food whatever. This 5/kkhu has got miÏk rice In no time. How could it happen?” These 
thoughts, though not spoken out, were reflected in their expressions. Venerable Tissa then 
said to them: “Venerable Sirs, this alms-food 1s righteously obtained. Do not have any 
misgivings about 1t.” The fifty /heras partook of the rice meal to their satisfaction. After 
they had finished, Venerable 'Tissa ate the leftover to his satisfaction tfoo. 


After Venerable Tissa had finished his meal, the /heras asked: “Friend, when did you 
gaIn penefrative knowledge of the Supramundane?” 


To this he replied: “Venerable SIrs, I have not attained the Supramundane.” 
“In that case, are you endowed with /hãng?” 
“No, Venerable Sirs.” 


“Why, friend, you could easily get milk-rice where fifty of us failed to get even a morsel. 
ls that not a miraculous feat?” 


Venerable Tissa was obliged to admit his aftainment to đdispel doubts in those 5/kkhus. 
Since the atfainment of Sãramya 1s not supramundane dhamma (iarimanussa dhamma), 
he considered 1t proper to admit to 1t: “Venerable Sirs, I have fulfiled the Sãramya 
practice. Since I had done that, I could provide food to even a hundred thousand fellow- 
bhikkhus out oŸ my alms-bowl.” 


“O Virtuous Onel Excellent 1t is! Excellent 1t is! this miraculous feat 1s Just befifting a 
virfuous one like yourself.” 


Thịs 1s an instance of the alms-bowl that has virtually become an inexhaustible 
source of food; the fourth benefit of SãranTya practice. This sfory also proves the 
second benefit of being adored by everyone, and the third benefit of being blessed 
with the four requisites all the time. The Commentary picks up this story to 
exemplify the fourth benefit which 1s the most significant here. 


(2) Venerable Tissa at the National Offerings Ceremony 


In ancient Sri Lanka, there was the Giribhanda Mahapnja, (an annual festival of offerings 
held on Mount Cetiya which was a grand national occasion.) When Venerable Tissa arrived 
there, he inquired from fellow-bjkkhs what was the most significant item of offering 
(that year,). Being told that two finest fabrics intended for robe-making were the most 
sigmificant Ifem, Tissa said: '“[hose two pieces wIll come to my lot.” This was overheard by 
an official who reported to the King: “Your Excellency, there 1s a Jumor 2/kkhu who says 
that the two fine fabrics will come to his lot.” The King said: “hat 1s what he Imagines. 
But those fabrics are worthy of b7¡/kkhu-elders only.” And he thought of making the 
offering of the fabrics to the bhikkhøu-elders. 
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When the procession of 5hikkhu-donees arrived, the King himself headed the offerings. 
The two choicest fabrics were placed foremost, ready to hand. But they did not reach the 
Kings hand, when he was presenting the gIfts to the 5/k&»h„-elders. Only other items 
reached his hand. When 'Tissa came along, the two pleces of fabrics strangely reached the 
King's hand. The King offered them to Tissa. He also signalled (by facial expression) to the 
official who reported to him about the fabrics to ask Tissa to sit there awhile. After the 
procession had passed by, the King asked Tissa: “Venerable Sir, when did you become 
endowed with this special apperception?” Tissa did not want to ø1ve even a faint suggestion 
of himm having attained 7magga-phala and so he simply replied: “Great King, I have not 
aftained the supramundane.” 


“But Venerable Sir, you had said even before the gift-making that the two fabrics would 
come fo you.” 


“That 1s true, O King, That was because since I had successfully completed the SãramTya 
practice, whenever common property OoŸ gIfts are distributed among the Sangha the choIcesf 
1tems aÏlways come to me.” 


“Venerable Sir! Excellent 1t is! Excellent 1t 1s! This miraculous happening becomes you 
well.” 


After respectfully paying obeisance to Venerable Tissa, the King went back to the palace. 
This 1s an example of the fifth benefit. 


(3) TherI Naga 

At one time, anclent Sri Lanka underwent troubled times due to insurgency headed by 
one Brahamanatissa. At a village known as Bhãrata where TherI Nãøga resided, the whole 
village fled for fear of Insurgents, without letting 1t known to the TherI. Early in the 
morning Therï Nãga noticed the strange silence of the village and said to her pupIls: 
“Bharata village 1s strangely silent. Go and enquire whafs the matter.” The younger 
bhikkhunïs went into the village and having seen that no one was left, reported 1t to their 
teacher. 


TherI Nãga said to her pupils: “Do not be alarmed or upset by the flight of the whole 
village. You go on as usual with your learning (the text, the Commentary) and medifation. 
'When the time came for the alms-round, she robed herself and went to the great banyan 
tree near the village gate, leading her eleven disciples. The guardian spirit of the banyan 
tree came down and offered the twelve bjkkhunïs sufficlent alms-food. He then said to 
them: “Venerable Ones, do not move away to another place. Always come to this banyan 
tree for your alms food.” 


Now, TherI Nãaga had a younger brother, a Đ/kkhu by the name of Naga. He assessed the 
sifuation and decided that Sri Lanka was no safe place and that he could not find sustenance 
here. So he left the monastery accompanied by eleven disciples meaning to cross the sea to 
the mainland. Before leaving Sri Lanka he went to bịd farewell to his elder sister TherI 
Naga. Learning of their arrival at Bharata village, TherĩI Naga went to see them and was 
told by Bhikkhu Nãga of his plan to cross over to the mainland. TherI Naga then said to 
hìm: “Would the venerable ones stay at the monasftery for tonight, and proceed the next 
day.” The twelve venerables accepted the invifation. 


TherI Naga collected the alms-food 1n the morning as usual from the banyan tree. She 
offered the food to Bhikkhu Naga and his disciples. “Venerable TherI, 1s this alms-food 
properly gotten?” Bhikkhu Naga asked his elder sister and then remained silent. 

“Brother, this aims-food 1s righteously obtained. Do not have any doubts about this.” 

But Bhikkhu Naga was still doubtful: “Venerable TherT would 1t be proper?” 

The Self-confidence of Bhikkhu Nãga. 
Thereupon, TherT Naga took the alms-bowl and threw 1t upwards where 1t remained for 


awhile. Bhikkhu Nga said: “Even 1f the alms-bowl stays aloft at seven palm-trees hiph, 1t 
1s sHll the alms-food collected by a bjjkkhumï, 1s 1t not Venerable Theri?” Then he 
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contfinued: “This đisturbance and danger 1s not to last forever. After the famine has passed, 
I, who speak 1n praise of the confented nature of the arjzas (with the four requisites) will 
be asking myself: “O virtuous one, trained In the ascetic practice regarding food, you have 
survived the Brahmanatissa scourge by eating the alms-food of a bjhikkhuøT. I shall not be 
able to bear such criticism of myself. (I must go now) you remain in mindfulness, Ther1s.” 


The guardian spirit of the banyan tree was watching. If Bhikkhu Naga partook of TherI 
Naga alms-food, he would say nothing to the 5j/kkh„; but 1f the bhikkhu were to refuse 1, 
he would Intervene, and ask him to drop the Idea of going away. When he saw that the 
bhikkhu refused the alms-food, he descended from his abode ¡in the tree and asked Bhikkhu 
Naga to hand over the alms-bowl, and Inviting him and his company to the foot of the 
banyan tree, offered them the meal on prepared seats. After the meal, he got an 
undertaking from Bhikkhu Naga not to go abroad. And from that day onwards the guardian 
spIrit of the banyan tree offered meals daily to twelve 5h/k&hunïs and twelve bhikkhus for 
SCV€T Y€ATS. 


This 1s an example of the sixth benefit. 


In this story TherT Nãga was unaffected by famine, thanks to her fulfilment of the 
Sãramya practice whereas Bhikkhu Nãaga was helped by the guardian spirit on 
account of his moralIty, 


Regarding the Fifth Factor of Non-decline: 


“Morality that 1s unbroken, Iintact, unchequered and unspotted” is explained thus: for 
bhikkhus, there are seven groups of breach of morality In brlef outline. Of the list of 
precepts to be observed, 1f the first precept or the last precept 1s broken, 1t 1s called 
“broken" (like in a piece of cloth whose edge are frayed); 1f the precepts in the middle are 
broken, 1t 1s no more “intactf” (like In a piece of cloth that has holes in the middle part); 1Ÿ 
two or three precepfs 1n a serles are broken, 1t 1s “chequered" (like a cow whose skIn 1s Of 
đifferent colours either on her back or underneath); I1f there 1s breach of precepts at 
alternate places, 1t 1s “spotted” (Hke a cow with spots). Morality to be unbroken, mntact, 
unchequered, and unspotted must be such that no manner of breach of the above four ways 
Occurs anywhere in the observance of bjkkhu precepts. 


(Refer to AnudTpani) 


Morality that 1s flawless in those above four ways 1s sufficing condition for magga- 
phala. One, who 1s endowed with It, 1s free from the bond of craving and 1s therefore a 
truly happy person. Since If 1s very pure, 1t 1s extolled by the Buddha and zriyas. Since that 
morality 1s not conceived as a means of glorious future existences, such as a deva of any 
SpecIfic name or unspecified name, 1t 1s not misconception due fo craving for exIstence; or 
not wrongly conceived as something permanent or eternal, a misconception due to wrong 
VieW; I1 1S sald to be not subJect to misconception. Further, since none of the four 
deviations (zia/is) can be alluded to this kind of morality, 1t 1s said to be not subject to 
misconception. Since 1t provides sufficlent precondition for the affainment of approach 
concenfration („2areara samaãdho) and absorption concentratlon (ap?panã samadho), 1t 1s 
also called morality conducive to concentration. Since the Four Purify in Morality 
(Cafupansudhi sĩla) of worldlings cannot, In reality, be equal as between one person fo 
another, the fifth factor here 1s meant as morality of the Path, the supramundane sï/z which 
1s the same for all ariyas. In the sixth factor also, Right View as the Path Factor 1s meant. 
(These six factors of non-decline are taught by the Buddha also as the six sãramTya factors, 
vide Aiguttara (Twos); DIgha, 111). 


The Buddha's Repeated Exhortations about STla, Samadhi, Pañña 


During the soJourn at the Gijjakufa hill in Rãjagaha, as His passing away was drawing 
near (only one year and three months hence), whenever the Buddha discoursed to the 
bhikkhus, the following theme occurred repeatedly: 


“Such 1s s72 (moralify); such 1s sưmnãđ¡ (concentration); such 1s pzññaã (wisdom). 
Concentraton that ¡1s developed throusgh morality 1s highly efficacious and 
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productive. Wisdom that 1s developed through concentration 1s highly efficacious 
and productive. The mind that 1s developed through wisdom 1s thoroughly liberated 
wifhout any remnant from the moral taints or pervasive defilements (Zsav4s), 
namely kammaãsava (the taint of sense-desire), 2hayäsava (the taint of hankering 
after confinued existence), and avi//ãsava (the taint of ignorance of the Four Ariya 
Truths)." 


The Buddha's Sojourn at The Ambalatthikãa Garden 


_ Then the Buddha, after staying at RaJagaha for as long as He wished, said to Venerable 
Ananda: “Come, Ananda, let us go to the Ambalatthika garden (Mango Grove).” 


“Very well, Sir,” Ananda assented._ 
(Note: The Buddha addressed Ananda from among many ö/⁄#&h„s surrounding Him 
because Ananda was always in close attendance.) 


Having expressed his assent to the Buddha, Ananda signalled to the bj/kkhs: “Friends, 
make ready with your alms-bowl and great robe. The Bhagavã intends to go to the 
Ambalatthika garden.” 


Then the Buddha, accompanled by many 5Ö/k&„s, went to the Ambalatthika garden 
where He stayed at the King's rest house. While there also, considering His approaching 
death, the Buddha discoursed to the 57/kkh⁄s on the same theme, 1.e..: 


“Such 1s s72 (moralify); such 1s sưmnãđ¡ (concentration); such 1s paññaã (wisdom). 
Concentraton that ¡1s developed through morality 1s highly efficaclous and 
productive. Wisdom that 1s developed through concentration 1s highly efficacious 
and productive. The mind that 1s developed through wisdom 1s thoroughly liberated 
wifhout any remnant from the moral taints or pervasive defilements (Zsav4s), 
namely kammmãsava (the taint of sense-desire), 2havãsava (the taint of hankering 
after confinued existence), and avi//ãsava (the taint of Ignorance of the Four Ariya 
Truths).” 


Herein, in the passage, “Such Is s7/a, this 1s sđnãdJ, such 1s paññã,” morality (sïla) refers 
to mundane morality, 1.e. the Fourfold Purity (ca/upärisudhi sila); samadhi means mundane 
concentration at the threshold of perfect concentration (acãra-samadhi) and perfect 
concentration (appana-sưmadhi) 1tself. Pañña means mundane Insight (vipassana-pañna). 
All these three factors are the necessary conditions for agga-ñãna. 


“Concemtration developed through moralify” means supramundane concenfration 
perfainng to mzgea and jhdÏa, magga concenfration and øz/4 concentration. 
Concentration of magøa 1s highly efficacious because 1t leads to the fruition of the 
Ariyas Knowledge (4riya-phala). (Phala means direct result.) It 1s also highly 
productive because It has the superb consequence (Ønisamsg) of liberatlon or 
paclfication. (41s means Indirect result or consequence.) The same 
Interpretaion should be understood for simlar statement that follow. 
Concentraton of phøia produces the direct result of abandoning the burning 
defilements through tranqulllity (paiippassaddhi-pahana), and gives the 1ndirect 
result or consequence of the peace of cessatlon or extinction of defilements. 


“Wisdom developed through concenfrafion” means supramundane Knowledge 
(magga-ñäna and phala-ñãna). Ïts direct result and Indirect result or consequence 
should be construed as 1n the case oŸ concentration. 


, 


“The mìind developed throueh wisdom”, “wisdom” means mundane Insight 
(wipassanapaññä) and wisdom assoclaed with /hana; mind here means 
supramundane consciousness of z„zgea-phala. Magga conscliousness completely 
eradicates defilements as abandoning through destruction (sưmuccheda pahãna). 
PhaÏa-consciousness thoroughly liberates one from the moral taints as abandoning 
through tranquIllity (pafinatssaddhi-pahana). 


The Buddha's Sojourn at Nalanda 
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Then the Buddha, after sfaying at the Ambalatthika garden for as long as He wished, said 
to Venerable Ananda: “Come, Ananda, let us go to the town of Nalanda.” 


“Very well, Sir,” Ananda assented, and called upon the »#jkkzws to accompany the 
Buddha. 


'Venerable Sariputtas Brave Utterance 


Then the Buddha, accompanied by many b7ikkh„s, went to the town of Nalanda and 
sfayed at the mango grove of Pavarika, the rích man. 


At that time, the Venerable Sãriputta approached the Buddha, and after making obeisance 
to Him, entered Into a stirring and remarkable dialogue with Him: 


Sariputta: Venerable Sir, as regards Perfect Enlightenment, [ am convinced that there has 
never been nor there 1s, nor will there be any sưmưna or brãhmana who can 
excel the Bhagava. 


Buddha: You say solemnly and with certitude, like the brave sound of a lions roar, that as 
regards Perfect Enlightenment, you are convinced that there has never been nor 
there 1s, nor will there be any samana or brahmana who can excel the Bhagavä. 


“How 1s 1t Sãriputta, do you know definiely In your mind the minds of those 
Homage-Worthy, Perfectly Self-Enlightened Buddhas of the past so that you can 
assert, such was thelr practice of morality, such was thelr pracfIce of concentration 
(samadhi), sụch was theIr wisdom (paññ2), suụch was their manner of abiding (in 
the susfained attainment of Cessation), such was their emancipation?” 


“JI have no such knowledge, Venerable Sir.” 


“How 1s 1, Sãriputta, do you know definiely in your mind, the minds of those 
Homage-Worthy, Perfectly Self-Enliphtened Buddhas of the future, so that you can 
assert, such will be their practice of moralify, such wIll be their practice of 
concentration (sưmZđi), such will be ther wisdom (øzññ3), such will be theIr 
manner of abiding (mm the sustained atftainment of Cessation), such will be their 
emancipation?” 


“JI have no such knowledge, Venerable Sir.” 


“How 1s it, Sariputta, do you know defimtely in your mind, the mind of Myself, the 
present Buddha, the Homage-Worthy, the Perfectly Self-Enlightened, so that you 
can assert, “Such 1s the practice of s72 (morality) of the Bhagava, such is the 
strength of the concenfration of the Bhagava, such 1s the wisdom (paññ2) of the 
Bhagava, such 1s the manner of the Bhagavas abiding (ín the susfained attainment 
Of Cessation), such 1s the emancipation of the Bhagava?” 


“TI have no such knowledge, Venerable Sir.” 


“Sariputfa, 1ƒ you do not have the cefopariya-fñana, the faculty of reading another 
persons mind, by which you can know defimtely the minds of the Homage- 
Worthy, the Perfectly Self-Enliphtened Buddhas of the past, the future and the 
present, how can you say solemnly and with certitude, and sounding like a lions 
roar, that as regards Perfect Self-Enliphtenment, you are convinced that there has 
never been, nor wIll there be any sưmajø—as or brãhmanas who can excel the 
Bhagava?” 


“Venerable Sir, I do not have the cefopariya-fñãna, the faculty of reading another 
persons mind by which I can know definitely the minds of the Homage-Worthy, 
the Perfectly Self-Enlightened Buddhas of the past, the future and the present. But I 
do have the đhammanvaya-fñãna, the knowledge by Inference from personal 
©Xperlence. 


“Venerable S1r, If Ï may give an example, let us say that there 1s a remote border 
town with 1s solid walls built on frm foundaton which has only one arched 
gateway, and that there 1s a gate-keeper, wise, prudent and Intelligent, who would 
keep out strangers and would admit only person known to him. When he makes his 
rounds along the roadway that encircles the town, he sees no breaks, no holes 1n 
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the walls, not even one that would allow a cat to pass through it. Then he will come 
to the conclusion (rightly) “that all big living thiíngs that enter or leave the town do 
so only by that single gateway.. 


“In the same way, Venerable Sir, Ï am possessed of the đhammanvaya-fñana, the 
knowledge by Inference from personal experlence. Venerable Sir, (thus I know 
that) all the Homage-Worthy, the Perfectly Self-Enliphtened Buddhas, who had 
arisen 1n the past, had abandoned the Five Hindrances that defile the mind and 
weaken the Intellect; had well established their minds 1n the Four Methods of 
Steadfast Mindfulness; had correctiy cultivated the Seven Factors of 
Enlightenment; and had attained Supreme Perfect Self-Enlightenment. 


(Perfect Self-Enlightenment (Sammnmasambodhi-fãna), 1s a term encompassing the arahaffa- 
magga-fñãna and the Omnisclence (Sabbaññufã-ñãna), which pertain to the Buddhas only). 


“Venerable Sĩr, (thus I know that) all the Homage-Worthy, the Perfectly Self- 
Enlightened Buddhas who wIll arise in the future w1ll abandon the FIve Hindrances 
(marana) that defile the mind and weaken the intellect; will well establish their 
minds In the Four Methods of Steadfast Mindfulness (Sz//paƒfhãna), wIll correctly 
cultivate the Seven Factors of Enlightenment (8ø//hañgam) and will attain Supreme 
Perfect Self-Enlightenmert. 


“Venerable §ïr, (thus I know that) the Homage-Worthy, the Perfectly Self- 
Enlightened Bhagava also, who has arisen in the world, has abandoned the Five 
Himdrances; has well established the Bhagavas mind in the Four Methods of 
Steadfast Mindfulness; has correctly cultivated the Seven Factors of Enlightenment, 
and has atfained Supreme Perfect Self-Enlightenment. 


“Venerable Sir, all these conclusions I[ make are due to the đhammanavaya-fñãna, 
Knowledge by inference from personal experience which I am possessed of.” 


(This was the stirring and remarkable đialogue that took place between the Venerable 
Sãriputfa and the Buddha). 


During the soJourn at the mango grove of Pävarika the rich man In the town of Nalanda, 
also considering His approaching death, the Buddha discoursed to the Đ/kkhs on the same 
theme, I.e.: 


“Such 1s s72 (moralify); such 1s sưmnãđhz (concentration); such 1s øzññaã (wisdom). 
Concentraton that 1s developed through morality 1s highly efficaclous and 
productive. Wisdom that 1s developed through concentration 1s highly efficacious 
and productive. The mind that 1s developed through wisdom 1s thoroughly liberated 
wifthout any remnant from the moral taints or pervasive defilements (Zsav4s), 
namely kammmãsava (the taint of sense-desire), 2havãsava (the taint of hankering 
after confinued existence), and avi//ãsava (the taint of ignorance of the Four Ariya 
Truths).” 


The Buddha's Discourse on Morality 


Then affer staying at the town of Nalanda for as long as He wished, the Buddha said to 
Venerable Ananda: “Come, Ananda, let us go to Patali village.” 


“Very well, Venerable Sir,/” assented Ananda, and he called upon the jikkh„s to 
accompany the Buddha. Then the Buddha, accompanied by many 5ikkh„s, went to Patali 
village. 

'When the lay devotees of Patali village heard that the Buddha had arrived at their village, 
they were very glad, for they had the great good fortune of having to receive the Buddha 
even without asking for 1t. They had just finished building a guest-house. How approprlafte 
1t would be 1f their first guest was the Buddha himself? “We shall request the Bhagava to 
accept our offering of the guesf-house and to listen to the Bhagavas words of appreciation 
of our good deed,” they discussed among themselves. They approached the Buddha, made 
obeisance to Him, and sat at a suitable place. Then they said to Him: “May 1t please the 
Bhagavã to accept our new guest-house as His living quarters during His sojourn.” The 
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Buddha showed His consent by remaining silent. 


Having received the Buddha's consent, the lay devotees of Pafali village rose from theIr 
seats, made obeisance to Him and went to their guesf-house. They made 1t ready for use by 
furnishing 1t with floor coverings throughout, arranging separate seats, filling the big water 
potfs and lighting the lamps. They arranged with the mothers to feed their Iinfants early that 
evening and to put them to bed. Then they went back to the Buddha, made obeisance to 
Him, and stood on one side. They said to Hmm: 


“Venerable Sĩr, at the guest house, the floor has been covered throughout with 
floor-coverings, separate seats have been arranged, big water pots have been filled 
and lamps have been lit. May the Bhagavä proceed there when He wishes.” 


(Note: The new guesf-house was buIilt by the villagers at the centre of the village. The main 
purpose 1n building 1t was to house visiting officlals of the Licchavis and the Magadhans 
who often came and sfayed at Pätali village, whích was a border village. lí was essential 
for the village because they had to surrender their houses to the visiting officlals for theIr 
temporary lodging for a month or so, on each occasion. The new guest-house would now 
ease the situation. It was well arranged for the use of visiting officilals with living quarfters 
as well as strong rooms for the upkeep of treasures. At the time of the Buddha's visit to the 
village 1t had just been completed. At first the villagers thought that the Buddha might 
prefer to dwell in the forest and so they did not make 1t ready to receive Him. Only when 
the Buddha consented to put up there, did the villagers prepare things to make 1t ready for 
His stay.) 

Then the Buddha, at evening time, rearranged His robes, and taking His alms-bowl and 
øreat robe, proceeded to the guest-house accompanied by the Đh/kkhus. After washing His 
feet, He entered the guest-house where He sat against the middle post, facing east. The 
bhikkhus also washed their feet and entered the guest-house, and sat against the west wall, 
facing east, with the Buddha im front of them. The lay devotees of Patali village also 
washed their feet and entered the guesf-house, and sat against the east wall facing west, 
with the Buddha In front of them. 


Then the Buddha discoursed on the five disadvantages” befalling an immoral person and 
the five advantages that bless a person of virtue thus: 


Five Disadvantages to An Immoral Man 


"Householders, five disadvantages descend on an Iimmoral person who lacks morality, 
and what are the five?” 


() Householders, 1n this world, the immoral person, who lacks moral virtue, suffers 
great loss In fortune through heedlessness. This 1s the first disadvantage befalling an 
1mmoral person who lacks morality 


(1ñ) Householders, furthermore, the ill-repute of an immoral person, who lacks moral 
virtue, spreads far and wide. This 1s the second disadvantage befalling an Immoral 
person who lacks morality. 


(11) Householders, furthermore, an immoral person, who lacks moral virtue in the midst 
of any class of soclety, whether among the ruling class, or the recluses or the 
brahmm class, or the wealthy, looks diffident and uneasy. This 1s the thưrd 
disadvantage befalling an Immoral person who lacks morality. 


(v) Householders, further more, an immoral person, who lacks moral virtue, đies 1n a 
bewildered” state. This is the fourth disadvantage befalling an immoral person who 
lacks morality. 

(v) Householders, furthermore, an immoral person, who lacks moral virtue, after death 
and dissolution of the body, 1s destined to fall to the miserable existences of nøaya. 
Thịs 1s the fifth đdisadvantage befalling an Iimmoral person who lacks morality. 


2. Disadvanlage: ãdïmava. Also translated as danger, fault. 
3. Bewildered; Sammw/ha. The commenftary explains this as delirium. 
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“Householders these are the five disadvantages befalling an immoral person through lack 
of morality.” 


Eive Advantages that bless A Virtuous Person 


“Householders, five advantages bless a virtuous person for his being virtuous. What are 
the five?” 


() Householders, In this world, a virtuous person, who possess moral virfue, acquires 
great wealth through being heedful. This 1s the first advantage that walts on a 
Virtuous person for his being virtuous. 


(1ñ) Householders, furthermore, the good reputation of a virtuous person, who possess 
moral virtue, spreads far and wide. This Is the second advantage that walfts on a 
Virtuous person for his being virtuous. 


(11) Householders, furthermore, a virtuous person, who possess moral virtue 1n the midst 
of any class of socilety, whether among the ruling class, or the recluses, or the 
brahmin class, or the wealthy, can hold up his head and look anyone In the face. This 
1s the third advantage that walfs on a virtuous person for his being virtuous. 


(v) Householders, furthermore, a virtuous person, who possess moral virtue, dies without 
any bewilderment. This 1s the fourth advantage that waifs on a virtuous person for 
his being virtuous. 


(v) Householders, furthermore, a virtuous person, who possess moral virtue, after death 
and dissolution of the body, 1s destined to the fortunate existences of devas. This 1s 
fifth advantage that waifs on a virtuous person for his being virtuous. 


“Householders, these are the five advanfages that wait on a virtuous person for his being 
Virfuous.” 


Although this discourse was addressed to lay persons It also applies to bh/kkhs. 


() With a lay person, lack of moral virtue may lead to committing evil deeds such as 
kiling. As he imndulges in evil, he tends to forget his usual means of livelihood, such 
as cultivatlon or trading, thereby Iincurring great losses of property. Worse stIll, his 
evil deed might be illegal under the law proclaimed by the king such as killing of 
animals, and he 1s liable to criminal punishment. If he steals, he also commfs a crime 
equally liable to punishment. Thus, his lack of moral virtue can bring him great 
losses of property. Similarly, a 5hikkh„ lacking morality, being heedless, loses virtue, 
loses the good Doctrine, the word of the Buddha, loses 7hZ»ø, and loses the seven 
noble properties of arjyas. 


(2) An immoral man earns a bad repute so that he 1s wriften off as an outcast, useless for 
this world and hopeless for future worlds. “This man 1s so stingy that he would not 
even take part in offering alms-food by drawing lots,” this 1s the kind of name he 
builds up for himself. AlI the four kinds of assembilles see him 1n that light only. 


Similarly, In the case of a Đh¡kkh who lacks moral virtue, the 1ll repute that such and 
such Đh/kkhu 1s loose In Đh/kkh„¿ morality, does not take up serious learning of the 
good Doctrine, makes a living on practice of medicine, or similar methods of 
livelihood abhorred by the Buddha, and that his behaviour 1s marked by six kinds of 
disrespect, spreads among the four kinds of assembilies. 


4. Seven noble propertles of ariyas: saffa ariya dhanani. 
() Saddhadhanam - faith In Three J]ewels and kamma 


(H1) Sa đhanam -_ wealth of morality 

(H1) HữT dhanam -_ Wwealth of shame for doïng evil 
(v) OÓ#appa dhanam - wealth of fear for doing evil 
(v) Sufa dhanam -_ wealth of vast knowledge 

(vì) C4aga dhanam -_ wealth of charify, renunciation 


(v1) Paññadhanam  - wealth oŸ magga-phala attainments. 
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@) An Iimmoral lay person 1s always pricked by a guilty conscience for the misdeeds he 
has done. Therefore, he does not đare to face the crowd. “Someone there mipht 
recognize me,” he fears, “and I might be apprehended and sent to the authorifles.” 
That 1s why, in any of the four kinds of assemblies, he holds his face down and his 
shoulders stooping, he would uneasily keep on scratching the earth with a stick. He 
keeps his mouth shut as far as possible. Likewise, an immoral bhikkhu feels uneasy 
to face an assembly which might have knowledge of his misdeeds, in which case he 
might have to face punishment under the Vinaya process such as excommunication. 
Therefore, he goes Into the assembly with great misgivings and speaks little. Some 
Iimmoral 5jikkhu, however, might put up a bold face and wander around amongst 
Sangha but in his heart he 1s feeling miserable only. 


(4) An mmmoral one, whether lay person or Đ//kkhu, may put up pretences while living 
but, on his death bed, his evil deeds appear before him ín their respecfive sense- 
doors. He feebly opens his eyes to see the present world, and then closes his eyes to 
see his oncoming world where he finds no solace whatever. His Imminent 
destination, the four miserable states of zpãya, becomes vividly clear to hìm. He 
feels great pangs of consclence as I1f thrust by a hundred spears on his head. “Help 
mel Help me!” He would scream In desperation and then breathe his last. This 1s 
what the Buddha means by “he đies In a state of bewilderment.” 


) The fifth disadvantages befalling an immoral one needs no explanation. 


(The advantages that walt on a virtuous one may be known as the opposite of the 
above five disadvantages befalling an Immoral one.) 


The Buddha then went on late into the night 1nstructing the lay devotees of Patali village 
on other topics Iincluding the happy consequences of their donation of the guesf-house, 
thereby pointing out the benefits of the Doctrine, exhorting them to set themselves up In 
the practice thereof, and gladdening them ¡in the practice. Then He sent them away, saying: 
“Householders, the nipht 1s far advanced; you may leave when you wish.” 


“Very well, Venerable Sir,” the devotees of Patali village said In assent, and making 
obeisance to Him, departed respectfully. Then not long after therr departure, the Buddha 
refired In seclusion. 


(Note: “The Buddha retired in seclusion” should be understood as referring to a 
separate part of the guest house screened off for privacy. A cot had been placed 
there for the Buddha, and He considered that the devotees would earn muụch merIt 
1 He were fo use the guest house 1n all the four bodily postures. Therefore, He lay 
on the cot on his right side and rested.) 


The Founding of Pãfaliputta 


At that time, two brahmins, Sunidha and Vassakara, Chief Mimisters of Magadha 
Kingdom, were building a (fortified) city at the site of Pafali village to keep out the Vaj]jI 
princes. During that period, many devas In groups of a thousand each, were occupying 
plofs of land at Patali village. 


In the location where the devas of great power were occupying, there, the officials 
responsible for the building of the city were Inclined to buïld houses for princes and the 
king's ministers of øreat power. In the location where the devas of medium power were 
occupying, there, the officials responsible for the building of the city were 1nclined to build 
houses for princes and kings ministers of medium power. And in the location where the 
devas of lesser power were occupying, there, the official responsible for the building of the 
city were inclined to build houses for princes and king's ministers of lesser poWer. 


(Herein, among the cIty builders there were officials learned in the science of 
building-sites. They knew, by their specialised knowledge, the sfatus of the 
proposed building-sites down to a depth of thirty cubifts as to which area 1s 
occupled by powerful serpents or nagas, which, by demons, or which, by evil 
spirifs; or where a slab of rock 1s lying underneath, or where an old tree stump 1s 
hidden. Accordinply, those learned ones took necessary measures by reciting 
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manfras or by blessing, so that they were able to proceed smoothly as 1f they were 
building the city 1n consulfation with devas. 


Another explanation: The officials responsible for the building of the city were 
possessed by the devas who occupled various locations and these devas would 
leave their bodies after the four corners of the building site have been marked out. 
Prospective human occupants, who were endowed with confidence 1n the Triple 
Gem, were possessed by the deva occupants of the sites who were equally 
endowed with confidence In the Triple Gem. Prospective human occupants who 
lacked confidence In the Triple Gem were possessed by the deva occupants of the 
sifes who lacked confidence In the Triple Gem. The reason 1s this: the devas, who 
were endowed with confidence In the Triple Gem, influenced the mind of the 
prospective human occupants who had confidence 1n the Triple Gem, trusting that 
the new occupants would 1nvite the Sangha to their newly built house and hear the 
sermon on the auspicilous occasion and that they (the devas) would get the 
Opporfunity to see the virtuous 5j/k&„š and hear the Dhamma. They also expected 
the new occupants to share their merit of offerings made to the Sangha.) 


The Buddha saw, with His Knowledge of the Divine Eye (đ¡bba-cakkhu), how the devas 
1n øroups of a thousand each, were occupying plots of land at Patali village. Then He woke 
up at dawn and asked the Venerable Ananda: “Who are those that are building a city at (the 
site of) Patali village?” 

Ananda replied: “Venerable Sir, the Brahmins Sunidha and Vassakära, Chief Ministers of 
Magadha Kingdom, are building a (fortified) city to keep out the VajjT princes.” 


“Ananda, the Chief Ministers are building the fortified city as though they were acting in 
consulfation with the devas of the Tavatirnsa realm. 


“Ananda, I have seen with my Knowledge of the Divine Eye how the devas, in groups of 
a thousand each, were occupying plots of land at Patali village. 


“Ananda, ¡n the locations where the devas of great power are occupying, there, the 
Officials responsible for the building of the city are 1nclined to buïild houses for princes and 
king's ministers of great power. In the locatlons where the devas of medium power are 
occupying, there the officials responsible for the building of the city are Inclined to buïild 
houses for princes and king's ministers of medium power. In the locations where the devas 
Of lesser power are occupying, there the officials responsible for the building of the city 
are inclined to build houses for princes and king's ministers of lesser pOWer. 


“Ananda, three catastrophes will bring about the downfall of the city of Pataliputia. They 
are fire, floods, and Internal dissension.” (Thus the Buddha was predicting that a part of 
Pãtaliputta would be destroyed by fire, a part of it would be washed away by the Galga 
river, and a part of 1t would be destroyed by Imnternal đissension.) 


After saying those words, the Buddha went to the Galga river to wash His face and 
awaIted for the time to go on the alms-round. 


Then Sunidha and Vassakara remembered that since ther King Ajãtasattui was a lay 
supporter of Gotama the Samana, 1t would only be proper 1f they were to Invite the Buddha 
to an offering of a meal, because they would be seeing Him mm the village of Patali. 
Further, they considered 1t a wise thing to request Gotama the Samana, to bless theIr cIty- 
building proJect with auspicious words, for then the black devils would be driven away 
from the city site. So both went to the Buddha and stood at a suitable place. After 
exchanging memorable words of felicitation, they said to Him: “May 1t please the revered 
Gotama and the company of b7ikkh„s to accept our offering of food for today.” The 
Buddha, by His silence signifiled His acceptance. 

Then the Magadhan Chief Ministers, Sunidha and Vassakara, knowing that the Buddha 
had accepted their Invifation, went to the place where they were putting up, and having 
prepared the choicest food and delicacies, informed the Buddha by messengers who said: 
“Revered Goftama, 1f 1s time (to proceed). The food offering 1s ready.” 


Then in the morning, the Buddha rearranged His robes, and taking His alms-bowl and 
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great robe, went in the company of the 5j/kkh„s to the place where the two Magadhan 
Chief Ministers were being housed, and sat at the place prepared for Him. Sunidha and 
Vassakara attended to the Buddha and the Đjikkhus, offering the choicest food and 
delicacies with their own hands tilI they caused them to stop, sigmifying they had enough. 
When the Buddha had finished His meal and had removed His hand from His alms-bowl], 
the Sunidha and Vassidara took low seafs and sat at a suitable place. 


To Sunidha and Vassakara, who were thus seated, the Buddha expressed His pleasure and 
appreciation by three stanzas in Pali (Here only prose translation in provided). 


“Brahmins, when the wise man makes offerings of food to those possessed of 
virtue, self-control and purity of life at the place where he has made his home, he 
should share the merit of his offering with the devas who are guardians of that 
place. If the devas are honoured thus, they give protection to him, as their way of 
honouring him 1n return. IÝ they are revered thus, they help him out of trouble, as 
their way of revering him ïn return. That being so, that wise man comes undđer the 
protection of the devas who safeguard him, Just as a mother safeguards her own 
son. The person 1s blessed with auspiciousness at all times.” 


After expressing His pleasure and appreciation In these stanzas to the Magadhan Chief 
Ministers, Sunidha and Vassakara, the Buddha rose from His seat and left. 


Then Sunidha and Vassakara followed the Buddha all along the route, thinking: “We shall 
call the gateway, by which the revered Gotama leaves today, the “Gotama Gateway', and 
the landing place, by which the revered Gotama crosses the Gansa, the “Gotama Landing 
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Place". 

The gateway by which the Buddha left that day came to be known as, the “Gotama 
Gateway'ˆ. Then the Buddha went to the river Ganga. At that time the river was full to the 
brim so that a crow on the bank might easily drink from 1t. 


Then in the Iinsfant 1t might take a strong man to stretch out his bent arm or bend his out 
síretched arm, the Buddha vanished from this side of the Gaủga and reappeared on the 
other shore together with the company of 5hikkhus. 

The Buddha saw the people who wanfed to cross from one shore to the other, some of 
whom were looking for boats, some for log rafts, and some were making bamboo rafts. 
Then He, understanding the matter, uftered these Joyous words 1n exultation; 


“The ariyans have crossed the deep and wide river of Craving (/ønh3), by building 
the bridge of the Ariya Path, upon having overcome the quagmire of moral 
defilement. As for the multitudes, they have to build raffs Just to cross this 
1nsigmificant river, the Ganga. However, the ariyas who have crossed the river of 
Craving by means of the Ariya Path of eight constituents have no need to make 
rafts.” 


The Buddha's Discourse on The Four Ariya Truths 


Then the Buddha said to Venerable Ananda: “Come AÄnanda, let us go to Koli village.” 


“Very well, Venerable Sir,” Ananda assented and then called the bj/kk#„s. The 
Buddha, accompanied by a company of 5jikkh„s, went to Koli village and dwelt 
there. (The village was called Koti because It was where the pinnacle of King 
Mahapanäada fell.) 

During that time, the Buddha discoursed to the b/kkJ„s on the Four Ariya Truths thus: 
“PhiRkhus, 1 1S through not having proper understanding and penetrative 
knowledge of the Four Ariya Truths that I, as well as yourselves, have had to fare 
along the lengthy course of the round of existences (sưwsãra), never stopping, but 
ever hanging, from one exIstence to the next repeatedly. What are the Four Truths 
that are not understood?” 

) Bhikkhus, 1t 1s through not having proper understanding and penetrative knowledge 
of the Ariya Truth of Dukkha (Dukkha ariya sacca) that Ï, as well as yourselves, 
have had to fare along the lengthy course of the round of existences, never 
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s(opping, but ever changing, from one exisfence to the next repeatedly. 


1) Bhikkhus, 1t 1s through not having proper understanding and penetrative knowledge 
of the Ariya Truth of the Origin of Dukkha (Szmudaya ariya sacca) that I, as well 
as yourselves, have had to fare along the lengthy course of the round of existences, 
never stopping, but ever changing, from one existence to the next repeatedly. 


ti) Bhikkhus, 1t 1s through not having proper understanding and penetrative knowledge 
of the Ariya Truth of the Cessation of Dukkha (Mirodha ariya sacca) that Ï, as well 
as yourselves, have had to fare along the lengthy course of the round of existences, 
never stopping, but ever changing, from one existence to the next repeatedly. 


y) Bhikkhus, 1t 1s through not having proper understanding and penetrative knowledge 
of the Ariya Truth of the way to the Cessatlon of Dukkha (Magga ariya sacca) that 
l, as well as yourselves, have had to fare along the lengthy course of the round of 
©xisfences, never síopping, but ever changing, from one existence to the next 
repeatedly. 


“Bhikkhus, now I have properly understood the Ariya Truth of Dwukkha (Dukkha ariya 
sacca), Ï have penetrative knowledge of if; I have properly understood the Ariya Truth of 
the Origin of Dukkha (Samudaya ariya sacca) Ì have penetrative knowledge of 1t; I have 
properly understood the Ariya Truth of the Cessation of Dukkha (Nirodha ariya sacca), Ì 
have properly understood the Ariya Truth of the way to the Cessation of Dukkha (Magga 
ariya sacca), | have penetrative knowledge of it. The Craving for existence (bhavafanh8) 
has been completely uprooted, leaving no trace of 1t. In Me, the craving for existence, 
which 1s like a rope that drags one to renewed existence, has become extinct. Now, for 
me there w1ll be no more rebirth.” 


(Herein, “proper undersfanding” means Insight knowledge conforming to, and 
preceding 7„zgsøa-ñãna. Ít 1s mundane Knowledge, and 1s called 4mubodh¡ in PälI. 
“Penetrative knowledge” means penetrative Knowledge of the Path (magga-fñãna) 
1(self that destroys the defilements. It 1s called Paƒ/ieđdha 1n PAlI.) 


After the Buddha had spoken the above words, He further said thus In verses: 


“Passing from this existence to that, faring through the long course Of sđ/sãra, 1S 
necessifated by (1s due to) lack of understanding of the Four Ariya Truths as they 
really are. I have fully understood those Four Ariya Truths. Craving for existence, 
that rope which drags one to rebirth, has been cut off completely. The root of 
dukkha has been thus eradicated. For me there will be no more rebirth.” 


While the Buddha was staying at that Koti village also, considering His approaching 
death, He discoursed to the b/kkÙ+⁄s on the same theme, i.e.: 


“Such 1s s7/z (morality); such 1s sưmadh¡ (concentration) such 1s øzññã (wIisdom). 
Concentration, that 1s developed through morality, 1s highly efficacious and 
productive. Wisdom, that 1s developed through concentration, 1s highly efficacious 
and productive. The mind, that ¡is developed through wisdom, 1s thoroughly 
liberated without any remnant from the moral taints or pervasive defilements 
(avas), namely kamnäsava (the taint of sense-desire), Đhavãsava (the taint of 
hankering after continued existence) and avi//ava (the taint of Ipgnorance of the 
Four Ariya Truths).” 


The Buddha's Discourse at Natika Village 
On Those Disciples whose Spiritual Progress is assured 
_ Then after staying at Koti village for as long as He wished, the Buddha said to Venerable 
Ananda: “Come, Ananda, let us go to Natika village.” 


“Very well, Sir,” assented Ananda, and he called upon the bJ¿kk#„s for the journey. The 
Buddha went to Natka village accompanied by many jjkkh„š and stayed In a brick 
building. 

(Herein, Nãtika was a twin village founded by two cousin brothers (born of two 
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brothers) who sited 1t near a reservoir. Thus the village got 1ts name, “village of 
relatlons” (ñafka), from which Pali word, ñ became corrupted into ø, and hence 
the name Nãtika. In that twin village there was a brick monastery which was the 
place of the Buddha's soJourn.) 


During that time the Venerable Ananda approached the Buddha and asked these 
questions: 


“Venerable Sïr, in Natika village, a Đhikkh„ by the name of Sala has passed away. 
What 1s his destination? What 1s his next existence? 


“Venerable Sir, In (this same) Natika village, a Đh/k&khum7 named Nanda has passed 
away. What is her destination? What 1s her next existence? 


“Venerable Sĩr, in (this same) Natika village, a devotee named Sudatta has passed 
away. What 1s his destination? What 1s his next existence? 


“Venerable Sïr, in (this same) Natika village, a devotee named Sujatä has passed 
away. What is her destination? What 1s her next existence? 


“Venerable Sir, In (this same) Natika village, a devotee named Kukkuta... (repeaf 
below) ...a devotee named Kalimba... (zepeaf below) ...a devotee named Nikata... 
(repeat below) ...a devotee named Katissaha... (repeaf below) ...a devotee named 
Tuttha... (eøea/ below) ...a devotee named Santuttha... (epeaf below) ...a devotee 
named Bhaddha... (ze2eaf below) ...a devotee named Subhadda (repeat:) has passed 
away. What is his đestination? What is his next existence?” 


To these questions the Buddha answered them, one by one thus: 


“Ananda, due to the extinction of the ãsavas (moral taints), Sala the bj¿k&kh had 
realized in this very life Emancipation of mind (arahaffa-phala-samadhi) and 
Emancipation through Knowledge (arahafa-phala-pañña) He died an arahat. 


“Ananda, through the eradication of the Five Fetters that lead to rebirth in the 
Sensuous Sphere, the lower planes of existence, Nanda the Đj/k&khumï has been 
reborn sponfaneously in the Brahma realm. She died an anãgãmin (a Never- 
Returner), with no possibility of returning (reverting) from that Brahma existence 
and wIll reallze parinibbãna (the utter passing away), there. 


“Ananda, through the eradication of the three Fetters wrong view of Five 
Agpregates as a self (sakkãya-diffhi), uncertainty and doubts (vic¡kicch3), belief in 
religIous practices outside of the Ariya Path (s7abbafaparamasa) and the lessening 
Of attachment (raea), hatred (đosø) and bewilderment (woha), Sudatta the devotee 
was a sakadägaãmin (a Once-Returner). He wIll make an end of đ„k&kha after being 
reborn 1n the human world only once. 


“Ananda, through the eradication of the three Fetters, (namely, the wrong view of 
the Five Aggregates as a self, uncertainty, and belief in religious practices outside 
of the Ariya Path), Sujata the female devotee, was a sofãpanna (a Stream-Enterer), 
who 1s not liable to fall into the four miserable states of a/øäwa, destined for the 
fortunate existences, and 1s firmly set on the path of spiritual progress marked by 
the three higher zagø4s. 


“Ananda, the devotee named Kukkuta... (epeaf below) ..the devotee named 
Kalimba... (đpeaf below) ..the devotee named Nikata... (epeaf below) ...the 
devotee named Katissaha... (e2eaf below) ...the devotee named Tuttha... (ze2eaf 
below) ..the devotee named Santutta... (zc2eaf below) ..the devotee named 
Bhaddha ... eøea/ below) ... the devotee named Subhadda, (repeaf:) through the 
eradication oƒ the five Fetters that lead to rebirth in the Sensuous Sphere, the lower 
pDlanes oƒ existence, has been reborn spontaneously in the Brahma realm. He died 
an anägãmin (a Never-Returner), with no possibilify oƒ returning (reverting) from 
that Brahma existence and will realize parinibbana (the ufter passing away), there. 


“Ananda over fifty devotees from Nãtika village, who have died, were anägãmin 
(Never-Returners) by virtue of having eradicated the Five Fetters that lead to 
rebirth In the sensuous Sphere, the lower planes of existence, destined for 
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Spontaneous rebirth in the Brahma realm, with no possibilfy of returning 
(reverting) from that Brahma existence and they wIll reallze parimibbana (the utter 
passing away), there. 


“Ananda over ninety devo(ees of Nãtika village, who have died, were sưkađãgãmin 
(Once-Returners), who had eradicated the three Fetters (le. sakkãyad-difthi, 
vicikiccha, silabbata-parãmsa) and had lessened attachment (rãea), hatred (đosa) 
and bewilderment („woha). They will make an end of ẩukkha after being reborn im 
the human world only once. 


“Ananda, over five hundred devotees from Nãtika village, who have died, were 
Stream-Enterers through the eradication of the three Fetters (I.e. the wrong view of 
the Five Aggregates as a Self, Uncertainty, and Belief in religious pracfices outside 
of the Ariya Path). They are not liable to fall into the miserable states of apãya, 
and were destined for fortunate existence, and are bound to attain the three higher 
maggas.` 


The Mirror Discourse 


“Ananda, this ability to tell about the destination of people ¡is something which 
anyone endowed with knowledge of the Dhamma can have In respect of himself. It 
1s not a mysterious art that belongs only to the Tathãgata. Ananda, ¡f the Tathãgata 
were to be approached and asked as to the destination of every person who has 
died, 1t would be quite a botheration for him. 


“As such, Ananda, an øriya disciple, who possesses the Mirror of Wisdom can, if 
he wishes to, say of himself: “[ shall never be reborn In the realm of continuous 
suffering (ray), nor in the animal world, nor in the realm of wretched spirifs 
burninng with thirst and hunger (øe/2), nor in any of the four miserable states of 
apäya, ÏÌ am certain to be reborn only In the fortunate existences. Ï am bound to 
atfain the three higher mzggas.` I shall expound this discourse on the Mirror of 
Wisdom. Ananda, what is this Mirror of Wisdom? 


Ananda, in this Teaching, the ørj disciple (1e. male or female disciple) has 
unshakable confidence In the Bhagava, being convinced that: 


The Bhagava Is worthy of homage (4raham); He 1s Perfectly Self-Enlightened 
(Sammasambuddha); He 1s possessed of perfect knowledge and conduct (Ƒƒ?jjã carana 
sampana); He speaks only what 1s beneficial and true (5⁄øz/2); He knows all the three 
Worlds (Lokavidhu); He 1s incomparable In taming those who deserve to be tamed 
(Anuttaro purisadamma sãraffi); He 1s the Enlightened One, knowing and teaching the 
Four Ariya Truths (uđdho); and he 1s the Most Exalted (Bhagava); 


The ariza disciple has unshakable confidence in the Dhamma, being convinced that: 


The Dhamma expounded by the Bhagavãa 1s well expounded (svakkhã/2); 1ts truths are 
personally apperceIvable (sanđiƒfhika); 1ts practice (1e. of the Ariya Path) yIelds fruit 
(akalika); Immediately; 1t can stand Investigatlon (ehipassika); 1t 1s worthy of being 
perpetually borne in mind (oøaneyika); and 1t can be seen, realized and enjoyed by the 


The ariza disciple has unshakable confidence in the Sangha, being convinced that: 


The Order of Bhikkhus, the Sangha, are endowed with the riph( practice 
(suppafipañña), 1.e. Threefold Training in Morality, Concentration and Wisdom; they 
are endowed with straight forward uprightness (/j„pafipañña); they are endowed with 
riphfeous conduct (ñyãyapafipañña), and they are endowed with conducts which 1nspire 
awe and respect (sđmicipafipañña). Thus conducting well in these four ways, serving 
as four grounds for theIr worthiness, the Sangha, comprising eight individual types of 
four palrs, 1s worthy of offerings, even those brought from a far; worthy of offerings 
specially prepared for guests; worthy of offerings made for the sake of acquiring øreat 
merit, worthy of receiving obeisance; they are the incomparably fertile soil for all to 
sow the seed of mertt, thus they are worthy 1n these five ways. 
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1v) The ariya discIple 1s endowed with the moral precepts (s72) which tend to liberation 
from bondage to Craving, which are extolled by the wise, which are not subJect to 
misconception, which make for concentration, and which are unbroken, Immfact, 
unchequered, and unspotted, and which are cherished by the ariyas. 


“Ananda, an ariya disciple who ¡s endowed with the above four factors of the Mirror of 
Wisdom can, 1f he so desires, say of himself: “I shall never be reborn in the realm of 
confinuous suffering (miraya); or in the animal world, or 1n the realm of wretched spIrits 
burnng with thirst and hunger (peta) or in any of the four miserable states of apaya; I am 
certain to be reborn only in the fortunafe existences. I am bound to attain the three higher 
maggas.` This discourse 1s called the Mirror of Wisdom.” 


While at the brick monastery at Nãtika village as well, the Buddha, considering his 
approaching death, discoursed to the bikkhs on the same theme, I.e., 


“Such 1s s72 (morality); such Is sưmdđ (concentration) such 1s øzññaã (wisdom). 
Concentraton that ¡is developed through moralitqy 1s hiphly efficacious and 
productive. Wisdom that 1s developed through concentration 1s hiphly efficacious 
and productive. The mind that ¡1s developed through wisdom 1s thoroughly 
liberated without any remnant from the moral taints of pervasive defilements 
(avas), namely kammaãsava (the taint of sense-desire), bhavãsava (the taint of 
hankering after confinued existence), and avi/ãsava (the taint of Ignorance of the 
Four Ariya Truths).” 


The Buddha's SoJourn at The Mango Grove of AmbapälI at Vesali 


Then after sfaying at Nadka village for as long as He wished, the Buddha said to 
Venerable Ananda: “Come, Ananda, let us go to Vesalli.” 


“Very well Venerable Sir,” assented Ananda, and called upon the øÖjkkhus for the 
Journey. The Buddha, accompanied by many Đ;jk&kh„s, went to Vesali and stayed at 
courtesan Ambapä]fs mango grove. 


At that time, five hundred of the Đ//k&s in the Buddha's company were young men who 
had joined the Order recently, and were weak in diligence. They would soon be seeing 
Ambapali who would be coming to greet the Buddha. In order that the young Đhikkhus 
might not lose mindfulness on setting their eyes on the charming courtesan, the Buddha 
prepared their minds by giving a discourse thus: 


*BhiRkhus, a bhikkhu should dwell in mindfulness and clear comprehension. This 1s 
My exhortation to you. Ø/k&„s, how should a bh/k&hu remain mindful?2 Bhikkhus, 
mm this Teaching, a bhikkhu keeps his mínd on the body with diligence, 
comprehension and mindfulness, steadfast by contemplating 1t as body, so as to 
keep away sense-desires and distress that would otherwise arise in him. He keeps 
his mind on sensation with diligence, comprehension and mindfulness, steadfastly 
conftemplating 1t as sensation, so as to keep away sense-desires and distress that 
would otherwise arise In hím. He keeps his mind on the mind steadfastly 
contemplating 1t as mind, so as to keep away sense-desires and distress that would 
otherwise arise in him. He keeps his mind on mind-obJects (đhamna) steadfastly 
contemplating them as mind-obJects so as to keep away sense-desire and distress 
that would otherwise arise in him. Bjikkhus, this 1s how a bhikkhu remains 
mindful. 


“Bhikkhus, how does a bhikkhu exerclse clear comprehension? zkkhs, 1n this 
Teaching, a bhikkhu exercises clear comprehension In moving forward or back; In 
looking straight ahead or sideways; In bending or stretching ouf; in wearing the 
double-layered robe, or 1n carrying alms-bowl and robe; in eating, drinking, 
chewing, savouring food; in defecating and urinating; in walking, standing, sitting, 
falling asleep, waking, speaking, or In remaining silent. BJ/kkhws, this 1s how a 
bhikkhu should exercise clear comprehension. 


“®BhiRkhus, a bhikkhu should dwell in mindfulness and clear comprehension. Thĩs 1s 
My exhortation to you.” 


1018 


Chapter 40 
AmbapalI, The Courtesan 


When Ambapali, the courtesan, heard the news that the Buddha had arrived at Vesali and 
was sftaying at her mango grove, she had the most excellent carrlages harnessed for the 
Øreat occasion (to visit the Buddha), and mounting on such carriage and accompanied by 
other excellent carriages, she left the city of Vesali for her mango grove. After riding In 
the carrlage for as far as the carriages should properly go, she dismounted from her 
carriage and approached the Buddha on foot. She made obeisance to Him and sat in a 
suitable place. 


To AmbapalI, the courtesan, who was seated at a suitable place, the Buddha pointed out 
the benefits of the Doctrine, exhorted her to set herself up in the practice of the Dhamma, 
and gladdened her in the practice. After the Buddha had pointed out to her the benefits of 
the Doctrine, exhorted her to gladden her in the practice, Ambapali, the courtesan, said to 
the Buddha, “Venerable Sir, may 1t please the Bhagava to accept my offering of food for 
tomorrow, together with the company of 5h/k&h„s.” The Buddha accepted the invitation by 
token of His silence. 


Then, Ambapalĩ, knowing that the Buddha had accepted her Invitation, rose from her 
place, made obeisance to Him, and left respectfully. 


The LicchavI Princes and Ambapäali 


'When the LicchavT princes of VesalTi heard that the Buddha had arrived at Vesalïi and was 
sfaying at the mango grove of AmbapalTl, they ordered the most excellent carriages 
harnessed, and mounting these carriages, they left the city, accompanied by other excellent 
carriages, which were kept 1n reserve. 


Some of the LicchavI princes were garbed in dark-blue uniform and, wearing dark-blue 
armamers, they took on a dark-blue appearance. Some of them were garbed 1n yellow 
uniform, and wearing yellow ornaments, they took on a yellow appearance. Some of them 
were garbed in red uniform, and, wearing red ornamenís, they fook on a red appearance. 
Some of them were garbed in white uniform, and wearing white ornamenis, they took on a 
white appearance. 


(Note: Not only were the dark-blue uniformed princes wearing dark-blue 
ornaments, they painted themselves in unguents of dark blue colour. Furthermore, 
the chariots they rode in were also finished 1n dark-blue, studded with dark-blue 
gøems, and harnessed by horses with embellishments of the same colour; even the 
whips and the flags fitted to the chariot were also of the same colour. The same 
applies to the remaining colour øroups among the LicchavT princes.) 


Then Ambapali, the courtesan let her carriage bump against the carriages of the young 
LicchavTI princes, axle against axle, wheel against wheel, yoke against yoke. Thereupon, the 
LicchavI princes said to Ambapälï, the courtesan: “Look, you Ambapalï, why do you let 
yOur carriase bump against the carrlage of young LicchavT princes, axle against axle, wheel 
against wheel, yoke agaInst yoke?” 


“O my Princesl It is because I have Invited the Bhagavä together with His company of 
bhikkhus to an offering of meal tomorrow.” 

“Now then, Ambapäll, give us (mn exchange) for a hundred thousand (the privilege to 
offer) this meal (to the Bhagava)!” 

“O my Princes, even IÝ you were to give me Vesali together with 1ts Ẩfief terrifories, Ï 
would not give up (the privilege to offer) thịs meal.” 


At those brave words of Ambapal, the Licchavĩ princes, fluttering their fingers In 
admiration, exclaimed: “Oh men, we have been outdone by this young woman! We have 
been outdone by this young woman!” 


Then the LicchavĩI princes rode on to AmbapalT mango grove. The Buddha saw the 
splendid sight of the Licchavĩ princes trooped in various colours, and said to the Đhikkhs: 


“O bhikkhus, let those bhikkhus who have never seen the Tãvatimsa devas 


THE GREAT CHRONICLE OF BUDDHAS 


look at that array of the LicchavIs; let them look at them carefully; let them 
feast ther eyes on the LicchavIis as 1ƒ the Licchavĩ groupings were the 
Tavatimsa devas.” 


[In this context, the Buddha said to the 5h/k&kh„s: “.....let them feast their eyes on 
the LicchavT as 1f the LicchavT groupings were the Tavatimsa devas,” not im the 
sense of regarding the splendid sight as something to be cherished. It 1s said here to 
1mpress the Đh/kkh about human glory that 1s comparable to the glory of celestial 
beings. Ït is a way of Inspiring some of the Đ;jk&kJ„s as in the usual pattern of 
discourses (beginning with the benefits of giving (đãnua-ka(hä), the benefits of 
observance of morality (s7z-ka/h3), Iincluding the fortunate existences in deva 
realms (sgga-kaíhđ) culminating in the faults of sensual pleasure (kmanam 
adTnava kathä).] 

And yet the question remains, “Why does the Bhagava urge the Đ//kkhs to look at 
the LicchavIs that might lead some ø//kkh„s in the audience think that sight 1s 
something good, something to be cherished?” In many of the Buddha's discourses, 
the usual Instruction 1s not to regard sense objects such as visual obJects, as 
something beautiful (s52). “But how Is it that here the same insfruction Is not 
gIiven?" 

The answer 1s this: The Buddha says so in the Interest of the 5hjkkh„s. Here 1s the 
explanation: 


Some of the 5/kkh„š, among the audience were not diligent in 5h/kkhu practice. 
The Buddha wishes to show to them that 5h/kkh„-practice can lead to the sort of 
human glory possessed by the Licchavis. (compare this with the Buddhas method 
Of arousing the Initial Imnterest of Nanda In bhikkhu practice by taking him to the 
deva realms and showing the glory of devas.) 


Further, the Licchavĩs would in due course furnish a concrete example of the 
1mpermanence of things. For these Licchavĩs, so hiph In themr present sfafe 
comparable even to Tavatimsa devas, are bound to meet their run 1n the hands of 
Ajatasattu. The bjjkkhus, who remember the greatness of the Licchavis, will soon 
have occasion to see their downfall. Then these 5j/kkzš will gain Insight readily 
1nto Impermanence of sentient, leading to arahatship with the Four Discriminative 
Knowledge. This 1s the second and more Important reason for the Buddha's urging 
the bhikkhus to have a close look at the Licchavĩ princes. 


Then the LicchavT princes rode 1n the1r carrlages as far as thelr carriages should go and 
then they alighted and walked towards the Buddha. They made obeisance to the Buddha 
and sat at a suitable place. To the LicchavTI princes thus seated, the Buddha pointed out the 
benefits of the Doctrine, exhorted them to set themselves up in the practice of the 
Dhamma, and gladdened them 1n the practice. After He had poimnted out to them the 
benefits of the Doctrine, exhorted them to get established in the practice of the Dhamma, 
and gladdened them ¡n the practice, the LicchavT princes said to Him: “Venerable Sir, may 
1t please the Bhagava to accept our offering of food for tomorrow fogether with the 
company of Đ/¡kkh„s.” Then the Buddha said to them: “O LicchavI princes, I have already 
accepted the offering of food for tomorrow by AmbapälT the courtesan.” Thereupon the 
LicchavI princes, fluttering their fingers (in admiration), exclaimed: “Oh men, we have 
been outdone by the young woman! We have been outdone by the young woman!” 


Then the Licchavĩ princes expressed ther appreciaton and delight at the Buddha's 
discourse, rose from their seafs, made obeisance to Him and left respectfully. 

(In this connection, 1t might be asked: “Since the LicchavTI princes had known 
(from Ambapal) that she had Invited the Bhagava and His company of Đh/kkhus to 

the next day's meal, why did they make the 1invitation to the Bhagava?” 

The answer 1s: (1) Because the Licchavis did not believe AmbapalTs word; and (2) 
because they set a high value on lay supporters' obligatlons. More explanaflons on 
this: 

(I)_ The Licchavĩ princes did not take Ambapalis words at face value because they 
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regarded her as a fallen woman. 


(2) Secondly, it is customary for lay supporters to 1invite the Sangha to a food 
offering when they are going home after listening to a discourse. 


Ambapali donates Her Mango Grove to The Buddha 


Then after the night had passed, Ambapali, having had the choicest food and delicacies 
prepared In her mango grove, Informed the Buddha by messengers who said: “Venerable 
SIr, 1í 1s fime (to proceed). The food offering 1s ready.” Then in the morning, the Buddha 
rearranged His robes, and taking His alms-bowl and great robe, went to the house of 
AmbapalTl, accompanied by His company of Đh/kkh„s, and sat at the place prepared for 
Him. 

(In this content, Ambapalrs house should be understood to mean the holiday home 
of hers In the mango grove, and not her permanent residence In the city of VesalI. 
Thịs fact 1s clearly indicated by her words to the Buddha which say: ...... l give 
this grove in donation to the Buddha.” The BhesajJjakkhandhaka of Vinaya Mahã 
vagga 1s also specIfic about this: 1t says “that Ambapalï, the courtesan, offered food 
to the Bhagava and his company of b7ikkhs at her holiday home In her grove, and 
donated her own mango grove to the Order of Bhikkhus headed by the Bhagava.`) 


AmbapalI, attended on the Öj/⁄kh„s headed by the Buddha, respectfully offering the 
choicest food and delicacies with her own hands. After the meal, she sat at a suifable place 
and said to the Buddha: “Venerable Šïr, I give this garden Grove 1n donation to the Order 
of Bhikkhus headed by the Bhagava.” The Buddha accepted the donation and after gIving a 
discourse on the Dhamma to Ambapälï, He rose and departed. 


While the Buddha was sojourning at the mango grove of AmbapalT in Vesall, there too 
He repeatedly expounded the importance of morality, concentration and wisdom, the 
Threefold 5J/kkhu training. 


The Buddha's Last Vassa at Veluva Village 


_ Then the Buddha, after staying at Ambapalis mango grove for as long as He wished, told 
Ananda His wish to go to Veluva village in the vicinity of Vesali and He proceeded there 
accompanied by a big company of bhikkhus. 


During His stay at Veluva village (which was about the full moon of Vesakha, 1n his 
forty-fifth vassa), the Buddha said to the 5h/kkhs: 


*Bhikkhus, enter upon the wøssø period in the vicinity of VesalT at the monasfteries of your 
friends and acquaIntances. As for me, [ am going to pass the yassđ 1n this Veluva village.” 


“Very well, Venerable Sir,” the b7/kkhøws replied, and they entered Into the rains-retreat 
(zassđ) period at the monasterles of friends and acquaintances 1n the vicinity of Vesali. The 
Buddha Himself entered the vassz period at Veluva village. 


(The Buddha told the 5h/kkh„s to dwell, during the vassz period, In the varIous 
monasferies 1n the neighbourhood of Vesalr because Veluva village was too small 
to provide daily alms-food to this great number of 5h/k&kh„s whereas the many 
monasfteries around Vesalï could collect alms-food without difficulty. 


The reason for the Buddha's orders to the Öj/kkhus to stay not far away from 
VesalT was that He knew that He would enter Parinibbana In the next ten months, 
so 1ƒ the Đh?kkh„s were allowed to go and dwell at far away places, some of them 
might not be able to pay their last respects to Him when He passed away, and they 
would feel very sorry for the lack of any hint from Him about His oncoming 
demise. By staying around Vesäli, they could get the opportunity of listening to His 
discourses, eight times a month. So 1t was out of compassion for the 5jjkkh„s that 
the Buddha limied the area of vwzssz dwelling for the b7/k&kh„s to the 
neiphbourhood of Vesali.) 


The Buddha 1s afflicted with A Very Severe lllness 


THE GREAT CHRONICLE OF BUDDHAS 


After the Buddha had entered into the vassz period at Veluva village He was afflicted 
with a very severe 1llness that caused excessive pain near unto death. He bore the pain and 
neutralised 1t by remaining mindful with clear comprehension. (ie. through Insight 
Knowledge that reflects on the Impermanence, woefulness, and unsubstantiality of 
sensafion.) It now occurred to Him: “lt would not be proper for Me to pass away 1n the 
attainment of Ñibbana without letting the attendant 5J/kkhs know, without taking leave of 
the Order of Bhikkhus. It would be well for Me to keep off this ailment by effort of Insight 
meditation (vi2assanãa-bhavan8), precursor to Fruition-Knowledge, and then by abiding In 
the life-maintainng phala-samapaffi (sustained absorptlon In Fruilon Knowledge).” 
Accordingly, the Buddha kept off the ailment through effort of Insight meditation and by 
abiding In the life-maintaining phala-sưmapaíii. Then the Buddha's illness faded. 


(The continuous process of psycho-physical phenomena kept going by the force of 
kamma 1s called life maintainng effort (fwia-sankhara). The prolonging of this 
process of psycho-physical phenomena through phala-samäpaffi 1s also called life 
maintaining effort (/fwifa-sankhara). Thịs life maintaining process or effort 1s also life- 
Susfaining process (8yw-sankhara). 


The arahaffa-phala-samapaffi of the Buddha 1s of three kinds: Mfaggãnaniara, 
yalafjana, and äyusankhara (or ãyupälaka). 


Of those three, 


1) the three Iimpulsion thoughts that arlse Iimmediately consequent to the Buddhas 
arahaffa-magga thought process (the magga-impulsion thoughts having the character 
to fructify Iimmediately, akã//ka) 1s called \aggãnantara-phala-samapatfti. 


1) the sustained absorption that the Buddha may at any time later enter at will 1s called 
valafijana phala-samäpafii. Thịs 1s the enJoyment of the peace of NÑibbana. The Buddha 
entered into this kind of absorption at any possible odd moments, even while the 
audience expressing appreciation by saying, “sãđhwu, sãdhw” during a discourse. 


11) the Insight meditation entered Into by the Buddha at Vel|uva village as the preliminary 
effort to enter Into the absorption of phala-samäãpaffi 1s the same as the contemplation 
that the Bodhisatta had practised on the threshold of Enlightenment under the 
Mahabodhi Tree. lí consists in contemplating the three characferisfics of physical and 
mental phenomena. Having first established 1n this Insight-meditation, the Buddha 
made a solemn wish that He be free from any ailment for ten months up to the full 
moon of Äsä|hä (May). After that He entered upon ørahaffa-phala-samapatri. Thịs 
absorption of phala-samapœfífi had the desired effect of the quelling of the severe 
1llness and the freedom from all disease for ten whole months. Therefore this third 
type of phala-samapafíi 1s called life maintaining samäãpafi. Details of the method of 
Insight-meditaion preceding this phala-sưmapaffi, called, ripa-saffaka and namä- 
saffaka, may be gathered from Visuddhi-magga, Chapter XXII. 


Of the above three kinds of phala-samapafifi, the flrst two, maggãnfara and valafjana are 
referred to as khanika-phala-samapafíi in the Commentaries and Sub-commentaries while 
the third is called /Tia-sankhãra or ãyu-sankhãra phala-samäpdtfi. 

The distinction between khanika-samäapaffi and /Tvita-sankhara-samapafii should be noted. 


Khamika-samapaffi 1s preceded by ordinary mode of entering into Insight-meditation 
whereas /ấệifa-sankhara-samäpafífi 1s preceded by a higher mode of Insight-meditation 
called riima-saffaka and nãma-safíaka, requiring greater effort. These two types of Insight 
meditation have, therefore, different effects on the phala-samapafíi that Immediately 
follow them. The former can put off ailment only while the absorption lasts, Just like a 
stone falling on a moss covered surface of water can clear away the moss while the 
1mpact of the stone lasts, but will let the moss gather together on the spot later. The latter 
can put off ailment for a desired period (here ten months), Just like when a strong man 
were ífo descend the lake, clear away the moss from the desired area so that the moss 1S 
kept away for some considerable time. 


The Buddha came out of His monastery soon after His recovery, and sat in the shade of 
the monastery on the seat prepared for Him. Then the Venerable Ananda approached Him, 
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paid his obeisance and, having seated at a suitable place, said: 


“Venerable Sïr, I see the Bhagava now at ease. I find the Bhagavä now In good 
health. But, Venerable Sïr, although I now see the Bhagava like this, when the 
Bhagava was 1l, [ felt heavy and stiff in my body. I could hardly distinguish 
between the directions. Ï became befuddled, unable to comprehend things such as 
the methods of steadfast mindfulness. 


“However, I got a little comfort from the thought that the Bhagava would not pass 
away so long as He had not left any 1nstruction concerning the Order of Bhikkhus.” 


Thereupon the Buddha explained His posifion as against the Order of Bhikkhus thus: 


“Ananda, what more could the Order of Bhikkhus expect from Me? For I have 
taught them without discriminating as the Inner circle of disciples or outer circle of 
disciples. Ananda, in the matter of the Teaching, I do not keep back anything as 1f 
it were some secret held in the closed fist of a (mean) teacher. Ananda, ¡f someone 
should desire that he alone should have sole control over the Order of Bhikkhus, or 
that the Order of Bhikkhus should rely on him alone, then it would be for such 
person fo leave any instructions concerning the Order of Bhikkhus. But Ananda, I 
have no desire that I alone should have sole control over the Order of Bhikkhus, or 
that the Order of Bhikkhus should rely on Me alone. Since I have no such desire, 
why should I leave any 1nstruction concerning the Order of Bhikkhus? 


“Ananda, I am now grown old, far gone ¡in years, and have arrived at the last stage 
of life. I am turning eighty years of age. And just as an old worn out cart 1s kept 
going by additional efforts and care so My body 1s kept going by the additional 
effort of the life maintaining phala-samapafii. Ananda, it is (only) when the 
Tathagata remains abiding In arahaffa-phala-samãpaffi, unconcerned with material 
objects through the cessafion of some (mundane) sensations, and through ceasing to 
affend to any signs of conditioned phenomena, that the Tathagata's body 1s at ease 
(Ht, at greafer ease)." 


“Therefore, Ananda, let yourselves be your own refuge; let yourselves, and not 
anyone else, be your refuge. Let the Dhamma be your firm ground, and let the 
Dhamma, and not anything else, be your refuge. 


“Ananda, how does a öbjikk„ make himself his own refuge, make himself and not 
anyone else, his refuge? How does he make the Dhamma his firm ground, and 
make the Dhamma, and not anything else, his refuge? 


“Ananda, ¡n this Teaching, a bJjkkhu keeps his mind on the body with diligence, 
comprehension and mindfulness, steadfastly contemplating 1t as body, so as to keep 
away sense desire and distress that would otherwise arise in him. He keeps his 
mind on sensation with diligence, comprehension, and mindfulness, steadfastly 
conftemplating 1t as sensation, so as to keep away sense desire and distress that 
would otherwise arise in him. He keeps his mind on the mind, so as to keep away 
sense desire and distress that would otherwise arise in him. He keeps his mind 
steadfastly contemplating 1t as mind, so as to keep away sense desire and distress 
that would otherwise arise in him. He keeps his mind on mind obJects (dhamma), 
sfeadfastly contemplating them as mind obJects so as to keep away sense desire and 
distress that would otherwIse arIse In him. 


“Ananda, thus a bjikkhu makes himself his own mainstay, makes himself, and not 
anyone else, his refuge. Thus he makes the Dhamma his firm ground, and makes 
the Dhamma, and not anything else, his refuge. 


“Ananda, those bj/kk„s who, either now or after I have passed away, make 
themselves thelIr own refuge, make themselves, and not anyone else, their refuge; 
who make the Dhamma ther firm ground, and make the Dhamma, and not 
anything else, their refuge, all such Đj/kks are sure to attain to the highest state 
(1e. arahatship) among all the 5h/kkh„s who cherish the Threefold Training.” 


Thus did the Buddha conclude the discourse culminating In arahaffa-phala. 


THE GREAT CHRONICLE OF BUDDHAS 
The Demise of The Two Chief Disciples 


After spending the last vassz period at Veluva village. At the end of that period, the 
Buddha left the village for Sãvatthi. Travelling by sfages, He arrived at Sãvatthi and He 
sfayed in the Jetavana monastery. [It was about the eiphth day of the lunar month 
Tazaungmon, (November) |. 


Ơn that day, the Venerable Sãriputta, knowing that he had Just seven days more to live, 
bade farewell to the Buddha and took a seven day Journey to his native village, Nalaka 
village in the Province of Rãjagaha. There In the brick house where he was born, the 
Venerable Sãriputta passed away and entered øazibbana on the full moon day of 
Tazaungmon (November). 


(The detalls oƒ this event will be described in the chapter on the Sangha.) 


After the funeral rites were finished, Venerable Cunda, younger brother of the Venerable 
Sariputta, took Venerable Sariputta's alms-bowl, robe, etc., together with the remains to 
Savatthi. These relics were enshrined under the Buddha”s instruction at Savatthi. Thereafter, 
the Buddha went to Rajagaha. When He was in Rãjagaha, on the day of the new moon In 
Tazaungmon, the Venerable Maha Moggallana entered parinibbana. 


(The detalls oƒ the event will be described in the chapter on the Sangha.) 


The relics of the the Venerable Maha Moggallana were enshrined under the Buddha's 
1nstructions at RaJagaha. After that the Buddha proceeded on His journey and, travelling by 
stages, arrived at Ukkacela. There, at the landing place on the Gangã river, He gave a 
discourse concerning the demise of the two Chief Disciples (Refer to Ukkacela Sutta, 
Sarnyutta HI.) 

Then, in the morning, He went into Vesali on His alms-round, and after His meal, leaving 
the place of eating, He said to Venerable Ananda: “Änanda, bring the leather sheet seat, let 
us øo fo the Capafa shrine to spend the day there.” 


“Very well, Venerable Sir,” said Ananda, and taking a leather sheet seat, followed closely 
behind the Buddha. 


The Buddha gives Hints about His Passing Away 


Then the Buddha approached the Capata shrine and sat on the seat spread out for Him. 
The Venerable Ananda making obeisance (o Him, and seated himself at a suitable place. 
Then the Buddha said to Ananda by way of clear hints: 


“Ananda, whosoever has cultivated, practised, used as a vehicle, taken as his basis, 
kept up, mastered, and fully developed the Four Bases of Psychic Power 
(iddhipada) could, 1f he so wishes, live the maximum life span or even beyond the 
maximum life span. 


“Ananda, the Tathagata has cultivated, practised, used as a vehicle, taken as His 
basis, kept up, mastered, and fully developed the EFour Bases of Psychic Power. 
Therefore, Ananda, the Tathägafa could, ¡if He so wishes, live the maximum life 
span.” 

Although the Buddha thus gave clear hinis, the Venerable Ananda failed to grasp them. 
And so 1t địd not occur to hìm to entreat the Buddha along these lines (in these terms): 
“May the Bhagava, for the welfare of mankind, for the benefit, wellbeing and happiness of 
devas and humans, out of compassion for the world, live the maximum life span! May the 
One who speaks only what 1s true and beneficial live the maximum life span!” The 
Venerable Ananda's mind was like that of one possessed by Mãra. 

In this connection: the Udena shrine (Udena cefiya) was a temple built on the site 
where the demon Udena was traditionally propitiated. The other shrines (at Vesäaln) 
likewIse were traditional places of worship 1n respect of traditional deifies. 
Regarding the term '4ø?2` in this context: “Kappam vã tiftheyya kappãasesam 
vã.” 1s unanimously taken to mean w-kappa (life span) of that time by the 
Commenftators and Sub-commentaftors. 
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Only the Venerable Mahasiva took different interprefation. According to him, “The 
Buddhas never make claims about ther powers without some good cause. That 
being so, the Bhagava could repeatedly resort to entering Into the absorption of 
phala-samãpafíi and go on prolonging His life by ten-month periods up to the end 
Of the present aeon which 1s marked by five Buddhas. (Yet why the Buddha did not 
choose to do so? The Buddha probably had thought thus:) Human beings born with 
the kamưna-born corporeality are subJect to decay. The Buddhas do not wish to 
present themselves with their descript bodies which naturally show up after the 
four-fifth of the life span has passed. That 1s why 1t 1s customary for all Buddhas to 
pass away when they have atfained four fifths of the life span, when their physical 
appearance 1s still firm and Imnspiring for the devotees. There 1s also another 
practical consideration: 1ƒ a Buddha were fo survive most of his great disciples and 
were surrounded by youthful 5//k&k#›s, the people would say: “Oh! what sort of 
disciples Buddha has!” Thus, the Venerable Mahasiva maintained the practical 
consideratlons that Buddhas take Into account in not exercising ther power of 
living till the end of the aeon. 


However, the Venerable Mahasivas views were not accepted by the 
Commentators, who take “life span” as the meaning of ãw-kappa on the author1ty 
of the Pakinnaka desanã atthakatha. 


(Refer to Commenfary on Digha Nikãya). 


The view of Venerable Mahasiva was also rejected by the Sub-Commenfary on 
Mahaagsa (DIgha Nikãya). I( says: “Since the Mahasivas view contains a 
sfatement that human beIngs are subJect to decay, which implies that decay cannot 
be postponed by psychic power. In that case, 1t also implies that death cannot be 
prevented by psychic power. Therefore, the argument 1s Inherently unsound. Only 
the view taken by the Commentary should be taken as the sound view, and not that 
of Mahasiva.” 


In this matter, Mahasiva would appear to take only one point as prImary 
consideration, and that is, that a Bodhisatta's resultant-kawma, at his last existence, 
has the power to prolong life for an Infinie period. And that view coupled with the 
authority of the Pali (text) that the life maintaining ?hala-samäãpafi of Buddhas can 
postpone fatal ailment, leads Mahasiva to claim that 1f the Buddha so wishes, he 
mipht live on throughout the end of the present aeon. 


Even though the resultant-kazwna of a Bodhisatta at his last existence 1s supposed 
to prolong life for an Infinite period, that infinite period can be literally true only 1f 
the prevailing life span 1s also an Iinfinite period. But 1f the prevailing life span 1s 
one hundred years, that (so-called) infinite period can last Just one hundred years. 
That Iindeed 1s so because the power of kømma has 1s effect limited by the extent 
of the prevailing times, physical basis of the person, effort taken, and the plane of 
exIstence. That Is why the Pakimnuaka đesana of the ancient Commentary takes the 
meaning of ãyw-kappa as the prevalling lie span. This view has also been 
maintained by the new Commentators, such as Buddhaghosa, Dhammapäla, etc. 


, 


As regards the expression, “possessed by Mara,” the twelve kinds of 1llusions 


(vipalasa) should be noted. 

(l)_ Impermanence (zzcca) 1s held as permanence (#cca) through: () the 1llusion 
of perception, (1) the illusion of thought, and (1m1) through the illusion of 
VICWS. 

(2) Paim (đukkha) 1s held as pleasure (sukh2) through; () the i1llusion of 
perception, (1) the 1llusion of thought, and (11) the 1llusion of views. 


(3) Non-self (zøa//) 1s held as Self (z/) through () the illusion of perception, 
(ñ) the 1llusion of thought, and (11) the 1llusion of views. 


(4 Loathsomeness (øsubha) 1s held as lovely (subho) throuph: () the illusion of 
perception, (1) the 1llusion of thought, (11) the 1llusion of views. 
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One who 1s free from all these 1llusions cannot fall victim to Maras influence 
mentally. (The Venerable Maha Moggallana 1s an example). A worldling who has 
not rid of any of these illusions or an ariza who has overcome some of these 
1lusion but still have some remaining In him 1s liable to be possessed by Maãra. 


Ananda still had these four illusions: the illusion of perception and the illusion of 
thought that made pain appear as pleasure; the illusion of perception and the 
1llusion of thought that made loathsomeness appear as lovely. Hence, his being 
victimized by Mara. 

The way Mara possesses his victim 1s by frightening him out of his wifs, either by 
creating a dreadful vision or a dreadful sound. When the victim 1s thus frighfened, 
he loses consciousness, leaving his mouth agape. Mara then would insert his hand 
through the opened mouth and take hold of the heart exerting pressure on it. The 
vicftim lies In a senseless sfate totally possessed by Maãra. 


In the case of Ananda, Mãra could not insert his hand through the mouth and 
oppress the heart. He merely presented some dreadful sense object before Ananda, 
under the ¡influence of which Ananda could not think of the significance of the 
Buddha's Intimation. 


For a second time the Buddha said to Ananda...(repear p: below)... 
For a third time the Buddha said to Ananda: 


(p) 
“Ananda, pleasamt is the city oƒ Vesall. And pleasant are the shrines oƒ Udena, 
Gotamaka, Saltamba, Bahuputta, Sarandada, Capãia. 


“Ananda, whosoever has cultivated, practised, used as a vehicle taken as hís basis, 
kept up, mastered, and fuly developed the Four Bases of Psychic Power 
(Iddhipada) could, 1ƒ he so wishes, live the maximum ljƒe span or even beyond the 
maximum liƒe span. 


“Ananda, the Tathãgata has cultivated, practised, used as a vehicle, taken as His 
basis, kept up mastered, and ƒfully developed the Four Bases oƒ Psychic Power. 
Therefore, Ananda, the Tathãgata could, ƒ He so wishes, live the maximum liƒe 
span. ” Thus said the Bhagavä by way of clear hints. 


Although the Buddha thus gave clear hints, Ananda failed to grasp them. And so it địd 
not occur to him to entreat the Buddha along these lines (n these terms): “May the 
Bhagava, for the welfare of mankind, for the benefit, well being and happiness of devas 
and humans, out of compassion for the world, live the maximum life span! May the Well- 
Spoken One live the maximum life span!” Ananda's mind was like that of one possessed by 
Mara. 


(Herein, it might be asked: “Why did the Bhagavä, knowing well that Ananda was 
being possessed by Mara, repeated his words of Intimation three times?” 


The answer ¡s this: the Buddha foresaw that later, when Mara had released Ananda, 
who would regained his senses. Ananda would then entreat Him to live the whole 
of the life span. In that event, He would have reason to blame AÄnanda for his 
failure to make the request at the proper time and that this blaming would have the 
effect of attenuating Ananda's grief.) 


Then the Buddha said to Ananda: “Go now, Ananda. Now you know the time to go.” 
“Very well, Venerable Sir,” assented Ananda, then arising from his seat, he made obeIsance 
to the Buddha and went to sit at the foot of a tree, not for away from Hm. 

Mara's Request 

Soon after the Venerable Ananda had left the Buddha's presence, Mãra, the Evil one, 

approached Him and, standing at a certain place, addressed Him thus: 


“Venerable Sïr, let the Bhagava realize Parinibbana now, let the well-spoken one 
pass away! Venerable Srr, 1t 1s trne now for the Bhagavä to pass away. 
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“Venerable Sir, the Bhagava had said (to me) thus: “O Evil One, I shall not pass 
away so long as my disciples, the Đh/kkhus, (pT:) are not yet well versed in the 
Doctrine, not yet well disciplined (in the threefold Traimng), not yet sure oƒ 
themselves (In the righteousness oŸ their conduct), not yet possessed oƒ` wide 
knowledge, not yet able to memorize the Teaching, not yet able to pracHse 
according to the Teaching leading to the Supramundane, not yet able to take up the 
proper practice (I.e. the le oƒ purity), not yet settled in their pracHce; not yet able 
to expound, to set ƒorth, to show, to establish, to elucidate, to analyse, or to make 
evidemt their Teachers doctrine that they have learmt, so long as they are not yef 
able to thoroughly refute on righteous grounds such other docfrines as may qrise, 
and expound the wonderful Teaching. ` 


“Venerable Sir, now that the Bhagava's disciples, the bj/k&js, are well versed in 
the Doctrimne, are well disciplined (n the threefold Trainng), are sure of 
themselves, are possessed of wide knowledge, are able to memorize the Teaching, 
are able to practise according to the Teaching leading to the Supramundane, are 
able to take up the proper practice, are settled in their practice; are able to 
expound, to set forth, to show, to esfablish, to elucidate, to analyse, or to make 
evident their Teacher's doctrine that they have learnt: are able to thoroughly refute 
on righteous grounds such other doctrines as may arise, and expound the wonderful 
Teaching. 


“Venerable Sr, let the Bhagava realize Parinibbana now, let the Well-spoken One 
pass away! Venerable Srr, 1t 1s time now for the Bhagavä to pass away." (1) 


“Venerable Sir, the Bhagava had said (to me) thus: “O Evil One, I shall not pass 
away so long as my female discIples, the bhikkhums... (repeaf pl above) °...my 
male lay-disciples... (repeaf p2 below) 


“,. my female lay-discIples (p2:) are not well versed in the Doctrine, not yet well 
disciphned (n the threefold Traming), not yet sure of themselves (1m the 
righteousness oƒ their conduct), not yet possessed oƒ wide knowledge, not yet able 
to memorize the Teaching, not yet able to practise according to the Teaching 
leading to the Supramundane, not yet able to take up the proper practice (ï.e. the 
le oƒ purity), not yet settled in their practice; not yet able to expound, to set ƒorth, 
to show, to establish, to elucidate, to analyse, or to make evident their Teacher'S 
doctHrne that they have learmt; so long as they are not yet able to thoroughly reƒfute 
ơn righfeous grounds such other doctrines as may arise, and expound the wonderful 
Teaching. 


“Venerable Sir, now that the Bhagava's female lay disciples are well versed In the 
Doctrine, are well disciplined (n the three fold Training), are sure of themselves, 
are possessed of wide knowledge, are able to memorize the Teaching, are able to 
pracfise according to the Teaching leading to the Supramundane, are able to take up 
the proper practice, are setfled In their practice; are able to expound, to set forth, to 
show, to establish, to elucidate, to analyse, or to make clear their Teacher's doctrine 
that they have learnt, are able to thoroughly refute on righteous grounds such other 
doctrines as may arise, and expound the wonderful Teaching. 


“Venerable S1r, let the Bhagava realize Parinibbana now, let the Well-spoken Ône 
pass away! Venerable Srr, 1t 1s time now for the Bhagavä to pass away. 


“Venerable Sir, the Bhagava had said (to me) thus: “O Evil One, I shall not pass 
away so long as this Teaching of mine which 1s the Practice of Purify 1s not yet 
sufficiently established among the disciples, not yet prosperous, widespread, 
reached the multitudes, and renowned, to the extent that 1t can be thoroughly made 
known by wise devas and humans.` 


“Venerable Sir, now that the Bhagavas Teaching which 1s the Practice of PurIty 1s 
sufficiently established among the disciples, 1s now prosperous, widespread, has 
reached the multitudes, and 1s renowned to the extent that 1t can be thoroughly 
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made known by wise devas and humans. 


“Venerable Sr, let the Bhagava realize Parinibbana now, let the Well-spoken Ône 
pass away! Venerable Srr, 1t 1s time now for the Bhagavä to pass away.” 


(This was the third time Mara requested the Buddha to pass away) The first time was 
during the eight week of Buddhaˆs SoJourn in the vicimty of the Bodhi Tree, after He had 
attained Perfect Self-Enlightenment. At that time he said to the Buddha: “Venerable S1r, 
as the result of your fulfilling the Perfections with the aim at Buddhahood, you have now 
become the Buddha. You have atfained Perfect Self-Enliphtenment. What benefit would 
be there (what good would turn out) from your wandering from fown to town, village to 
village, preaching your doctrine for the welfare of the world of living beings? Venerable 
SIr, let the Bhagava realize Parinibbana now,...(etc.).” 


(For the second time) Mara, having seen that the Buddha had assented to Brahma 
Sahampatis request to preach the Doctrine, approached Him, who was sifting beneath the 
Ajapala (Goat-herds) Banyan Tree where He stayed for the seventh week after 
Enlightenment. Mara was feeling miserable at the prospect of his domain getting lost to 
the Buddha whose doctrine would lead the multitudes to Deathlessness. So (In spite of the 
Buddha's promise to Brahma Sahampati), he decided to try to change the mind of the 
Buddha In an attempt to prevent the Buddhas propagating the Dhamma by making a 
second request fo pass away, in words similar to the first request. 


At that time the Buddha replied to Mara that so long as His male disciples, the b5ikkhøus, 
His female disciples, the b/k&khumïs, His male lay disciples, female lay disciples were not 
well versed in the Doctrine, not yet well disciplined (n the threefold Training), not yet 
sure of themselves (in the righteousness of thelr conduct), not yet possessed of wide 
knowledge, not yet able to memorize the Teaching, not yet able to practise according to 
the Teaching leading to the Supramundane, not yet able to take up the proper practice (I.e. 
the life of purity), not yet setiled 1n their practice; not yet able to expound, to set forth, to 
show, to esfablish, to elucidate, to analyse, or to make evident their Teachers doctrine 
that they have learnt; so long as they were unable to thoroughly refute on righteous 
ørounds such other doctrines as might arise, and expound the wonderful Teaching, He 
would not pass away. Mara In his third request, therefore, referred to those reasons the 
Buddha gave on that second request.) 


Ơn being requested thus, the Buddha said to Mãra the Evil One: “Evil One, dont you 
worry; the Parinibbana of the Tathagata wIll not be long in coming. Three months hence 
the Tathagata wIll realize Parinibbana.” 


The Buddha renounces The Life-maintaining Mental Process 


Then the Buddha, while at Capala shrine, decided mindfully and with deliberation to øg1ve 
up the life-maintaining mental process, I.e. not to resume the absorption of phala-samapdffi 
(at the end of three months). On the Buddhas making that resolution, the great earth 
quaked with a hatr-raising and gooseflesh-causing vehemence. 


Then the Buddha, perceiving this phenomenal occurrence, uffered a Joyous ufferance 1n 
V€FSe. 


Tula matulañca sambhavam 

Bhava samnkhãra mavasvdji muni 
AJjhatiarato samahito 

Abhindi kavacamivatta sambhavam. 


The Great Sage, having weighed the Infimte Nibbana against the ephemeral 
nature of senfient existence, has cast off (by the Ariya Path) the resultant- 
producinng voliions that cause fresh existence. With delight in Insight- 
meditation (reflecting on the three characteristics of the five agsøregafes) and 
with complete calm of mind, he has destroyed the tenacious defilements that 
enwrap Him like a tight coat of chain-mail. 


The meaning of the verse 1s further expanded: 
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The Buddha gained the four ariya-maggas after cultivating meditaton for calm and 
1nsipht-meditation. As a brave warrior at the batilefield would cut loose, with his sharp 
sword, the tight coat of chain mail that he 1s wearing, so also the Buddha has completely 
destroyed the defilements with the four Path Knowledges. Just as when the tap-roots of a 
tree are cut off, the fruit-producing potential of the tree 1s terminated, the moment the 
defilements are destroyed, the potential for rebirth that has been cumulating from the 
beginningless sđsãra 1s terminated 1n the mental makeup of the Buddha. 


(Notes: In the statement, “7e Bhagavä decided mindƒfully and with deliberation to 
give up the liƒfe-maintaining menfal process,” 'mindfully” means the Buddha's mind 
dwelled at all moments on the Four Foundations of Steadfast Mindfulness, namely, 
body, sensations, mind and mind objects. Reflecting wisely on these four 
Foundation, He recalled how He had borne the burden of the five aggregates OVer 
such a long, weary Journey of sausãra, and that now he was free from the burden; 
and that to enable him to cast aside this burden, he had for over four asa7ikhyeyyas 
and a thousand aeons fulfilled the Perfections, the requisite infra sfructure for the 
Ariya Path. Now that he was established in the Path which he had long aspired 
after, he was able to dwell on the Four Foundations of Mindfulness, having had 
penetrative 1nsipht into the loathsomeness, woefulness, Impermanence and 
1nsubstanfiality of conditioned phenomena. 


“With deliberafion” means the Buddha pondered on the benefits He had brought 
for Himself and for others. For His own benefit, He had obtained His goal of 
Buddhahood at the foot of the Bodhi tree. As for the benefit for others He had, by 
His preaching the Dhamma, caused the multitudes to gain liberation from the round 
Of đukkha. He would be bringing an end to that mission ¡in the next three months 
(1e. on the full moon of Äsã|hã (May). 


These thoughts which the Buddha considered led to the decision, by means of the 
Buddha-Knowledge, to give up the life-maintaining mental process. 


In the expression “ío give up the ljfemaimtaning menfal process,” “the life 
mainfaining mental process” (yw-sakhãra), 1s a term capable of two meanings: the 
1nteraction of miínd and matter kept going by the process that sustains life, 
conditioned by &ømna, 1S one meaning. The đupãÏaka-phala-samapaffi that acts as 
a condition for prolonging life (as explained above, at p 309 of the Myanmar 
original text) 1s the other meaning. 


“To give up the liƒe maintaining meníal process” means the Buddha, was resolving 
that He would not re-enter into the phala-samãpaííi after three months; he would 
đo so only up to the full moon of Äsã|hã. By that resolution, the Buddha, in effect, 
renounced the condition for prolonging his life beyond three months. 


When the Buddha thus renounced the life-mainfainng mental process, the great 
earth quaked in six different ways: (1) swaying from east to West, (11) swaying from 
Wwest to east, (11) swaying from south to north, (1v) swaying from north to south, 
(v) heaving up, and (iv) dropping down. This phenomenon occurred throughout the 
ten thousand world-systems, causing people terror with gooseflesh appearing and 
body-hairs standing up on them. 


When the Buddha had relinquished the life-maintaimng mental process, He felt 
delightful satisfaction with the thought that the burden of the body, which He had 
been carrying over the long course of sa#sãra, was now to be laid aside in the 
next three months. Since the Joy at this happy prospect was so Intense that 1t could 
not be contained and (like a jar overfilled with oil) 1t found expression 1n the 
Joyous ufterance of the above stanza. 


The fact that that stanza was the outcome of great Joy makes 1t evident that in 
relinquishing the life-maintainng mental possess, the Buddha was not yielding to 
Mara out of fear. IÝ 1í were so, how could such a Joyous ufterance come about? 
Only the happy prospect, foreseen by the Buddha-Knowledge, that three months 
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hence He would be laying down the burden of the five agsgregates and making an 
end of all đ„kkhas, brought forth that jJoyous utterance concerning his 
relinquishment.) 


Then the Venerable Ananda bethought himself: “*O wonderful it is! O unprecedented it ¡s! 
This hair-raising earthquake 1s monstrous Iindeed! It is really stupendousl And how rolling 
thunders echoed and re-echoed! What 1s the cause of great earthquakes? What conditions 
them?” He approached the Buddha, made his obeisance to Him, and sitting at a suitable 
place, addressed the Buddha thus: “O wonderful 1t ¡is! O unprecedented 1t 1sỈ Thịs hatr 
raising earthquake 1s monstrous indeed! It 1s really stupendousl and how rolling thunders 
echoed and re-echoed! Venerable Sir, what 1s the cause of such great earthquakes? What 
conditions them?” 


Eight Causes of Earthquakes 


And the Buddha said: “Ananda, there are eight causes of, or conditions leading to great 
earthquakes. They are: 


() Thịs great earth 1s supported by water, the water by air, the alr by space. When very 
strong winds blow, the water 1s shaken. When the water 1s shaken, the earth 1s shaken. 
Thịs 1s the first cause of, or the first condition leading to great earthquakes. 


(2) Further, Ananda, a samana or a brãhmana who has great (mental) power, and who is 
accomplished in the supernormal powers of the mind, or a deva of great power, by 
developing Intense concentrafion on the limited image of the earth element and on the 
boundless image of the water-element can cause the earth to shake strongly, to sway 
violently, and to convulse. This 1s the second cause of, or the second condition leading 
to øreat earthquakes. 


(3) Further, Ananda, on the occasion of a Bodhisatta passing away in the Tusiã Deva 
realm and descending Into (I.e. conceiving) in the mothers womb, mindfully and with 
clear comprehension, this great earth shakes, quakes strongly, sways violently, and 1s 
convulsed. This the third cause of, or the third condition leading to great earthquakes. 


(4) Further, Ananda, on the occasion of a Bodhisatta was born, mindfully and with clear 
comprehension, this great earth shakes, quakes strongly, sways violently, and 1s 
convulsed. This 1s the fourth cause of, or the fourth condition leading to great 
earthquakes. 


(5) Further, Ananda, on the occasion of a Buddha attaining Supremely Perfect- 
Enlightenment, this great earth shakes, quakes strongly, sways violently, and 1s 
convulsed. 


(6) Further, Ananda, on the occasion of a Buddha expounding the Supreme Dhamma on 
the Four Ariya Truths, (His first sermon known as the Dhammacakka-puvafttana Sutta), 
the great earth shakes, quakes strongly, sways violently, and 1s convulsed. 


(7) Further, Ananda, on the occasion of a Buddha relinguishing mindfully and with 
deliberation, the life maintamning mental process, this great earth shakes, quakes 
strongly, sways violently and 1s convulsed. 


(8) Further, Ananda, on the occasion of a Buddha passing away leaving no remainder of 
the five aggregates and enters upon Parinibbana, realizing the ultimate peace, this øreat 
earth shakes, quakes stronply, sways violently, and 1s convulsed. 


“Ananda, these are the eiph( causes of, or the eight conditions leading to great 
earthquakes.” 


(The Buddha's discourse 1s not yet ended. Some elaboration on the above eIght factors:) 


1 Earthquakes occur due to the unstable conditions of the elements of the cosmos. The 
øreat earth 1s supported by a mass of air which 1s nine hundred and sixty thousand 
yojanas thick. Above that mass of aIr, there 1s a mass of water which 1s four hundred 
and eighty thousand yø/anas thick. Above that mass of water lies the great earth which 
1s two hundred and forty thousand yø/anas thick. The lower half of the thickness, 1.e. a 
hundred and twenty thousand yø/anas, of the earth 1s granite while the upper half of 
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the same thickness 1s earth. When the elements become unsftable and powerful winds 
blow across the surface of the normal mass of air, the mass of alr 1s temporartÌy 
displaced so that 1fs support of the mass of wafer 1s withdrawn. The mass of water then 
drops abruptly. leading to a sudden drop of the mass of the great earth. When the 
extra-ordinarily strong winds become caÌm again, the mass 0Ÿ air returns to 1ts normal 
level, resumes 1fs function of supporting the mass of wafer, and rises up again. This 
leads to the rising up of the great earth. Thus, strong winds that blow due to unstable 
condifions of the elementfs are the causes of earthquakes. This phenomena 1s present all 
the time, occurring occasionally. Th¡s sudden falling and rising of the earth 1s not 
noficed because of the thickness of the great earth. 


1) Earthquakes due to powerful persons: Persons possessed of psychic power can cause 
earthquakes by means of that power. The method they employ 1s by enfering Into 
absorption of the /hãna, with water as the objJect oŸ concentration and thereby causing 
the upheaval of the great earth. They cause the earthquake for some noble purpose, 
e.g. the Venerable Maha Moggallana caused the VeJayanta pinnacled mansion of Sakka 
to shake for the purpose of arousing an emotional religious feeling in others; and 
Samanera Sangharakkhita also did the same thing to Inquire after something. 


The Story of Samanera Sangharakkhita 


Samanera Sangharakkhita (nephew of Venerable Mahanäaga) was a remarkable sãmanera 
who attained arahaífa-phala even while his head was being shaved at the time of entering 
I1nto the Order of 8/k&khs. He reflected whether, there had appeared before, any Đhikkhus 
who could cause the Vejayanta mansion of Sakka to shake, and seeing none, he attempted 
at 1t. But he could not do 1t. Seeing his aftempt fail, the deva maidens who belonged to the 
øroup of dancers at Sakka's palace ridiculed him. “Son, you are foo young to try to do such 
a feat; this VeJayanta mansion 1s too sírong for you,” they said to him. 


Samanera Sangharakkhita bethought himself: “[ am being ridiculed by these celestial 
maidens because I lack proper Instruction from a teacher.” And so, he considered where his 
preceptor the Venerable Samuddika Mahanaga could be found, and knowing that the latter 
was spending the day In a cave underneath the great ocean, he went there and stood In 
worshipping posture before the 5//kkhu-elder. 


“So you had failed to shake the VeJayanta mansion because you joined battle even before 
you learned how to fight,” said the elder. 


“Venerable Srr, I have not received any Insfructions from an able teacher,' the Samanera 
said. 


“Son, 1Ÿ such a person of psychic power as yourself cannot shake the VeJayanta mansion, 
who else could? Now, then, you have seen some dried pIece of cow dung floating along the 
surface of water, havent you? And remember, son, how the pan-cake maker retrieves her 
pancake from the frying pan by tearing off 1ts edges first. Mark this example.” These were 
the elliptical words from the teacher. 


“That wIll do, Venerable Sir,” the Samanera said. 


Then he made the wish: “Let the VeJayanta mansion be surrounded by water.” And the 
Samanera went to where the VeJayanta mansion stood. Ôn seeing him return, the celestial 
maidens remarked: “Here he comes round again, not satisfied with his disgrace. Yes, he 1s 
here again!” 


When Sakka heard them, he said to them: “Do not ridicule my son. He has received 
Insrucion from an able teacher He wil shake the mansion now.” Sãmanera 
Sangharakkhita then touched the outside beam of the VeJayanta mansion with his big toe. 
The mansion swayed im all the four directions, sideways as well as back and forth. 
Thereupon the deva maidens cried: “Son, please stop! Leave the great mansion alone!” 


Samanera Sangharakkhita then let the VeJayanta mansion sfand in ifs place, and standing 
above 1t, uttered the following three verses 1n ecsfatiC JOy: 


“Just today I have become a bjkkhu. I have today attained arahatship even as my 
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head was being shaved. And today, I have been able to shake Sakka's mansion, 
(having received 1nstruction from my teacher.) Excellent and marvellous Indeed 1s 
the Buddha, the Perfectly Self-Enlightened One. Excellent and marvellous indeed 1s 
the Dhamma, that truly leads to emancipation. Excellent and marvellous Iindeed 1s 
the Sangha, the true ariyas!” 


(Three verses rendered combinedly). 
11) The third cause (conception of a Buddha to be) and 


1v) The fourth cause (birth of a Buddha to be) are due to the superb merit of the Buddha- 
to-be. 


v)ỳ The fifth cause (the occasion of Enlightenment) 1s due to the power of the penefrafIve 
Knowledge of the Buddha. 


vi) The sixth cause (the occasion of delivering the First Sermon) 1s due to the power of the 
Knowledge consisting In the power of exposition (1I.e., expression) of the Buddha. Ôn 
this great occasion, the guardian spirit of the great earth, showing his appreciation 1s 
figuratively said to be applauding by the great earth, according to the Commenfary. 


vii) The seventh cause 1s due to the power of the Buddha-Knowledge 1n relinquishing the 
life-maintaning menfal process, out of weariness of sentlent existence which 1s 
condiioned by cause. Ôn this great occasion, the guardian spirit of the earth 
sympathized with the Buddha (n the matter of decay and death which Iincumbent on 
everyone, not excepting the Buddha) and showed his sympathy by the great 
earthquake. 


vii) The eighth cause 1s due to the power of the Buddhas Knowledge that makes the 
Buddha very happy with the delightful satisfaction in having accomplished His mission 
that had taken Him four asakhyeyyas and a hundred thousand aeons (kappas) for 
atfainment of Perfect Peace (4nupadisesa Nibbãna). As for the guardian spirit of the 
carth, 1t was occasion for grlef and lamentation. The great earthquake then 1s an 
expression of his grIef and lamenfation. (Commenfary and Sub-Commentary). 


Eight Categories of Assemblies 


When the Buddha discoursed on the eight causes of great earthquakes, Venerable 
Ananda, being of great wisdom, rightly concluded that the Buddha had relinquished the 
life-maintaining mental process that very day. The fact of Anandas appraisal of the 
situation was known by the Buddha but He đid not allow Ananda to disrupt the điscourse 
and continued with other topics, such as the elght categorles of assemblies, the eight 
abhibhayafanas, and the eight vimokkha. (There are certain commentators who explain this 
action, on the part of the Buddha, as His strategy of alleviating the sorrow that would arise 
in Ananda, ¡f the fact of the relinquishing the life-maintaining mental process were ío be 
allowed to surface 1fself. The fresh topics that the Buddha takes up without Interrupting are 
thus meant to occupy Ananda's mind with matters other than the Buddha's oncoming death.) 


“Ananda,” said the Buddha, “there are eigh( categories of assemblies. There are: 
assembly of nobles, assembly of brahmins, assembly of householders, assembly of 
bhikkhus, assembly of the devas of the realm of the Four Great Kings, assembly of the 
devas of the realm of the Tavatinsa Deva realm, assembly of the devas led by Mara, and 
assembly of Brahmãs. 


“Ananda, I remember having attended hundreds of assemblies of nobles. (p:) 7n 
those assemblies, l sat together with them, conversed with them, and had 
discussions with them. While Ï was among them, My appearance was like their 
appearance and My voice was like their voice. In My discourses to them, Ï poimted 
ơut ío them the benefits oƒ the Doctrine, exhorted them to get established in the 
practice oƒ the Dhamma, and gladdened them in the practice. While l was thus 
discoursing to them, they did not know Me: they wondered: “ho is this one 
discoursing? ls He, a deva or a man?” Afler l had, by My discourse, poimted ouf to 
them the benefits oƒ the Dhamma, and giaddened them in the practice, Ì vanished 
ƒom there. When I vanished too, they did not know Mắc; and wondered: 'Who was 
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that one who has vanished now? Was He a deva or a man?” 
“Ananda, I remember having aitended hundreds of: 
.. assemblies of brahmins...(repeaf p: above). 
.. assemblies of householders...(repeaf p: above) 
.. assemblles of bhikkhus...(repeat p: above) 
.. assemblies of devas of the realm of the Four Great Kings...(repeaf p: above) 
.. assemblies of devas of the realm of Tavatirnsa devas...(repeaf p: above) 
... assemblies of devas led by Mara...(repeaf p: above) 


“Ananda, I remember having attended hundreds of assemblies of Brahma. In those 
assembilies, Ï sat together with them, conversed with them, and had discussion with 
them. While I was among them, My appearance was like their appearance, and My 
voice was like their volce. In My discourses to them I pointed out to them the 
benefits of the Doctrine, exhorted them to get established in the practice of the 
Dhamma, and gladdened them in the practice. While I was thus discoursing to 
them, they did not know Me; they wondered, who 1s this one discoursing? Is He, a 
deva or a man? After I had, by My discourse, pointed out to them the benefits of 
the Doctrine, exhorted them to get established 1n the practice of the Dhamma, and 
gladdened them in the practice, I vanished from there. When I vanished too, they 
diịd not know Me, they wondered: “Who was that one that has vanished now? Was 
He a deva or a man?” 


“Ananda, these are the categories of assemblies.” 
(the discourse is not ended yet). 


(Herein: some examples of the great many assemblies of nobles are: the first meeting with 
King Bimbisara after the Buddha had attaned Enlightenment (Refer to Chapter 24), the 
Buddha first visit to Kapilavatthu and meeting with His kinsmen (Refer to Chapter 26), 
the Buddhas meeting with LicchavI princes as told In the Sunakkhatta vatthu, Saccaka 
vaffhu (Refer to Chapter 32). Such meetings with nobles took place also in the other world- 
systems, 1t should be presumed. 


“My appearance was like their appearance” means not the colour of the skin, but the form, 
for nobles had various colours 1n skin, some white, some black, some dark tan like the bed 
bug. As regards the form, the Buddha did not assume any particular guise, but remained 
His ownself. Only the onlookers, the nobles, regarded them as one of them. (This reminds 
one the traditional presenfation of the Buddha Iimage 1n royal attire with reference to the 
His taming of JambupatI.) 


“My voice was like their voice” means the language that the Buddha used in speaking at the 
particular assembly. Regarding the voice 1fself, the Buddha had a voice like that of the 
Lord of Brahmas, a voice replete with eight marvellous qualities. When the Buddha 
happened to be seated on a throne, the audience would think that their king was speaking In 
a sweet voIce. Only after He had finished the discourse and left the assembly, then the 
audience could see thetr real king and they were left wondering: “Who was there sitting on 
the throne, who talked to us in Magadhi on the Dhamma 1n such a sweet voice, and who 1s 
gone now? Was He a deva or was He a man?” They địd not know that 1t was the Buddha. 


lt might be asked: “Why dịd the Buddha discoursed on the Dhamma to those who dịd not 
recognize Him? What benefit did He see there?” The answer 1s: the Buddha preached to 
them to prepare the ground for their enlightenment later. Here”s the explanation: Although 
those hearers of the Dhamma did not recognize the Buddha and did not take real, interest 1n 
the Dhamma, since the Dhamma 1s replete with the excellent qualiies such as “well- 
delivered” (sœvakhZro), hearing it will serve as a necessary condition for enlightenment In 
future to gain z„agea-phala. 


As regards the great many assemblies of brahmins, we have examples in the Buddha's 
encounters with Sonadanta, Kuftadanta, etc. Similar assemblies of brahmins In the other 
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world-systems may also be presumed to have taken place. 
lt might be asked: “What benefit dịd the Bhagavä see in discoursing on the eight cafegorles 


of 


assemblies?” The answer is: The Buddha discoursed on the eight categories of 


assemblies to ïllustrate the fact that He was fearless. Here's the explanation: After 
describing the eight categorles of assemblies, the Buddha continued: “Ananda, In going 
among those eight assemblies, the Tathagata had no fear. That being so, how could anyone 
say that the Tathãgata was afraid of Mara who came (o Him alone? Ananda, ¡in 
relinquishing the life-maintainng mental process, the Tathagata dịd so fearlessly, with 
mindfulness and clear comprehension.” 


(These words are contained In the Pakinnaka Dhamma Desana Pali which was not recited 


at 


the Great Council but was quoted by the CommentarIes.) 


Eight Ways of Mastery of The Mind through Concentration 


Then the Buddha continued His discourse without break thus: 


HÌ 


` 


“Ananda, there are eight ways (abhibhãyafana-jhãnas) oŸ overcoming the opposite 
phenomena and sense obJects, 1.e. the hindrances that mar clear mental vision (I.e. 
concentration). These are: 


1)Someone (with an excellent mental capactty or Intelligence) after having gained 
concentration at the preliminary or preparatory level on the colour of certain parts of 
his own body, concentrafes his mind on small external forms of his cholce (kasina 
obJects), which may be either unblemished or blemished (i.e. whose colour may be 
eifher good or bad). His mind gets fixed on these small forms, gains masfery OVer 
them and thus dwells In appana-/hãna. After emerging from the jhanic absorption, he 
1s aware that he knows and sees these forms. This 1s the first abhibhãyatana-jhãna. 


Some other person (of similar Intelligence), after having gained the preliminary 
concentration on the colour of certain parts of his own body, concentrates his mind on 
big external forms (as &asiza obJects), which may be either unblemished or blemished. 
His mind gets fixed on these big obJects, gains mastery over them, and thus dwells im 
appanä-jhãna. After emerging from the Jjhanic absorption, he 1s aware that he knows 
and sees these forms. This 1s the second abhibhãyatana-jhãna. 


11) Some other person (of similar intelligence), without taking the colour of any part of his 


body as an obJect of preliminary concentration, concenfrates on small external obJects 
(kasina objects), which may be either unblemished or blemished, as objects of 
preliminary concentration. His mind duly gets fixed on these small forms (as &øsina 
obJjects), gains mastery over them, and thus dwells in a?panäa-/hãna. After emerging 
from the Jhãnic absorption, he 1s aware that he knows and sees these forms. This 1s the 
third abhibhãyatana-jhãna. 


1V) Some other person (of similar intelligence), without taking the colour of his body as an 


object of preliminary concenfration, concentrates on bịg external forms (as kasina 
objects), which may be either unblemished or blemished, as objects of preliminary 
concenfration. His mind duly gets fixed on these big forms, gains mastery over them, 
and thus dwells im appanã-/hãna. After emerging from the jhanic absorption, he 1s 
aware that he knows and sees these forms. This 1s the fourth a5hibhãyatana-jhãna. 


v) Some other person (of similar intelligence), without taking the colour of his body as an 


object of preliminary concentration, concentrates on external forms (as køsima objects) 
that are dark blue, with a dark-blue colour, dark-blue hue, like the flax-blossom which 
1s đark blue, with a dark-blue colour, dark-blue hue, or like BaranasT fabric with a 
smooth finish on both sides, which 1s dark- blue and has a dark-blue colour, dark-blue 
hue. He concentrates on external forms that are dark-blue, with a dark-blue colour, 
dark-blue hue, as obJects of preliminary concentration. His mind duly gets fixed on 
them, gains mastery over them, and thus dwells in a»panäa-/hãna. After emerging from 
the Jhanic absorption, he 1s aware that he knows and sees these forms. This 1s the fifth 
abhibhãyatana-jhãna. 


vi) Some other person (of similar intelligence), wifhout taking the colour of his body as an 
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object of preliminary concentration, concentrates on external forms (as køsia objects) 
that are yellow, with a yellow colour, yellow hue, or like Baranasi fabric with a 
smooth finish on both sides, which 1s yellow and has a yellow colour, yellow hue. He 
concentrates on these external forms that are yellow, with a yellow colour, yellow hue, 
as obJects of preliminary concentration. His mind duly gets fixed on them, gains 
mastery over them, and thus dwells in aøpanã-jhãna. After emerging from the jhanic 
absorption, he 1s aware that he knows and sees these forms. This 1s the sixth 
abhibhãyatana-Jhãna. 


vi) Some other person (of similar intelligence), without taking the colour of his body as an 
object of preliminary concentration, concentrates on external forms (as køsia objects) 
that are red, with a red colour, red hue, like a flower of the tree Penfapetes phoenicea 
(bandhu jïvaka) which 1s red, with a red colour, red hue, or like Baranasi fabric with 
smooth finish on both sides, which ¡s red and has a red colour, red hue. He 
concentrates on these external forms that are red, with a red colour, red hue, as obJecfs 
of preliminary concentration. His mind duly gets fixed on them, gains mastery oVer 
them, and thus dwells In aøanã-/hãna. After emerging from the jhanic absorption, he 
1s aware that he knows and sees these forms. This 1s the seventh aø5hibhãyœtfana-jhãna. 


vI11) Some other person (of similar intelligence), without taking the colour of his body as an 
object of preliminary concentration, concentrates on external forms (as køsia objects) 
that are whife, with a white colour, white hue, like the morning star which 1s white, 
with a whifte colour, white hue, or like BaranasI fabric with a smooth finish on both 
sides which ¡is white and has a white colour, white hue. He concentrates on these 
external forms that are white, with a whife colour, white hue, as obJects of preliminary 
concentration. His mind duly gets fixed on them, gains mastery over them, and thus 
dwells In a?panä-7hãna. After emerging from the Jjhãnic absorption, he 1s aware that he 
knows and sees these forms. This 1s the eighth abhibhãyatana-jhãna. 


(The discourse 1s not yet ended) 


(Abhibhayatana-jhãana: Abhibhi, overcoming opposite external states such as 
hindrances (ãya/ana); a state of ecstatic bliss (hang). It 1s the /hãna that 1s possible 
for those with very sharp Intellect who can achieve concenfraflon quickly and 
thereby overcome all hindrances, and who are able to deal with either a small 
obJect or a big obJect of meditation, and gain masfery over 1t without đifficulty.) 
To achieve the abhibhãyatana-jhãana, a yogl may begin the preliminary or preparatory 
concentration by taking an Internal form, 1.e. by concenfrafing on a certain part of his own 
body or an external form. 


If he begins with an Iinternal form he may choose any one of the four colours, v1z., dark- 
blue, yellow, red and white — that consist In the varlous parfs of his own body. For 
example, 1f he concentrates on the dark-blue colour, he may concenfrate on either his haIr, 
or bile, or the pupil of the eye and Impress his mind with the dark-blue colour, thinking, 
“Dark-blue, dark-blue'. If he concentrates on the yellow colour, he may concentrafte on 
either the fat, the skin, the top of the hand, or the top of the foot, or the yellowish surface 
of the eye-ball and Iimpress his mind with the yellow colour, thinking, “Yellow, yellow”. If 
he concentrates on the red colour, he may concentrate on either the flesh, the blood, the 
tongue, or the reddish surface of the eye-ball and impress his mind with the red colour, 
thinking, “Red, red”. If he concentrates on the white colour, he may concentrate on either 
the bone, the teeth, the finger nails, toe nails, or the whitish surface of the eye-ball, and 
1mpress his mind with the white colour, thinking, “White, white`. 


Internal forms can help set up only the preliminary concentration (2ar/kamzna), and not 
the full concentration or aø2ana-bhãvana. The after image or reflex Iimage that the yogl 
obtains after achieving the preliminary concentration 1s not sufficiently clear. To get the 
necessary unblemished reflex Iimage (?zƒi bhãga nimiffa), the yogl has to shIft his obJect of 
mediftation from an Internal form to an external form. Then only can he get the desired sign 
or reflex Image that can upgrade his concentration till he atfains threshold concentration 
(upacãra) and full concentration (apøpan8) by stages. 
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The yogi, who begins the preliminary concentration by taking an external form as an 
obJect of medifation, can fulfil all the three stages of concentration (1.e. the preliminary 
stase (parikamma-bhavan3), the threshold stage (upacara-bhaan3) and the jhãnic stage 
(appanäa-bhãvana). 

The obJects of concentration may either be small or large. For the yogi, who can achieve 
the abhibhãyatana-jhãna, 1s oŸ very keen intellect so that he does not find any difficulty on 
account of the size of obJect of concentration. lí is like that of a person of good appetite 
who can eat a small amount or a big amount without difficulty. Whether the obJect of 
concentration 1s small or bịg, the yogi of this calibre achieves threshold concentration 
quickly and then immediately attains aøawã-/hãna, thus overcoming all opposing mental 
sfates such as hindrances. 


Regarding the first four of the elght abhibhãyatfana-jhãnas, a small form, as object of 
concentration, 1s suitable for yogi who are ruminative In nature (viíakka-carifa). A bịg 
form, as obJect of concenfration, 1s suitable for yog1 who have a bewildered nature (moha- 
carifa). An external form of good colour 1s suitable for yogi who are 1rritable by nature 
(đdosa-caria). An external form of bad colour ¡is suitable for yogil who have a strong 
1nclination towards sensuous desire (zãga-cari14). 


These abhibhaãyatana jhãnas were taught by the Buddha out of His own experlence. Ás a 
matter of fact, He had practised them Iinnumerable times. To some people outside the 
Buddha's Teaching, an indefimte obJect can be quife daunting to be taken as a proper obJect 
Of concentration, for an indefinite obJect may be as vast as the entire physical setting to the 
world of living things. As for the Buddha the extent of obJect of concentrafion 1s Infinite. 
Nothing whatever can therefore daunt the Buddhas mind. In discoursing on the eight 
abhibhayatana-jhãanas to Venerable Ananda, the Buddha ¡intended to let the venerable 
disciple understand the fearless nature of the Buddha. 


“Ananda,” the Buddha continued, “the Tathägata, who has dwelt in the eight 
abhibhayatana-jhãnas of such nature and has emerged from them, has no fear or dread at 
all. That being so, how could anyone say that the Tathagata was afraid of Mara who came 
to Him alone? Ananda, ¡n relinquishing the life-mainfaining mental process, the Tathãgata 
dịd so fearlessly, with mindfulness and clear comprehension.” 


(These words occur im the Pakinnaka Dhamma desana Pali which was not recited at the 
Great Council but was quoted by the Commenfaries.) 


The Eight Stages of Release, Vimokkha 


Then the Buddha without any pause confinued ío the next subject, on the eight stages of 
release (yửnokkha), in His discourse to the Venerable Ananda thus: 


“Ananda, there are eight stages of release (vửnokkha). These are: 


1) Having atfained /hna by contemplating on ones own body, the yogi contemplates 
external forms as &đs7z obJects. This 1s the first Release. 


1) Not taking any internal obJect, 1.e. without contemplating on one's own body, the yogl 
contemplates external forms (as køs¿nø obJects). This the second Release. 


11) The yogi contemplates the brightness and clarty (sw5ha) of the object of 
contemplation. Thịs 1s the third Release. 


1V) Having completely transcended all forms of perception to corporeality (rữna-saññna), 
all forms of consciousness arising out of confact between sense and sense obJect 
(pajigha-saññ3), having disappeared and completely disregarding all other forms of 
mulfifarious consciousness (#øãnafa-saññ3), the yogi, contemplating "that space 1s 
infimte", achieves concentfraton on that object of contemplation, and dwells In 
đkãsãnafñicãyatana-jhãna. This 1s the fourth Release. 


v) Having clearly advanced beyond the /jZua of Infimty of Space, the yogI, 
contemplating "that Consciousness 1s Infinite,” achieves concentration on that obJect of 


contemplation, and dwells In v¡Øñãnañcayatana-jhãna. Thịs the fifth Release. 
vi) Having clearly advanced beyond the /hãna of the Infinity of Consclousness, the yOgI, 
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contemplating "that nothing 1s there,” achieves concentration on that object of 
contemplation, and dwells in ãkiñcafñãyatana-jhãna. Thịs 15 the sixth Release. 


vi) Having clearly advanced beyond the /hãna of nothingness, the yog1, contemplating the 
subfle consciousness, achieves concenfration on 1t, and dwells In the øevasafñfa-nã- 
safñfiayatana-jhãna. This 1s the seventh Release. 


vii)Having clearly advanced beyond the /h#nua of Neither-Consciousness-nor-Non- 
Consciousness, the yogi achieves and dwells in sustained attainment of Cessation in 
which all forms of Consciousness and sensation cease. This 1s the eighth Release. 


“Ananda, these are the eight síages of Release.” 
(The discourse not ended yet.) 


(Vimokkha means a total freedom from hindrances and opposing mental states that 
shroud the mind, a cultured state of ecstatic bliss which maybe likened to the 
peaceful repose of a child in his fathers chest. This freedom or release lasts as 
long as the /hãna lasts. W7mokkha also means unity of mind and object of 
meditation unhampered by any other thought.) 


Of those eight vimokkhas the first three are the /hãna of the fine material sphere (zi2ã- 
yacara-jhãnas). 


Of these three, the first vửokkha, the /hãna of the Fine Material Sphere, 1s achieved by 
concentrating on Internal as well as external objects. The second is the /hãna of the Fine 
Material Sphere, 1s achieved by concentrating on external obJects. The third 1s achieved by 
concentrating on material obJects or &øs/m„as oŸ very clear and pure colour, namely: m4, 
pa, lohita, adaía (dark-blue, yellow (golden), red, white). While the yogi ¡is dwelling In 
this third stage of /hđna, he does not have such a thought as: “This 1s exquisite,” and yet 
since his mind gets fixed on exquisite obJects, 1t appears as 1f he 1s entertainng such a 
thought. Hence the text describes 1t: “He 1s concentrating that this 1s exqulIsife.” 


The four successive vữnokkhas — the fourth, the fifth, the sixth, and the seventh — refer 
to the four /hãnas of the Non-Material Sphere (4zipa-7hãnas). These four aripa-/hãna are 
called vinokkha because they are entirely free from perceptions of corporeality, and also 
because the yogis mind 1s in complete unity with the obJect of meditation, unhampered by 
any other thought. 


The eighth vữnokkha refers to Nirodha-samapafii, It 1s called Release because while one 
dwells in øzodha-samapaíii, all mental phenomena, headed by perception and sensation, 
cease, l1.e. the menfal process 1s suspended altogether, and along with it, mind-born 
corporeality also ceases, so that one 1s tofally free from being a conditioned state. This 
cessation of the four mental aggregates and mind-born corporeality lasts during Mirodha- 
Samapdfi. 


For those persons who find pleasure 1n the woeful round of rebirth and are satisfied with 
their sentient existence 1n the three sphere, Release 1s a dreadful idea. As for the Buddha, 1t 
was a very pleasant thing to dwell in Release. He has no fear to experience Release. The 
Buddha điscoursed on the eight stages of Release to let the Venerable Ananda understand 
the fearless nature of the Buddha. 


“Ananda,” the Buddha continued, “the Tathãgata who has dwelt in the eight sfages of 
Release and has emerged from them, has no fear or dread at all. That being so, how could 
anyone say that the Tathägata was afraid of Mara who came to him alone? Änanda, in 
relinquishing the life-maintainng mental process, the Tathagata dịd so fearlessly, with 
mindfulness and clear comprehension.” (These also are the Buddha's words to Ananda, as 
continued In the Pakinnaka Dhamma desana). 


The Buddha relates The Whole Story about The Relinquishing of The Life-maintaining 
Mental Process 


Having discoursed on the eight stages of Release, the Buddha continued His discourse 
without letting Venerable Ananda to say anything: 
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“Ananda, on one occasion, soon after I attained Enlightenment (in the eighth week 
after the Enlightenment), I was sfaying at the foot of the goat-herds banyan tree, 
near the bank of the Nerañjarä river, in Uruve]a forest. At that time Mara the Evil 
One approached Me and standing at a certain place, said to Me thus: 


“Let the Bhagava realize Parinibbana now, let the Well-Spoken One pass 
away! Venerable Sir, 1 1s time now for the Bhagavä to pass away.` 


“Ananda, when this was said, I replied to Mara the Evil One thus: 


“O Evil One, I shall not pass away so long as my disciple, the Đh/kkhuš, are 
not yet well versed 1n the Doctrine, not yet well disciplined (n the threefold 
Training), not yet sure of themselves in the righteousness of their conduct, 
not yet possessed of wide knowledge, not yet able to memorize the Teaching, 
not yet able to practise according to the Teachng leading to the 
Supramundane, not yet able to take up the proper practice (1.e. the noble Life 
of Purity), not yet setiled In thelr practice; not yet able to expound, to set 
forth, to show, to establish, to elucidate, to analyse, or to make evident theIr 
Teachers doctrine that they had learnt; so long as they are not yet able to 
thoroughly refute on righfeous grounds such other doctrines as may arIse, 
and expound the wonderful Teaching. ` 


“O Evil One, so long as my female disciples, the Đhkkhunïs...(repeaf pÏ & p2 
below) 


“O Evil One, so long as my lay discIples...(repeaf pÏ & p2 below) 


“O Evil One, so long as my female lay-disciples (p1:) are not yet well versed 
im the Doctrine, not yet well disciplined (in the threefold Training), not yet 
sure 0ƒ themselves in the riehteousness oƒ their conduct, not yet possessed oƒ` 
wide knowledge, not yet able to memorize the Teaching, not yet able practise 
according to the Teaching, leading to Supramundane, not yet able to take up 
the proper practice (ie. the noble LỰC oƒ Purity), not yet settled in their 
practice; not yet able to expound, to set ƒorth, to show, to establish, to 
clucidate, to analyse, or to make evident their Teachers Doctrine that they 
had learmt, so long as they are not yet able to thoroughly refute on righfeous 
grounds such other doctrines as may arise, and expound the wonderful 
Teaching. 


(p2:)*Q kvil One, I shall not pass away so long as thís Teaching oƒ Mine 
which is the PracHce 0ƒ Purity ¡is not yet sufficiently developed among the 
disciples, not yet prosperous, widespread, reached the mulHtudes, and 
renowned, to the extent that it can be thoroughly made known by wise devas 
and humans. ` 


“Ananda, Mara the Evil One, just now came to Me at the Cäpãta Shrine, and standing 
at a suitable place, again addressed Me thus: 


“Venerable S1r, let the Bhagava realize Parinibbana now, let the Well Spoken 
one pass away! Venerable Sĩr, 1t 1s time now for the Bhagava fo pass away. 


“Venerable Sir, the Bhagava had said to me thus: “O Evil One, I shall not pass 
away so long as my disciples the Đ/kkJ„s...(p)..my female disciples the 
bhikkhunïs....(p)..my male lay  disciples..(p). my female lay 
disciples...(p)...O Evil One, I shall not pass away so long as this Teaching of 
mine which 1s the practice of Purity 1s not yet sufficlently established among 
the disciples, not yet prosperous, widespread, reached the multitudes, and 
renowned, to the extent that 1t can be thoroughly made known by wise devas 
and humans. 


“Venerable Sir, now that the Bhagavas Teaching which 1s the practice of 
Purity 1s sufficlently established among the disciples, 1s now prosperous, 
widespread, has reached the multitudes, and 1s renowned, to the extent that 1t 
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can be thoroughly made known by wise devas and humans. 


“Venerable S1r, let the Bhagava realize Parinibbana now, let the Well Spoken 
One pass away! Venerable Sir, 1t 1s time now for the Bhagavä to pass away.` 


“Ananda, on being requested thus, I said to Mara: “O Evil One, dont you worry: the 
Parinibbana of the Tathagata will not be long in coming, three months hence the 
Tathagata wIll realize Parinibbana. 


“Ananda, today at the Cãpãta shrine, the Tathaãgata has decided, mindfully and with 
deliberation, to gIve up the life-maIntaining menftal process (three months from now).” 


Thus related the Buddha the whole story about the relinquishing of the life-maintaining 
mental process. 


The Venerable Ananda entreats The Buddha to live on 


When the Buddha said this, the Venerable Ananda entreated Him thus: 


“Venerable Sr, may the Bhagava, for the welfare of mankind, for the benefit, 
wellbeing and happiness of devas and humans, out of compassion for the world, 
live the maximum life span! May the Well-Spoken One live the maximum life 
span!” 

Thereupon the Buddha said: 


“Enough, Ananda, Do not implore the Tathãgata now. The time for such entreaty 1s 
past.” 


For a second time the Venerable Ananda repeated his entreaty and the Buddha rejected ¡t 
1n the same words. When for a third time he repeated his entreaty the Buddha said to him: 


“Do you have faith in the Enlightenment wisdom (8odhi-ñãna) of the Tathagata?” 
“Yes, I do, Venerable Sĩr.” 

“Why, then, in spite of your belief, do you persist entreating Me thrice?” 
“Venerable Sir, I have been told by the Bhagaväa Himself thus: 


“Ananda, whoever has cultivated, practised, used as a medium, taken as his 
basis, kept up, mastered, and fully developed the Four bases of Psychic 
Power (/ddhipaäaa) could, 1ƒ he so wishes, live the maximum life span or even 
beyond the maximum life span. Ananda, the Tathãgata has cultivated, 
practised, used as a medium, taken as His basis, kept up, mastered, and fully 
developed the Four Bases of Psychic Power. Therefore, Ananda, the 
Tathagata could, 1f He so wishes, live the maximum life span or even beyond 
the maximum life span.' (Venerable Sr, 1t 1s on account of those words of 
the Bhagavä that I make the appeal thrice).” 


“Do you believe that, Ananda?” 
“Yes, Venerable Sĩr, I do.” 


“Ananda, although the Tathãgata thus gave clear hin(s, you failed to grasp them. It 
never occurred to you to entreat the Bhagavã: “May the Bhagava, for the welfare of 
mankind, for the benefit, wellbeing and happiness of devas and humans, out of 
compassion for the world, live the maximum life span! May the Well-Spoken One 
live the maximum life span!' Therefore, Ananda, this failure to entreat Me then is 
your doing, your own omission. 


“Ananda, if you had entreated Me then, the Tathagata might have refused the 
enfreatfy twice but might have acceded to 1t on the third time. Therefore, Ananda, 
this failure to entreat Me then 1s your own doing, your own omission.” 


The Buddha relates Similar Instances of Omission on The Past of Ananda to allay His 
SOTTOW 


(1) “Ananda, on one occasion, Ï was staying on the mouníain abode on the Gijjhakufa hill 
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in Rãjagaha. (pl:) At that time I had said to you: “Ananda, pleasant is the city of 
Rãjagaha. Ananda, pleasant is the Gijjhakufta hill. Ananda, whosoever has cultivated, 
practised, used as a vehicle (medium), taken as his basis, kept up, mastered, and fully 
developed the Four Bases of Psychic Power (iddhipada), could, 1ƒ he so wishes, live 
the maximum life span or even beyond the maximum life span. Ananda, the Tathãgata 
has cultivated, practised, used as a vehicle (medium), taken as His basis, kept up, 
mastered, and fully developed the Four Bases of Psychic Powered. Therefore, Ananda, 
the Tathagata could, if He so wishes, live the maximum life span or even beyond the 
maximum life span. 


“Ananda, although the Tathãgata thus gave clear hints, you failed to grasp them. It 
never occurred to you to entreat the Bhagava: “May the Bhagava, for the welfare of 
mankid, for the benefit, wellbeing and happiness of devas and men, out of 
compassion for the world, live the maximum life span! May the Bhagavã live the 
maximum life span! 

“Ananda, ¡f you had entreated Me then, the Tathãgata might have refused the entreaty 
twice but might have acceded to 1t on the third time. Therefore, this failure to entreat 
Me then 1s your own doIng, your own omission. 


“Ananda, on one occasion, ..... 


(2) I was dwelling at the foot of Gotama banyan tree In Rajagaha...(Reneaf p1: above) 


(3) I was dwelling at the Corapata cliff near RaJagaha...(epeaf pl: above) 


(4) I was dwelling In the Satfapanni cave in the side of Vebhara mountain (where the 


Astonic scholaris tree grows) near RajJagaha ...(Repeat pl: above) 


( Iwas at Kalasia at the side of the IsigIli mountain near RaJagaha...(Reneaf pl: above) 


(6) at the ebony grove in the Sappasondika mounfain range near RaJagaha...(Repeat pl: 


above:) 


(7) at the Tapodarama monastery in RajJagaha...(Repeaf pI: above) 


(8) at Veluvana monastery where black squirrels are fed...(Repeaf pl: above) 


(9) at the mango grove of Jivaka...(Repeat pl: above) 


(10) at the Migadaya wood in Maddakucahi near RaJagaha...(Repeaf p]: above) 


Ananda, while I was dwelling at those places, too, I had said to you: 


8) 


(1) Ananda, Rajagaha is pleasant...(2) Ananda, Gotama banyan tree ¡s pleasamt... (3) 
Corapapta clHff 1s pleasant...(4) Sattapanm cave 1s pleasant..(5) Kalasla at the side of 
Isigli mountain 1s pleasant... (6) The ebony grove 1n the Sappasondika mounfain rage 1s 
pleasant... (7) Tapodarama monastery 1s pleasant...(8) Ve]uvana monastery where black 
squirrels are fed 1s pleasant...(9) the mango grove of Jivaka 1s pleasant...(10) the 
Migadaya Wood in Maddakucchi is pleasani Ananda, whoever has cultivated, 
practised, used as a vehicle, medium, taken as his basis, kept up, mastered, and fully 
developed the Four Bases of Psychic Power could, 1f he so wishes, live the maximum 
life span or even beyond the maximum life span. Ananda, the Tathãgata has cultivated, 
practised, used as (vehicle) medium, taken as His basis, kept up, mastered, and fully 
developed the Four Bases of Psychic Power. Therefore, Ananda, the Tathãgata could, 
1f He so wishes, live the maximum life span or even beyond the maximum life span. 


“Ananda, although the Tathãgata thus gave clear hinís, you failed to grasp them. It 
never occurred to you to entreat the Bhagava: “May the Bhagava, for the welfare of 
mankimd, for the benefit, wellbeing and happiness of devas and men, out of 
compassion for the world, live the maximum life span! May the Well-Spoken One live 
the maximum life span!ˆ 


“Ananda, if you had entreated Me then, the Tathagata might have refused the entreaty 
twIce but might have acceded to 1t on the third time. Therefore, Ananda, this failure to 
entreat Me then 1s your own do¡ng, your own omission.” 

“Ananda, on one Occasion, while I was living at the Udena Shrine in Vesali, (p2:) there 
too, I said to you: “Ananda, Vesali 1s pleasant. The Udena shrine 1s pleasant. Ananda, 
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whoever has cultivated, practised, used as a (vehicle) medium, taken as his basis, kept 
up, mastered, and fully developed the Four-Bases of Psychic Power could, 1f he so 
wishes, live the maximum life span or even beyond the maximum life span. Ananda, 
the Tathagata has cultivated, practised, used as a (vehicle) medium, taken as His basis, 
kept up, mastered, and fully developed the Four Bases of Psychic Power. Therefore, 
Ananda, the Tathagata could, if He so wishes, live the maximum life span or even 
beyond the maximum life span. 


“Ananda, although the Tathãgata thus gave clear hinís, you failed to grasp them. It 
never occurred to you to entreat the Bhagava: “May the Bhagava, for the welfare of 
mankind, for the benefit, wellbeing and happiness of devas and humans, out of 
compassion for the world, live the maximum life span! May the Well-Spoken One live 
the maxImum life spanl! 


“Ananda, if you had entreated Me then, the Tathagata might have refused the entreaty 
twIce but might have acceded to 1t on the third time. Therefore, Ananda, this failure to 
entreat the Bhagavä then 1s your own doing, your own om1ssion. 


“Ananda, on one occasion, while Ï was staying ..... 

b) at the Gotama Shrine In this very city of Vesali--(Repeaf p2: above) 
c) at the Sattamba shrine In this very city of Vesall,...(Repeaf p2: above) 
d) at the Bahuputta shrine In this very city of Vesali...(Repeaf p2: above) 
e) at the Saranada shrine m this very city of VesalI...(Repeat p2: above) 


f) “Ananda, today, at the Cãpäla shrine, the Tathãgata has Just said to you: “Ananda, 
VesälT ¡s pleasant, the Cãpäla shrine is pleasant. Ananda, whosoever has cultivated, 
practised, used as a (vehicle) medium, taken as his basis, kept up, mastered, and fully 
developed the Four Bases of Psychic Power could, 1f he so wishes, live the maximum 
life span or even beyond the maximum life span. Ananda the Tathãgata has cultivated, 
practised, used as a (vehicle) medium, taken as His basis, kept up, mastered, and fully 
developed the Four Bases of Psychic Power. Therefore, Ananda, the Tathãgata could, 
1f He so wishes, live the maximum life span or even beyond the maximum life span. 


“Ananda, although the Tathãgata thus gave clear hinís, you failed to grasp them. It 
never occurred to you to entreat the Bhagava: “May the Bhagava, for the welfare of 
mankind, for the benefit, wellbeing and happiness of devas and humans, out of 
compassion for the world, live the maximum life span! May the Well-Spoken One live 
the maximum life span!ˆ 


“Ananda, if you had entreated Me then, the Tathagata might have refused the entreaty 
twIce but might have acceded to 1t on the third time. Therefore, Ananda, this failure to 
entreat the Bhagavä then 1s your own doing, your own omission.” 


(The Buddha related the fifteen previous instances of Ananda's failure to entreat Him to 
continue fo live. That latest occasion, the sixteenth, took place at the Capala shrine. All 
these cases of omission were pointed out here by the Buddha to attenuate the sorrow 
Ananda was feeling at that time. Of course, Ananda's failure on all these various occasions 
was due to Mara's mischIef.) 


“Ananda, have Ï not previously told you that it is in the very nature of things most near 
and dear to us that we must part with them somehow, even while we are living, or 
when death đivides us, or when we are of different planes of existence? Ananda, in 
this matter, how could one expect anything that has the nature of arIsing, of appearing, 
of being conditioned, and of dissolution, not to disintegrate? It 1s not posstible for 
anyone to wish so. 


“Ananda, the Tathãgata has discarded, thrown up, given up, abandoned, thrown away, 
and relinquished the life-maintaining mental process. And the Tathagata has spoken out 
1n no uncertain terms that the Parinibbana of the Tathagata will not be long in coming, 
that three months hence the Tathagata will realize Parinibbana. There 1s no possibility 
of the Tathãgata, for the sake of living, to go back on His word. Come, Ananda, let us 
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go to the pinnacled hall at the Mahavana forest.” 
“Very well, Venerable Sir,” assented Ananda. 


Then the Buddha, accompanied by the Venerable Ananda, went to the pinnacled hall at 
the Mahävana forest. There, He said to him: “Ananda, go and summon all 5#ikkhus living 
in VesälT to come and assemble in the assembly hall.” ÄAnanda caused all the bhikkhus 
living im VesalT to gather in the Assembly Haill. Then he went to the Buddha, made 
obeisance to Him, and sfanding In a certain place, reported: “Venerable Sir, the Đh/kkh„s 
are assembled. May the Bhagavä go to them as and when He wishes.” 


Thirty-seven Factors of The Perpetuation of The Teaching 


Then the Buddha went to the assembly hall, took His seat prepared for Him, and 
addressed the bh/kkhus as follows: 


*®BhiRkhus, the doctrines which I have perceived through Magga-insight and which 
lI have expounded to you should be mastered, resorted to, cultivated, put to constant 
practice. If you master, resort to, cultivate and constantly practise these doctrines, 
this Teaching, which 1s the practice of Purity, will endure long and perpetuate 
1(self, thus making for the welfare of mankind, the preservation of the world, the 
benefit, wellbeing and happiness of devas and humans. 
These doctrines are: 
(a) the Four Methods of Steadfast Mindfulness (Szfipaffhaãna); 
(b) the Four Supreme Efforts (Samưnapadäna); 
(c) the Four Bases of Psychic Power (Iddhipada); 
(d) the Five Faculties (Indriya); 
(e) the Five Powers (Bal2); 
(the Seven Factors of Enlightenment (Boøj/hanga); 
(g) the Ariya Path of Eight Constituents (4riya-magsa); 

[These are the Thirty-Seven Constituents of Enlightenment (Bodhipakkhiya).] 


“BhiRkhus, these thirty-seven doctrines (Constituents of Enlightenment) which I 
have perceived through zgga-mmsight and which I have expounded to you should 
be mastered, resorted to, cultivated, and put to consfant practice. IÝ you master, 
resort to, cultivate and constantly practise these doctrines, this Teaching, which 1s 
the Practice of Purity, will endure long and perpetuate 1(self, thus making for the 
welfare of mankind, the preservation of the world, the benefit, wellbeing and 
happiness of devas and humans.” 


Then the Buddha further said to the bhikkhúus: 


“Now, look bhikkhus, Ï exhort you: Decay 1s inherent in all compounded things, 
physical or mental. With mindfulness and diligence strive (fowards the goal of 
liberation). The Parinibbana of the Tathagata will take place before long: three 
months hence the Tathagata wIll realize Parinibbana.” 


Having said this, the Buddha further spoke these words (in verse): 
Mỹ age 1s now quite ripe (having, turned eighty). 
Only a litfle (just three months) of My life remains. 
I shall have to depart, leaving you behind. 
I have made a refuge of Myself. 


“*BhiRkhus, never be forgetful, be possessed of mindfulness, be pure In morality. 
Keep your mind collected, think right, and watch your mind ever closely against 
defilements. 


®BhiRkhus, 1n this Teaching, (the Doctrine and Discipline) he who remains holding 
fast the Good Doctrine wIll be able to get rid of the cycle of rebrrths and make an 
end of all IIIs (duk&ha).” 
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The Buddha looked back like A Noble Tusker 


Then the Buddha, rearranging His robes in the morning, He took His alms-bowl and great 
robe and entered the city of Vesali for the alms-round. After the alms-round, after having 
had His meal, He left the place of His meal. On leaving the place, He turned around and 
looked back towards Vesäli, like a tusker looking back. Then He said to Venerable Ananda, 
“Ananda, this will be the last time the Tathãgata looks on Vesälï. Come, Ananda, let us go 
to Bhanda village.” 


“Very well, Venerable Sir,” assented Ananda. 


(In this matter, the statement about the Buddha “#„ming around to look back” 
would need some comment. The Buddha's anafomy 1s unique among human beings. 
Ordinary people have bones Joined together by touching at the ends (¡.e., end to 
end). Paccekabuddhas have bones Joined by hooks formed at the end of each bone 
(i.e., hook to hook). The Buddha's bone structure 1s a set of chain-links (1.e., rIng to 
ring). With the exception of the arms, which consist of twelve bịg Joints and 
fingers and toes with smaller Joints, all other bones are Joined as chain-links. That 
1s why the Buddha 1s endowed with the physical might equal to the strength of ten 
thousand million tuskers or that of a hundred thousand million men of ordinary 
sírength. 


The bone structure being of chain-links, the Buddha's neck cannot turn back by 
1tself alone. Therefore, when the Buddha wants to look back, He has to turn back 
the whole body, as an elephant does.) 


Although 1t was the Buddhas Intention to turn around to look back, due to the 
1ntervenfion of (the guardian spirit of) the great earth, that act was not actually carried out. 
For the great earth, as If unable to bear the sight of the Supreme Being turning around, 
rofated 1fself so that the Buddha stood with His person facing Vesäll. The great earth 
1ntervened as 1 it were saying: “O Great Lord, Your fulfilling of the Perfections has been 
unique. So why should there be the need for the Bhagaväa to trouble Himself to turn around 
physically Just to look back as with other ordinary people?” In any case, the expression that 
“the Bhagavä turned around to look back like a fusker” Wwas used with reference to the 
Buddha's Intention to do so. 


lt might be asked: “Why was VesälT alone being mentioned as the place the Bhagava has 
His last look at, and not other places, such as Savatthi, RaJagaha, Nalanda, Patali village, 
Koti village, Natika village that He had made His last visit? Did the Bhagaväa not look back 
on those places as well?” 


The answer 1s, No. If the Buddha were to look back on these varlous places, the 
uniqueness of the occasion would be lost. 


There is also another reason: Vesali was a doomed city. Ít was going to be destroyed 
after three year from the Buddhas last visit there. The Buddha saw that If He made a 
turmnng around to look back like a noble tusker (on Vesal), that place would be 
commemorated by the LicchavI princes, “The Noble Tuskers-Turninng-Around Shrine” 
which would bring great benefits to them for a long time. That was the obJect of the 
Buddha's decision to turn around to look back on VesälI. 


The Buddha's Discourse at Bhandu Village 


Then the Buddha, accompanied by His large company of 5h¡kkhws, visited Bhandu village 
and took up His residence there. During His soJourn there He discoursed to the Đh/kkhš as 
follows: 


*Bhikkhus, 1t 1s through not having proper understanding and penefrative knowledge of 
four Principles that I, as well as yourselves, have had to fare along the long course of the 
round of existences (szsãra), going through from existence fo existence. And the Four 
Principles are as follows: 


1 Bhikkhus, (pH:) ¡it is through not having proper understanding and penetrafive 
kuowledge oƒ the Ariya Morality, the virtue oƒthe Noble One (Ariya Sila) (p2:) that 
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1 as well as yourselves, have had to ƒare along the long course oƒ the round oŸ 
existences, going through from existence fO exisfence. 


HÌ 


` 


Bhikkhus,.... (repeat pI: above) the Ariya Concentration (Ariya Samadh])...(repeaf 
p2: above) 


11) Bhikkhus,...(repeat pl above) the Ariya Wisdom (Ariya Pañña)...(repeat p2: above) 
1V 


`~ 


Bhikkhus, 1t 1s though not having proper understanding and penetrative knowledge 
of the Ariya Liberatlon (4ziya Vimuứfi) that |, as well as yourselves, have had to 
fare along the long course of the round of existences, going through existence to 
©XIsfence. 


“BhiRkhus, Ï have properly understood and gained penetrative knowledge of the 
Ariya Morality; I have properly understood and gained penetrative knowledge of 
the 4zia Concentration;..... of the ra WIisdom:... of the 4zia Liberation. 
Craving for existence has been completely eradicated so that craving which drags 
one to renewed existence 1s exfinct in Me. Now there will be no more rebirth.” 


Then the Buddha further said to the bứ¿k&k+s (in verse): 


*®(Bhikkhus;) Buddha Gotama, of vast followership, has correctly known these 
Principles of Supreme Morality, Concentration, Wisdom and Liberation. 


“Having gained penetraftive knowledge of them through Ä⁄agez Insigpht, He has 
(out of compassion) expounded them to the b/kk„s. The Teacher (of deva and 
humans), endowed with the fivefold Eye of Wisdom, who has quelled all the fires 
of defilements, has made an end of all ills (đ„kkh2) (in himself as well as his 
arahar disciples).” 


During His soJourn at Bhandu village the Buddha, considering His approaching death, 
discoursed to the Đ//k&Js of the repeated theme as follows: 


“Suụch 1s Morality, such 1s Concentration, such 1s Wisdom. Concentraflon 
developed through Morality 1s efficaclous and productive. Wisdom developed 
through Concentration 1s efficacious and productive. The mind that is developed 
through Wisdom 1s thoroughly liberated from the moral taints, namely, the taint of 
sense-desire, the taint of hankering after confinued existence, and the taint of 
Ignorance of the four Ariya Truths.” 


The Discourse at Bhoga on The Four Great Authorities (Mahapadesas) 


Then after staying at Bhandu village for as long as He wished, the Buddha said to the 
Venerable Ananda: “Come, Ananda, let us go to Hatthi village,... to Amba village, ... to 
Jamba village, and thence the town of Bhoga.” 


“Very well, Venerable Sir,” assented Ananda. And the Buddha, accompanied by a large 
following of bhikkh„s, arrived at the town of Bhoga, where He dwelled at the Ananda 
shrine. During His sojourn there, the Buddha discoursed to the b/kkh„s on the Four Great 
Authorifles (1e. principles to assess the doctrines that are being alluded to persons of high 
esteem): 


1 “Bhikkhus, 1n thịs Teaching, If a Đh/kkhu should say thus: “Friends, I have heard 
this exposition from the mouth of the Bhagava, such and such 1s the Doctrine 
(Dhamma); sụch and such 1s the Rule of Bhikkhu Conduct (ƒ7naya); sụch and such 
1s the Teaching of the Buddha.' 


“Bhikkhus, the words of that bhikkh„ should not be readily accepted or readily reJected. 
The words and phrases sfated by him (attributed to the Buddha) should be carefully noted. 
They should be collated with the Suttanta and compared with the rules of the Vinaya. 


“E, on collation with the Suttanta and comparison with the Vinaya rules, the words and 
phrases, as stated by the b7/kkhu, do not agree with the Suttanta or are not ¡in line with the 
Vinaya rules, then 1t must be concluded that “This certainly 1s not what the Bhagavä said. li 
1s something wrongly learnt by the b7/k&khu.` And concluding thus, 5hikkhs, those words 
should be reJected and ignored. 
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“If, on the other hand, the words and phrases, as stated by the Đ//kkhu, on being collated 
with the Suttanta and compared with the Vinaya rules, are found to agree with the Suttanfa 
and are 1n line with the Vinaya rules, then 1t must be concluded that, “This certainly 1s what 
the Bhagava said. It 1s something correctly learnt by the Đh/kkhu.` Bhikkhuš, remember well 
this first directive principle regarding assertions attributed to a great authority (here, the 
Buddha).” 


1) “And then, Đ/kkha„s, in the Teaching, 1ƒ a bjh/k&k„¿ should say thus: “Here ¡s such 
and such monastery where the community of Đhjkkh„š with a bhikkhu-elder 1n 
charge, I have heard (this exposition) from that particular community of 5hikkhus: 
such and such 1s the Doctrine; such and such 1s the Vinaya; such and such 1s the 
Teaching.` 


“Bhikkhus, the words of that bhikkh„ should not be readily accepted or readily reJected. 
The words and phrases stated by him (attributed to the Sangha of a certain monastery) 
should be carefully noted. They should be collated with the Suttanta, and compared with 
the rules of the Vinaya. 


“E, on collaton with the Suttanta and comparison with the Vinaya rules, the words and 
phrases, as sfated by the b7/kkhu, do not agree with the Suttanta or are not in line with the 
Vinaya rules, then 1t must be concluded that, “This certainly 1s not what the Bhagava said. It 
1s something wrongly learnt by the b7/k&kh„.` And concluding thus, 5hikkhs, those words 
should be reJected and ignored. 


“If, on the other hand, the words and phrases as stated by the Đ/k&khu, on being collated 
with the Suttanta and compared with the Vinaya rules, are found to agree with the Suttanfa 
and are 1n line with the Vinaya rules, then 1t must be concluded that, “This certainly 1s what 
the Bhagava said, It is something correctly learnt by the Đh/kkhu.` Bhikkhus, remember this 
second directive principle regarding assertions affributed to a great authority.” 


11) “And then, bj/kkh„s, 1n the Teaching, 1ƒ a Đj/kk„¿ should say thus: “There 1s such 
and such monastery where many b7ikkh„-elders of wide learnng who have 
memorized the Pali (Text), who abide by the Doctrine and the Vinaya rules, and 
who are thoroughly versed 1n the Fundamentadl Preceps for hikkhus 
(Parimokkha), I have heard (this exposition) from these b/kk„-elders themselves: 
such and such 1s the Doctrine; such and such 1s the Vinaya; such and such 1s the 
Teaching.` 


“Bhikkhus, the words of that bhik&h„ should not be readily accepted or readily rejected. 
The words and phrases stated by him (attributed to the bj¡&kh„-elders) should be carefully 
noted. They should be collated with the Suttanta and compared with the rules of the 
Vinaya. 

“E, on collaton with the Suttanta and comparison with the Vinaya rules, the words and 
phrases, as stated by the 5hikkh„s, do not agree with the Sutfanfa or are not in line with the 
Vinaya rules, then 1t must be concluded that, “This certainly 1s not what the Bhagava said. It 
1s something wrongly learnt by the 5//k&h„.` And concluding thus, 5h/k&„š, these words 
should be reJected and ignored. 


“If, on the other hand, the words and phrases as stated by the Đ/k&khu, on being collated 
with the Suttanta and compared with the Vinaya rules, are found to agree with the Suttanfa 
and are 1n line with the Vinaya rules, then 1t must be concluded that, “This certainly 1s what 
the Bhagava said. It 1s something correctly learnt by the Đh/kkhu.` Bhikkhuš, remember well 
this third directive principle regarding assertions attributed to a great authority.” 


1v) “And then, ĐJ/kkhus, in this Teaching, IÝ a Đhikkhu should say thus: “There 1s a 
certain Đh/kkh„-elder of wide learning who has memorized the Pali (Texts), who 
abides by the Doctrine and the Vinaya rules, and who 1s thoroughly versed In the 
Fundamental Precepts for ;/k&kj„s. I have heard (this exposiion) from that 
bhikkhu hìmself: such and such in the Doctrine; such and such 1s the Vinaya; such 
and such 1s the Teaching. 


“Bhikkhus, the words of that bhikkhu„ should not the readily accepted or readily reJjected. 
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The words and phrases stated by him (attributed to the learned 2//k&#z„-elder) should be 
carefully noted. They should be collated with the Suttanta and compared with the rules of 
the Vinaya. 

“E, on collaton with the Suttanta and comparison with the Vinaya rules, the words and 
phrases, as stated by the 5hikkh„s, do not agree with the Sutfanfa or are not in line with the 
Vinaya rules, then 1t must be concluded that, “This cerfainly 1s not what the Bhagava said. lt 
1s something wrongly learnt by the 5//k&»h„.` And concluding thus, 5h/k&„š, these words 
should be reJected and ignored. 

“If, on the other hand, the words and phrases, as stated by the Đ//kkhu, on being collated 
with the Sutfanta and are In line with the Vinaya rules, then 1t must be concluded that, “This 
certainly 1s what the Bhagava said. It 1s something correctly learned by the Đhikkhu. 
Bhikkhuš, remember well this fourth directive principle regarding assertions affributed to a 
great authorIty.” 

“*Bhikkhus, remember well these four directive principles regarding assertions attributed to 
the Great Authorifles.” 


Miscellaneous Points on The SubJect 
Ơn this subJect of the Four Great Authorities, the Commenfary draws the aftention of the 
reađer to miscellaneous points touching on 1t. À brlef note follows: 
Herein, 
1) there are the four directive principles concerning the four great authoritles; (in Dïgha 
Nikãya) 
1) four directive Principles on the subJect as taught in ƒinaya Mahaagga; 


11) fOurF fypes Of answers corresponding to four types of questions called the four 
Wyakaranas; 


1v) the four Vïnayas; 
v) the three Great CouncIls. 


() The Four Great Authorifies as taught in the Suttanta Pitka 
There are what has been described above. 

(1) The Four Great Authorities as taught in the Vinaya Pitaka 
(Matavagga; 6 Bhesajjakkhandhaka) 


Four directive principles are laid down by the Buddha regarding what sort of medicinal 
preparation 1s proper for b/kkhs: 


(4) Bhikkhus, a certain item of drug 1s not specifically mentioned by Me as improper for 
use by 5h/kkhs, yet 1f 1t tends towards Impropriety and rules out any possIbility of 1s 
propriety, in the light of Vinaya rules, then consider 1t as being Improper for use. 


(b) Bhikkhus, a certain item of drug 1s not specifically mentioned by Me as improper for 
use by 5j/k&h„s, and If, In the light of Vinaya rules, it tends towards proprlety and 
rules out any possibility of 1ts Improprlety, then consider 1t as being proper for use. 

(c)_ Bhikkhus, a certaim 1tem of drug 1s not specifically mentioned by Me as proper for use 
by bhikkhus, and 1Ÿ 1t tends towards Impropriety and rules out any possibility of 
proprlety 1n the light of Vinaya rules, then consider 1t as being Improper of use. 

(3 Bhikkhus, a certam I1tem of drug 1s not specifically mentioned by Me as proper for use 
by bhikkhus, and 1Ÿ 1t tends towards Impropriety and rules out any possibility of 
propriety 1n the light of Vinaya rules, then consider 1t as being Iimproper of use by 
bhikhhus, and 1ƒ 1t tends towards propriety and rules out any possibilty of is 
1mpropriety 1n the light of Vinaya rules, then consider 1t as being proper for use. 

(1) Four Types of Answer 


There are four types oŸ answers to match the four types of questIons: 
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A sfraight question 1s answered by a categorical statement, e.g. 1f the question 1s: “Is 
the eye Iimpermanent?” the approprilate answer 1s: “Yes, the eye 1s Impermanent.” 


A question requiring an analysis fO answer e.g. “Is the eye the only thing that 1s 
1mpermanent?” The answer needs an analysis: ““[he eye 1s not the only thing that 1s 
1mpermanent: the ear also 1s Impermanent; the tongue also 1s impermanent; efc.” 


A question to be replaced by question, e.ø. “Is the ear to be regarded as being the same 
as the eye? Is the eye to be regarded as being the same as the ear?” The approprlafe 
reply 1s: “In what sense 1s this question put?” Then 1f the Inquirer says: “In the sense 
Of seeing: 1s the ear capable of seeing as the eye 1s?” The answer then 1s: “No, 1t 1s 
not.” IÝ again, the Inquirer says: “In respect of 1ts Impermanence: 1s the ear the same as 
the eye 1s?” The answer then 1s: “Yes, 1t 1s.” 


The type of question that 1s Ignored, e.g. To believers In a/ã, there 1s java (HÍe), sarTra 
(body), which are mere names but which do not exist in the ultimate sense, Therefore 
1f the question 1s, “Is life the same as the body?” the proper answer 1s silence because 
one understands that the Buddha Himself ignores such a question. The quesfion 1s of 
the nature of saying, “the son of a barren woman”, which 1s absurd. 


(iv) The Four Vinayas. 


(a) 
(b) 


(c) 


(d) 


Swfía: here refers to the Three PItakas. 


Suitanuloma: the four Mahapadesas (Great Authoritles) described In the Vinaya and 
the four Mahãapadesas described In the Suttanta. 


Acariyaväda: miscellaneous exposition in elucidation of the doctrines of the Buddha 
that were made even during His lifetime at different places. Since they explain the Pali 
texts, they were also called Commentaries (aƒƒ/hakaíhä). At the great Councils, the 
bhikkhu-elders recited the PalI first and at the end of it, they prescribed the respective 
Commenftarles to each division of the texts as the regular syllabus for elucidation. 
These learned sayings which were miscellaneous discourses as well as Commentarles, 
being written by learned teachers, come to be known also as 4cariyavaaa. These 
learned observatlons or treatises which are referred to by three different names, which 
are Á4cariyavada, Althakathäa PaRinnakadesana, were carrled by the Venerable 
Mahinda to Sri Lanka. The Sri Lanka bJikkhu-elders translated them Into Sinhalese to 
ensure, for Sinhalese Đh/kkh„s, the tradition against doctrines that might be Introduced 
by other sec(s later. The Venerable Maha Buddhaghosa studied the Sinhalese 
Aithakathä, (1e. the Mila Pakinnaka) cleared up repetitive statements and condensed 
them wherever suifable, classiied them under suitable headings which were 
appropr1ate to the Pitaka texts, elucidating wherever necessary, and thereby produced a 
new Commentary In Magadi, adding the tradiional views held by b7¡ik&khu-elder 
(Theravada) which came to be called “own views” (affanomafi), wherever nec©ssary. 
Thus, 4cariyavaaa, the thrd of the four Vinayas, 1s for practical purposes as used 
today, refers to (This new) Commenftary. 


Aftanomafi: this 1s a reference to the “own views” 1.e. considered opinions held by 
bhikkhu-elders after following the principles contained in the Swffa, Suffanuloma and 
Acariyavada. Afanomafe 1s also known as Theravada, the doctrines upheld 
tradiionally by ðj/w&hu-elders. Thus these four Vinayas are Suứa, Suiftãnuloma, 
Acariyavada and Affanomari, should be noted.. 


(v) The Three Great Buddhist Councils. 


(a) 


The first Great Council of five hundred arzha/s headed by the Venerable Maha 
Kassapa. 


The Second Great Council of seven thousand arzzhz/s headed by the Venerable Maha 
Yasa. 


The Third Great Council of one thousand zrzhazís headed by the Venerable Maha 
Mogøsaliputta. 


These are the three great official Buddhist CouncIls. 
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First, remember, (¡) the four Great Authortfles as taught In the 9⁄aza, (1) the four 
Great Authorifles as taught in the Vinaya, (11) the four types of Questlons and Answers, 
(iv) the four ƒ7zzyas and (v) the three Great official CouncIls. 


Then apply them to practical problems thus: 


q@) 


Œ) 


HẲ a Phikkhu says: “This 1s the Doctrine, this is the Vinaya, this 1s the Buddha's 
Teaching,” citing the authority of the Buddha, or of the Sangha, or of a number of 
bhikkhu-elders, or a certain bhikkhu-elder. To decide the veracity of his sfatement, 
apply the test of the four Great Authorites as taupht In the Sam: 1ƒ only the 
sfatement accords with these four Great Directive Principles, the statement should be 
taken as true. Otherwise 1t must be regarded as mere hearsay, a case of Irresponsible 
talk. 


Where a certain problem arises as to “whether a certain thing 1s proper for a Đhikkhu 
or not,” the test 1s the Four Great Authorities as taught in the Winaya Mahavagga. (The 
Commentary on the ƒïinaya Mahaagga should be consulted for detailed Iinformation 
on the subJect). If, on examining the subJect of controversy or doubt in the light of the 
Four Great Authorities taught In the ƒïinaya Pifaka, 1t tends to agree with the rules, 1 
should be accepted as being proper; otherwise it should be considered as being 
1mPTOP€T. 


(1ñ) If a queston on the Doctrine arise, as i1llustrated above, the answer should be 


appropriafe to the type of question taught as the four Types of Questions. 


(v) Of the four Vinayas, 1f the assertion by someone 1s part of the Sutfanfa PIfaka 1.e. as 


(v) 


confained 1n the three Pifakas approved at the Councils, the statement should not be 
reJected, for reJection of the PIifaka amounts to the reJection of the Buddha Himself. If 
the assertion 1s a Š⁄/£ãnulomna statement, 1t should be collated with the Suttanfa (I.e. the 
PälI Tipitaka.) IÝ 1t agrees with the Suttanta, 1t should be accepted otherwise 1t should 
be rejected. As regards 4ziyavada or the miscellaneous expositlon, there 1s the 
possIbility the commenfary not conforming to the Pitaka due to slackness. Therefore, 
Ariyavaaa should be collated with the Pali Pitaka. Only 1f it agree with the Pali then 1 
should be accepted; otherwise 1t should be reJjected as something carelessly said. 
Aitanomafi (own opinion) 1s the weakest of authorifles. It 1s to be accepted only 1 1t 
accords with the Sutfanta 1.e. the Pali text. 

lf someone quotes a passage as being part of the Pali, “which had been approved by 
the Councils”, 1t must conform to the texts approved at the three Great Councils. lÝ 1t 
1s not part of the Pali text approved at the three Great Counclls, 1t 1s to be regarded as 
SDUTIOUS. 

(The above are miscellaneous poinfs to remember.) 


While the Buddha was sfaying at the Ananda shrine, in the town of Bhoga also, being 
thoughtful of His approaching death, He exhorted the 5h/kkhws, where there was occaslon 
to do so, In the following words: 


“Suụch 1s Morality; such 1s Concentration; such 1s Wisdom. Concentration 
developed through Morality 1s efficaclous and productive. Wisdom developed 
through Concentration 1s efficacious and productive. The mind that is developed 
through Wisdom 1s thoroughly liberated from the moral taints, namely, the taint of 
sense desire, the taint of hankering after continued existence, and the taint of 
Ignorance of the Four Ariya Truths.” 


The Story of Cunda, The Goldsmith's Son 


Then after sfaying at the town of Bhoga for as long as He wished, the Buddha said to the 


Venerable Ananda: “Come, Ananda, let us go to Pãvã. 


a” 


“Very well, Venerable Sir,” assented Ananda. And the Buddha, accompanied by Hs large 
following of b7ikkhus, went to Pava where He dwelled in the Mango grove monasftery 
donated by Cunda, the goldsmiths son. 


(Cunda, the goldsmiths son, was a very rịch man. From his earlier meeting with 
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the Buddha, he had benefited from His discourse and become a Stream-Winner. He 
built a big monastery 1n his mango grove and donated 1t to the Buddha. This was 
the last time the Buddha resided at the monasfery.) 


When Cunda, the goldsmiths son, heard the news that the Buddha had arrived and was 
sfaying at his mango grove monasftery, he approached Him, made obeIsance to Him, and sat 
1n a suifable place. The Buddha pointed out to Cunda, the benefits of the Doctrine, exhorted 
him to set himself up In the practice of the Dhamma, and gladdened him in the practice. 
After listening to His discourse, Cunda, said to the Buddha: “Venerable Sr, may 1t please 
the Bhagava to accept my offering of food for tomorrow together with the company of 
bhikkhus.” The Buddha signified His acceptance by remaining silent. 


Cunda, knowing that the Buddha had accepted his request, rose from his seat, and making 
obeisance to Him and left respectfully. The next day, he had choice foods of hard and soft 
kinds prepared at his home, Including tender pork (s/kara maddava), meat of a wild pIg 
that was neither too old nor too young. “Venerable Sĩr, 1t 1s time (to proceed). The food- 
offering 1s ready,” he announced to the Buddha. 


(Herein, the Pali word for tender pork (sikara mmaddavd), 1s Interpreted by some 
teachers as soft rice boiled with fine differently-tasting cow's milk, while others 
also say that 1t means a speclal food prepared with some deliclous and highly 
nufrifive concoction called rzsãyana. They say that Cunda had this special meal 
prepared for the Buddha In the belief that it would not cause the passing away of 
the Buddha.) 


Then In the morning, the Buddha, taking His alms-bowl and robe, went to the house of 
Cunda, accompanied by the Đh/k&s, and sat on the seat prepared for Him. 


Having thus seated, the Buddha said to Cunda, the goldsmiths son: “Cunda, you may 
serve Me the tender pork prepared by you; and you may serve the other food prepared by 
you to the company of bhikkhus.`” 


“Very well, Venerable Sir,” asserted Cunda, and accordingly served the personally 
prepared tender pork to the Buddha, and the other personally prepared food to the bhikkhu- 
sangha. 


After finishing the meal, the Buddha said to Cunda: “Cunda, bury the remaining tender 
pork m a pif. Ï see no one else, besides me, 1n all the celestial world of devas, zmãras and 
Brahmas, or in this human world of samanas and brahmanas, rulers and men who, should 
he perchance eat 1t, could digest 1t well” thus declared the Buddha categorically. 


“Very well, Venerable Sir,” assented Cunda and accordingly buried the remaining tender 
pork in a pit. Then he approached the Buddha, made obeisance to Him, and sat In a suitable 
place. And the Buddha taught Cunda a discourse on the Doctrine. Then the Buddha rose 
from His seat and departed. 


Thereafter, subsequent to the meal offered by Cunda, the Buddha became afflicted with a 
severe 1lÏness, an acute form of dysentery with discharge of blood, causing øreat pain near 
unto death but He bore the pain with mindfulness and clear comprehension, without 
perturbation. 


Then He said to Ananda: “Come, Ananda, let us go to Kusinägara.” 
“Very well, Venerable Sir,” assented Ananda. 


(It should be noted here that the dysentery came upon the Buddha not on account 
of Cundas food offering. It is meant here that the afflicion came merely 
subsequent to the meal but not because of 1t. As a matter of fact, Cunda's specially 
prepared meal strengthened the Buddha. If not for Cunda's highly nourishing food, 
the Buddha would not be able to withstand the onslaught of the severe ilÌness. 
Thanks to Cunda's tender pork meal, the Buddha found strength to Journey fo 
Kusinasara on foot.) 


The Buddha asks Ananda to fetch Drinking Water 
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_ Then the Buddha left the road and went to the foot of a tree. There, He said to Venerable 
Ananda: “Ananda, fold my double-layered robe fourfold and place it on the ground. 
Ananda, I am weary. I shall sit down for a while.” 


“Very well, Venerable Sir,” Venerable Ananda assented and he placed on the ground the 
double-layered robe folded fourfold. The Buddha sat on the seat thus prepared and said: 


(I) “Ananda, go and get some drinking water. Ananda, I am thirsty. Ï want to 
have a drink of water.” 


The Venerable Ananda said: “Venerable Sir, five hundred carts have just now crossed the 
stream. The shallow water 1s disturbed and 1s flowing turbid. Venerable Sir, the Kakudha 
river 1s not far off. There the water 1s clear, sweet, cool and free from muddiness. The 
river bank 1s also pleasant and inviting. The Bhagavä may take His drink of water at the 
Kakudhã river and also may cool His limbs there.” 


(2) “Ananda, go and get some drinking water. Ï am thirsty. Ananda, I am thirsty. I 
want to have a drink of water.” 


The Venerable Ananda again said: “Venerable Sïr, five hundred cans have just crossed 
the stream. The shallow water 1s disturbed and 1s flowing turbid. Venerable Sỉr, the 
Kakudha river 1s not far off. There the water 1s clear, sweet, cool and free from muddiness. 
The river bank 1s also pleasant and invifing. The Bhagavä may take His drink of water at 
the Kakudha river, and also may cool His limbs there.” 


(3) “Ananda, go and get some drinking water. Ananda I am thirsty, Ï want to have 
a drink of water.” 


After being commanded thrice by the Buddha, Ananda assented: “Very well, Venerable 
Sr,” and taking the alms-bowl, went to the little stream. Then the shallow water which was 
flowing turbid after having been disturbed by the caravan, became mysteriously clear, pure 
and free from muddiness. Thereupon, the Venerable Ananda bethought himself: 


“Wonderful indeed, and marvellous Indeed, 1s the great power of the Tathagatal 
Thịs shallow stream which was flowing turbid due to the crossing of the caravan 

1s, on my arrival, flowing clear, pure and free from muddiness.” 

With these thoughts of wonderment, the Venerable Ananda took the drinking water ¡n the 
alms-bowl, went back to the Buddha, and said: 

“Wonderful indeed, Venerable Sir, marvellous indeed, Venerable Sĩr, 1s the great 
power of the Tathagata! That shallow stream which was flowing turbid due to the 
crossing of the caravan Just now, on my arrival there, was flowing clear, pure and 
free from muddiness. Now let the Bhagavãa drink the water. Let the Well-Spoken 
One drink the water.” 


And the Buddha drank the water. 
The Twelve Sarnsaric Debts of The Buddha 


In this connection 1t would seem appropriate to mentfion briefly the twelve counts of 
recompense (which might be considered as twelve ssaric debts) the Buddha had to 
meetf: 

(1) The First Recompense 

In His former existence, the Buddha-to-be (Bodhisatta) was a drunkard named Munali. He 
accosfed a Paccekabuddha named Surabhi with a wild accusation: “This man 1s an immoral 
person who Indulges in sense pleasures 1n private. ” 

For that evil verbal action, he was reborn In the realm of continuous suffering („zaya). 
And in the last existence as the Buddha, He was publicly accused by SundarlI, the 
wandering female ascetic, as being luscious and having had an affair with her. 

(2) The Second Recompense 


In a former existence, the Bodhisatta was a disciple, named Nanda, to a Paccekabuddha 
named Sabbabhibhu. He accused his teacher as a person of loose character. 
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Ón account of that evil verbal action, He had to suffer for a hundred thousand years In 
the Nưaya realm. When He was reborn as a human being many times, He was unJustly 
accused of wrongdoing. In the last existence as the Buddha, He was publicly accused by 
Ciñjamana as a wanfton person who had caused her pregnancy. 


(3) The Third Recompense 


The Bodhisatta was once a learned brahmin teacher, who was well versed In the three 
Vedas, and a person of great esteem. While he was teaching the Vedas in the Mahavana 
forest to five hundred pupils, they saw, 1n the sky, a holy hermit named Bhima coming to 
the forest by means of psychic powers. (Instead of being inspired) the Bodhisatta told his 
five hundred pupils that the hermit was a sensuous hypocrite. The pupils, believed in what 
the teacher had said, spread the teachers view of the holy hermit while he (hermit) was 
going alms-collecting. 


These five hundred pupils were reborn as Đ//&khu-disciples of the Buddha. Due to theIr 
slander against Bhima, as the five hundred pupils of the brahmin teacher In their former 
life, they were falsely accused of murdering SundarI, the wandering female ascetic, who 
was actually the victim of the ascetics. It should be noted that an accusation against the 
disciples of the Buddha amounted to an accusation against the Buddha Himself. 


(4) The Fourth Recompense 


Ín a previous existence, the Bodhisatta murdered his half brother on account of 
covefousness. He threw the younger brother into a ravine and then crushed him with a 
boulder. 


For that evil deed, the Buddha, in His last existence, became the victm of Devadatta's 
plot against His life. But, since a Buddha 1s not liable to get killed, He suffered from a rock 
splinter, which was as a result of a huge boulder being dropped from the hillside by 
Devadatta. His big toe was 1nfernally bruised by the rock splinter. 


(5) The Fifth Recompense 


In one of His former existences, the Bodhisata was a scamp and when he met a 
Paccekabuddha on the way, he gave vent to frolicsome tendencies and threw stones at the 
Paccekabuddha. 


For that evil deed, the Buddha once came under attack by a band of archers sent by 
Devadatta who meant to kill Him. 


(6) The SIxth Recompense 


When the Bodhisattaa was a mahout, he threatened a Paccekabuddha, who was on His 
alms-collection, with his elephant, as 1f to trample on Him. 


Ơn account of that misdeed, the Buddha was once threatened with a drunken elephant 


(7) The Seventh Recompense 


In one of His former existences, the Bodhisatta was a monarch. Out of kingly conceit, he 
executed a prisoner (not considering the kammic consequences) personally by piercing him 
with a spear. 


That evil deed brought him down to the realm of confinuous suffering for a great many 
years. In His last existence, the Buddha had to undergo treatment by His big toe being cut 
open by JTvaka, the celebrated physician, to heal it (when 1t was hit by a splinter caused by 
Devadatta's wicked scheme). 


(8) The Eighth Recompense 


In a former exIstence, the Bodhisatta was born Into a fishermans family. He used to take 
delight in witnessing his relatives hurting and killing the fish. (He did not do the killing 
himself). 

As the result of that evil thought, in His last existence as the Buddha, He often suffered 
from head-ache. (As for His relatives of that existence, they were reborn as Sakyans who 
were massacred by Vitatibha). 
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(9) The Ninth Recompense 


When the Bodhisatta was born as a human being during the tine of Buddha Phussas 
Teaching, he railed the bJ/kkhw-disciples of the Buddha saying: “You may eat only barley, 
but not rice.” 


That vituperation had the consequence. In His last existence, the Buddha having to live on 
barley meal for the whole of the rains-retreat (yssz) period at the Verañja brahmin village 
(where He stayed at the Invitation of Brahmin VerañjJa). 


(10) The Tenth Recompense 


Once the Bodhisatta was born as a professional boxer when he broke the back of his 
combatant. 


As a consequence of that evil deed, the Buddha, in His last existence, often suffered from 
back-ache. 


(11) The Eleventh Recompense 


When the Bodhisatta was a physician In one of his former existences, he purposely 
administered a drug causing loose bowels to a rích man's son who grudged him his fee. 


Ôn account of that evil deed, the Buddha, In His last existence, was afflicted with a 
severe dysentery with discharge of blood, prior to His passing away. 


(12) The Twelfth Recompense 


The Bodhisata was once born as a brahmin named Jotipala. He made blasphemous 
remarks about Buddha Kassapa saying: “How 1s 1t possible that this shaveling 1s Perfectly 
Enlightened? Perfect Enlightenment 1s a most rare thing.” 


That blasphemy had the consequence of delayed Enliphtenment for Him. Other 
Bodhisattas attained Enlightenment in a matter of days or months, whereas Gotama, the 
Buddha-to-be, had to go through six painful years In his quest for Truth. 


These twelve consequences of the past blunders of the Buddha-to-be were related 
by the Buddha Himself, vide: Khuddaka Nikaya, Therapadana Pali, 39, Avataphala 
Vagsa; 10, Pubbakammapilotika Buddha apadana. 


The Story of Pukkusa, The Malla Prince 


While the Buddha was sitting at the foot of the tree after having a drink of water, 
Pukkusa, a Malla prince, who was a disciple of Alara Kalama, was on his journey from 
Kusinara to Pava. Seeing the Buddha sitting at the foot of a tree, Pukkusa of the Mallas 
approached Him, made obeisance to Him, and sat 1n a suifable place. Then he addressed the 
Buddha: 


“Wonderful it is, Venerable Sir, marvellous 1t 1s, Venerable Sir, how the recluses 
remann 1n their tranquil state!” 


“Venerable Sir, as it happened ¡n the past, Alãra Kalama, while on a Jjourney, left 
the road and sat down at the foot of a tree by the roadside to spend the day. At that 
time, five hundred carts passed by, very close to him. 


“Venerable Sir, a man who was following behind the five hundred carts went 
towards Alara Kalama and asked: “Sĩr, did you see five hundred carts pass by?” 


(Alara:) “Friend, I điđ not see them." 

“SIr, how 1s 1t then? Did you hear the noise of those carts?” 
“Friend, I did not hear the noise, either.. 

“SIr, how 1s 1t then? Were you asleep then?ˆ 

“Friend, I was not asleep, either.` 

“SIr, how 1s 1t then? Were you quite conscious then?ˆ 

“Yes, friend, Ï was quite conscIous.” 


“Sir, you say you đid not see nor hear the five hundred carts that passed very close 
by you even though you were conscious and awake. Yet your double-layered robe 
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1s covered all over with dust, 1snt 1t2ˆ 
“lf is so, friend.ˆ 


“Venerable Sir, after having that đialogue with Alara Kalãma, that man thought 
thus: “Wonderful 1t 1s, marvellous 1t 1s, that the recluses remain in their tranquil 
state! This recluse Alãra, although conscious and awake, did not see nor hear the 
five hundred carts that passed close by himl” And saying how deeply he revered 
Alara Kalama, he went away.” 


Thereupon the Buddha said to Pukkusa of the Mallas: 


“Pukkusa, what do you thínk of this? () Someone, though conscious and awake, 
does not see nor hear the five hundred-carts that pass close by him. (1) Another 
person, though conscious and awake, does not see nor hear downpour of rain with 
rumbling thunder, lightning and crashing thunderbolts (close by him). Now, of 
these two cases, which 1s the more difficult to achieve?2 Which 1s the more difficult 
to happen?” 


“Venerable Sir,” replied Pukkusa, “To remain unseeing and unhearing the passing 
Of carts close by oneself, be 1t five hundred, six hundred, seven hundred, eight 
hundred, nine hundred, a thousand, or even a hundred thousand carts, cannot be 
called difficult (compared to the other case). Indeed, 1t 1s mụch more difficult to 
remain unseeing and unhearing the downpour of rain with rumbling thunder, 
lightning and crashing thunderbolts (close by). It is more đifficult to happen.” 


Then the Buddha said: 


“Pukkusa, at one time, Ï was living ín a straw hut at the town of Aluma. During 
that time, there was a downpour of rain with rumbling thunder, lightnng and 
crushing of thunderbolts. A thunderbolt struck near My hut killing four oxen and 
two cultivators who were brothers. 


“Then, Pukkusa, a large number of people came out from the town to see the place 
where the four oxen and two cultivator brothers were killed. By that time, I had 
come out of the straw hut and was walking up and down In the open near the hut. 
A man from that crowd drew near Me, and after making obeisance to Me, stood at 
a suitable place. I asked that man: “Friend, why are there many people gathered?ˆ 


“Venerable Sr, four oxen and two cultivator brothers were struck by a thunderbolt 
and killed while 1t rained heavily with rumbling thunder and lightning. These 
people have come fo see (the damage). But, Venerable Sir, where were You (at that 
time)? 

“Friend, I have been here all the while. ` 

“Venerable Sir, how 1s 1t, then? Did you see (what happened)?ˆ 

“Friend, I did not see 1t. 

“Venerable Sir, how 1s 1t then? Diĩd you here that sounđ?ˆ 

“Friend, I did not hear the sound, either.” 

“Venerable Sir, how 1s 1t then? Were you asleep?` 

“Friend, I was not asleep, either.` 

“Venerable Sir, how 1s 1t then? Were you conscIous?” 

“Yes, friend, Ï was conscIous. ` 


“Venerable Sĩr, 1s 1t that, though conscious and awake, you neither saw nor heard 
the heavy rain, rumbling thunđer and lightning, crashing thunderbolts?” 


“That 1s so, friend.” 

“Pukkusa, at the end of the dialogue, the man thoughrt: “Wonderful 1t 1s, marvellous 
1t 1s that recluses (bJjkkhs 1n this case) remain In therr trangquil state! The Bhagava 
here, though conscious and awake, địd not see nor hear the heavy rain, rumbling 
thunder and lightning, and crashing thunderbolts? And saying how deeply he 
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revered Me, he made obeisance to Me and went away.” 
Pukkusa of The Mallas makes A Special Gift to The Buddha 
After the Buddha had said these words, Pukkusa of the Mallas said to Him: 


“Venerable Sir, whatever high esteem, I had for Alara Kalama, I now throw ít 
away (as 1ƒ I would throw away rubbish), im a strong wind, or let go (as 1Ÿ I would 
cast some worthless thing) down the rushing stream. 


“Venerable Sïr, excellent (1s the Dhamma)!l Venerable Sír, excellent (is the 
Dhamma)! I( 1s as 1f, Venerable Sir, that which has been turned over has been 
turned up, or as 1f that which has been hidden 1s revealed, or as 1f a lost traveller 1s 
told the way, or as 1f a lamp 1s lit in a dark place so that those with eyes may see 
visible objects, even so the Bhagava has shown the Dhamma to me 1n various 
ways. Venerable Sir, I take refuge 1n the Buddha, I take refuge in the Dhamma, I 
take refuge In the Sangha! May the Bhagava regard me as a lay disciple, one who 
has taken refuge in the Triple Gem, from this day to the end of life.” 


Then Pukkusa called a man and said to him: “O man, go and bring me the pair of fine 
golden-hued pieces of cloth that 1s specially reserved for ceremonial occasions.” And when 
the par of lengths of fine golden-hued cloth were brought, Pukkasa, the Malla prince, 
offered them to the Buddha, saying: “Venerable Sir, may the Bhagavä, out of compassion 
for me, accept this palr of fine ceremonial lengths of cloth.” 


The Buddha said: “In that case, Pukkasa, present one to me and one to Ananda.” And so 
Pukkusa presented one piece to the Buddha, and the other piece to Venerable Ananda. 


(In this connection, one might ask: “Did Venerable Ananda accept Pukkasa's gift?” 
And the answer 1s, Yes. Then the Inquirer migh( point out to the previous 
agreement by Ananda not to receive offerings originally made to the Buddha, 
(agreement to receive only four kinds of gIfts and to refuse four kinds of gIfts) 
made by him when he became the personal aftendant to the Buddha. The gIft was 
accepted In this case as an exception on these three reasons: 


_ Ananda had, by this time, fulfilled his task as the Buddha's personal attendant 
supremely well. 


1) This fact of his receiving the gift would sí(op others who might otherwise say 
that Ananda had not served the Buddha well. So the Buddha diịd not favour 
him with any gIft after twenty-five years of personal service. 


Hi) Ananda undersíood that the Buddha let Pukkusa enjoy the benefit of making 
the gift to the Sangha, for giving to Ananda amounted to giving to the Sangha. 
The Buddha also knew that Ananda would not use the cloth himself but, 
1nstead, would present 1t to Him.) 


Then the Buddha pointed out to Pukkusa, the benefits of the Doctrine, exhorted to him to 
set himself up In the practice of the Dhamma, and gladdened him 1n the practice. After thus 
being pointed out the benefits of the Dhamma, being exhorted to set himself up in the 
practice of the Dhamma, and being gladdened 1n the practice, Pukkusa rose from hs seat 
and after making obeisance to the Buddha, departed respectfully. 


Not long after Pukkusa was gone, Venerable Ananda placed neatly the pair of fine 
golden-hued robes on the body of the Buddha. Once they were placed on the person of the 
Buddha, the par of robes appeared to lose their splendour, as agaInst the natural splendour 
of the Buddha's person. Venerable Ananda was awestruck. He exclaimed what he saw. 
Thereupon the Buddha explained to him thus: 

“Ananda, what you say ¡is true. Ananda, what you say is true. There are fwo 
Occasions when the natural colour of the Tathagatas becomes exceedingly clear 
and His complexion exceedingly bright. These two occasions are: 

“The nigh(, Ananda, when the Tathägata attains Supreme Perfect Self- 
Enlightenment, and the night in which He passed away leaving no trace of the five 
aggregates, and realizes the Ultimate Peace (4m„upädisesa Nibbãna). 
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“Ananda, these are the two occasions on which the natural colour of the 
Tathagatas person becomes exceedingly clear and His complexilon exceedingly 
bright. 


“Ananda, today, ïn the last watch of the night, in the Sal grove of the Malla princes 
where the road to Kusinara turns, between the twin Sal trees, the Tathagata's 
realization of Parinibbana will take place.” 


Then the Buddha said: “Come, Ananda, let us go to the Kakudhä river.” 
“Very well, Venerable Sir,” said the Venerable Ananda in assent. 


Then the Buddha proceeded to the Kakudha river accompamied by a large number of 
bhikkhus. He entered the river, bathed In 1t, and drank 1ts water. Back agaIn on the rIiver 
bank, He went to the mango grove by the river. There, He said to Venerable Cunda 
(Venerable Ananda was then at the river bank drying (wringing) the loin cloth in which the 
Buddha bathed): “Cunda, fold my double-layered robe fourfold and place 1t on the ground. 
lam weary. Ï need to lie down.” 


The Venerable Cunda assented respectfully, and placed the folded double-layered robe on 
the ground and the Buddha lay down on His right side in a noble posture, with His left foot 
above the right foot, placed slightly beyond 1t, with mindfulness and clear comprehension, 
and keeping In mind the time of arising. The Venerable Cunda kept watch there, seated 
nearby. 


The Comparable Merits of The Two Meals explained 


When Venerable Ananda returned to the Buddha, He made the following special remarks 
about the last meal: 


“Ananda, it may happen that someone may cause unhappiness (to Cunda, the 
goldsmith's son, by saying: “Friend Cunda, the Bhagavä passed away after he had 
eaten his last meal provided by you. How unfortunate, what a loss fo you.” 


“Should such a thíng happen, Cunda should be solaced thus: “Honourable Cunda, 
the Bhagavä passed away after he had eaten his last meal provided by you. How 
fortunate, what good gain to you. Honourable Cunda these are the words I heard 
from the mouth of the Bhagava himself: “There are two offerings of food that 
surpass all other food offerings, in their benefit, and whose merifs compare well as 
between the two of them. The two offerings are: the food offered to the Tathagata, 
after eating which the Tathagata attains Supreme Perfect Self-Enliphtenment, and 
the food offered to the Tathagafa, after eating which the Tathagata passes away 
leavinng no trace of the five aggregates, and realizes the Ultimate Peace 
(anupadisesa-nibbãand). These two offerings of food surpass all other food 
offerings 1n their benefit, and whose merits compare well as between the two of 
them.' These are the words I heard from the mouth of the Bhagava himself.ˆ That 
being so, the Honourable Cunda, the goldsmith's son has 1n store for him: the merif 
that will ensure him long life, the merit that will ensure him good looks, the merif 
that will ensure him well being and happiness, the merit that will ensure him large 
followership, the mertt that leads to the deva-world, and the merit that ensures him 
pre-eminence. Thus should Cunda the goldsmith's son be solaced.” 
Then the Buddha, comprehending the matter, uttered this stanza in exultation on the spur 
of the moment („dãna gãthã): 


In one who g1Ives, merIt ørows. In one who 1s self-controlled, enmity cannot 
gather. One who has Insight Wisdom abandons evIl. 


One who ¡1s endowed with charity, morality, concentration and wisdom, 
having desftroyed attachment, hatred and bewilderment, attains Peace. 


(Herein the “equal merif” in Sujatas milk-rice (at the Bodhi tree) and Cunda's 
tender pork might be a mafter of controVersy.) 


One might ask: “At the time the Bhagava ate SujJatas milk-rice, He had not destroyed 
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attachmert, hatred and bewilderment whereas at the time He ate Cunda 's food-offering, He 
was free from attachment, hatred and bewilderment. Thus the offeree's state of pur1ty being 
not equal, how could merit in the offering be equal?” 


The answer 1s this: the equal factors 1n both are: 
(a) both the meals lead to Parinibbana. 
(b) both enable the Buddha to dwell in the attainment of /hãna. 
(c) both led to the same mode of contemplation, by the two donors. 
Now to expand this: 


(a) After eating Sujata`s milk-rice, the Buddha extinguished the defilements and attained 
Buddhahood which 1s the “parimibbana of kilesas,” realization of Nibbana with the five 
AØøregates remaining. 


After eating Cunda's tender pork, the Buddha extinguished the re-arising of the five 
aggregates, which 1s the “parinibbana of khandha,” realization of NÑibbana with no 
agpregates remaining. Thanks to SujJatas milk-rice, there arose 1n the Buddha's physical 
system superior corporeality (?a/fa-ripam). Thịs gave strength to the mental system 
so that the Dhamma body, comprising the arising of Insight, the arising oŸ zzagøa, and 
the arising of øha/z, was able to destroy the defilements without difficulty, thus 
leading to &/lesa-parinibbaãna. 


Cunda's food-offering, likewise provided proper sustenance to the Buddha and enabled 
Him to renounce the five aggregates without difficulty, thus leading to khandha- 
parinibbana. 

(Œb) On the day of Enlightenment, the Buddha, after eating the milk-rice offered by SuJata, 
had the strength to dwell in the attainment of concenfraflon comprising 2.4 million 
crores of absorptions (đevasikavalafjana-samapaffi) which was to become His dally 
roufine. After eating Cundas food offering, the Buddha was (in spite of His severe 
dysenfery) also able to keep up the daily routine of dwelling im the attanment of 
concentration comprising 2.4 million crores of absorptions. 


(c 


` 


SuJata offered her milk-rice to the Buddha-to-be thinking him to be the guardian spirIt 
of the great banyan tree (later to be called Mahabodhi tree). But when she knew that 1t 
was the Buddha whom she made her offering and that He attained Buddhahood after 
having her meal of milk-rice and that the Buddha got sustenance for forty-nine days 
from her food-offering, she was Intensely happy. “What a great fortune for me, what a 
great gain to mel” She contemplated repeatedly, thus Increasing her meriforlous 
thoughts of delightful satisfaction and Joy. Similarly, when Cunda learnt that his food- 
offering was the Buddha's last meal, after which, He realized the Ultimate Peace after 
passing away, leaving no remaining aggregates, he was overjoyed. “What a great 
fortune for me, what a great gain to me!” he contemplated repeatedly, thus Increasing 
his meriftorious thoughts of delightful satisfaction and Joy. 


On The Daily Routine of The Buddha in dwelling in The 2.4 million crores of Sustained 
Absorptions 


As discussed in Sarnyutta Tika, Volume I (Sagathä Vagga Sarmyutta Tika; Brahma 
Samyutta, 2: Dutiya Vagøga, 5. Parinibbana Sutta, pp 251-252) 


According to some teachers (Keci vãäa): 


The Buddha, as of daily routine, dwelled in the absorptions of Great Compassion 
numbering l2 million crores of times, and the Arahatta-phala Absorptions numbering the 
same; thus dwelled in a total of 2.4 million crores known as Deva-sikava|afñjana samãpdtfti. 


(Another explanation:) With the Buddhas, the return to life-continuum thought-moment 
(bhavaniga-ciff) 1s very swIft. Entering into and dwelling In a certain type of absorption as 
from one to another 1s an accomplished feat. To enter into absorption and to emerge from 
absorption, the Buddha needs just two or three thougpht-moments. That being so, 1t 1S 
routfine for the Buddha to dwell m: 5 types of fine-material absorptions, 4 types of non- 
materiadll absorptons, a?2amaffa-samapati, nữodha-samapatfiƯ Land arahatta-phala- 
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samaäparíi, thus making a đally total of twelve types of samãparfi. One hundred thousand 
crores of times for each of these twelve sđnãpaffis were entered Into every morning, and 
the same number of absorptions repeated every afternoon, thus a dally routine of 2.4 
million crores of absorptions took place every day. (This 1s according to some teachers). 


According to other teachers (4pare vãảa): 


Ï( was customary for the Buddha to dwell in the Absorption of Cessaton (Mirodha 
samãpaffi) every day. Entering Into the Absorption of Cessatlon 1s to be preceded by 
insipht meditation. With the Buddhas, the subJect of contemplation to develop 1nsighf- 
meditation leading to the Absorption of Cessation 1s P2ficcasamuppada (Refer to Chapter 
16 on Mahävajira Vipassana). This meditation procedure Involves contemplating the twelve 
factors of P2ficcasamuppada In the forward order beginning from avi//ã (ignorance), each 
for a hundred thousand crores of times. Thus 1.2 million crores of times are devoted to the 
twelve factors of Dependent Origination or P2ficcasamuppada. Then contemplating the 
same twelve facfors in the reverse order Involves another I.2 million crores of times. The 
en(ering Into the Absorption of Cessation, with Paficcasamuppäda as the subject of 
contemplation, 1s therefore 1.2 million crores of times each for the forward and the reverse 
order of Dependent Origination, thereby taking up 2.4 million crores of times. (This 1s 
what other teachers say.) 


SIince the 2.4 million crores of times are devoted dally to the absorptions by the Buddha, 
what significance 1s there about these absorptions on the day of Enlightenment and on the 
day of passing away? The significance, as pointed out in the sub-Commenfary on 
Matravagsa, DIgha Nikaya, 1s that on these particular days the absorptions are built up on a 
more rigorous, mental discipline that requires contemplating seven aspecfs of physical 
phenomena (7zia-saffakø) and seven aspects of menftal phenomena (0mna-saffaka) Im the 
preliminary insighft-meditation. 


Kusinagara As Buddha's Last Repose 


Then the Buddha said to Venerable Ananda: “Come, Ananda, let us go to the sal pgrove of 
the Malla princes where the road bends to Kusinagara town, on yonder bank of the 
HiraññavatI river.” 


“Very well, Venerable Sir,” Ananda assented, Then the Buddha, accompanied by a large 
body of Đh/kkhus, reached (at last) the sal grove of the Malla princes where the road bends 
to Kusinagara town on the further bank of the Hiraññavati river. There, He said to the 
Ananda: “Ananda, lay the couch with its head to the north between the twin sal trees. 
Ananda, I am weary, and wish to lie down.” 


? 


“Very well, Venerable Sir,” assented Ananda, and laid the couch with its head to the 
north between the twin sal trees, And the Buddha lay down on His right side in a noble 
posture, with His left foot above the right foot, placed slightly beyond 1t, with mindfulness 
and clear comprehension. (Some noteworthy points may be presented at this point.) 


On this journey from Pava to Kusinagara, a very large body of bhikkhu-disciples, 
almost beyond count, had gathered around the Buddha because from the time the 
news of His Imminent passing away had gone out of the small village of Veluva, 
all bhikkh„s livinng at various places, who had come to the Buddha, did not 
disperse. 


The Twin Sal Trees 


In the Sal grove of the Malla princes where the couch for the Buddha was laid, there 
Wwere fwo fine rows of sal trees at the north (where the head of the couch was placed) and 
at the south. Amidst these two rows, there were a palr of sal trees at the opposite ends of 
the couch whose roots, branches and foliage were intertwined so that they were referred to 
as twin sal trees. There was a couch used by the Malla princes 1n the sal grove and 1t was 
the couch that the Buddha commanded Ananda to be laid for him, and which was duly 
complied with. 


The Buddha's Exhaustion 
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“Ananda, I am weary, and wish to lie down.” The significance of these words may be 
considered in the light of the Buddhas natural physical might, whích was equal to the 
strength of a thousand crore of ordinary elephants, equivalent to that of ten Chaddanta 
white elephants, or that of ten thousand crores of average men. All that marvellous might 
drained down with the dysentery, like the wafer poured down 1nto a funnel filter, after the 
Buddha had eaten Cunda's food. The distance from Pävä to Kusinagara was a mere three 
gãvuía (three quarters oŸ a yoj/ana, a yojana variously taken as seven and haÏf to twelve and 
half miles), yet the Buddha had to make twenty-five pauses on His journey. At the end of 
the last leg of His Journey, on entering the Sal grove at sunset, He was overwhelmed by the 
allments. Hence, His admission of uneasiness and need to lie down, was an ominous signal 
to the world that He was as good as dead. 


The Buddha's Choice of Kusinagara as His last repose 


Here one mipht be tempted to ask: “Why did the Buddha take as mụuch trouble to get to 
Kusinagara? Were not other places fit to be His last repose?” The answer 1s, there was no 
place which was actually unfit for that great occasion. But there were three reasons for the 
Buddha in choosing this Insignificant town of Kusinagara as the place of His last repose. 
He saw the following three eventualities and considered: 


1) “If l were to pass away at any place other than Kusinagara, there would be no 
OCcasion to điscourse on the Mahasudassana Sutta. This long discourse which took two 
sesslons of recifals at the Council and which revealed that even as of a human being 
as, when the Buddha, was a Buddha-to-be, one could enjoy divine (celestial) glory on 
earth, would find a fiting setting only at Kusinagara. The discourse would kindle the 
1nterest of the hearers to do good deeds. 


1) “Tf Ï were fo pass away at some place other than Kusinagara, Subhadda, the wandering 
ascetic, would get no opportunity of meeting Me. In which case 1t would be utter loss 
for him. Eor he was fit to be enlightened only by a Buddha and not by a Buddha's 
disciple. That ascetic Subhadda would be there at Kusinagara, he would be putting 
(mtelligent) questions to Me, and at the end of My answers to his quesfions, he would 
embrace the Doctrine, learn the method of practice for developing Insight, and would 
become the last arahaí during My lifetime. 


11) IÝ Ï were fo pass away elsewhere, there would be bloodshed over the scramble for the 
relics of the Tathagata. In Kusinagara, Brahmin Dona would be able to prevent such a 
catastrophe and the distribution of the relics would be effected peacefully." 


These were the three reasons why the Buddha took so much trouble to get to Kusinäagara. 
The Sal Trees and Celestial Beings honoured The Buddha 


As the Buddha lay there on the couch, the twin Sal trees burst forth Into full bloom, 
though 1t was not the flowering reason, and 1n adoration of the Buddha, rained blossoms, 
confinuously scaftering them over His body. 


AIso, celestial mandara flowers fell from the sky, continuously scattering themselves 
over the body of the Buddha, sigmfying the adoration of the Buddha by the celestial beings. 


Also, celestial sandalwood powder fell from the sky, conftinuously scattering themselves 
over the body of the Buddha, sigmfying the adoration of the Buddha by the celestial beings. 


And, celestial music wafted in the sky, celestial melodies resounded 1n the atr above, In 
adoration of the Buddha. 


The Best Way of honouring The Buddha 
Then the Buddha said to the Venerable Ananda: 


“Ananda, the twin Sal trees burst forth into full bloom though it was not the 
flowering season, and 1n adoration of the Tathagafa, rain blossoms, continuousÌy 
scattering them over the body of the Tathagata. 

“AIso, celestlal mandara flowers fall from the sky, continuously scattering 
themselves over the body of the Tathagata, sigmfying the adoraton of the 
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Tathagata by the celestial beings. 


“Also, celestial sandalwood powder fall from the sky, continuously scattering 
themselves over the body of the Tathagata, sigmfying the adoration of the 
Tathagata by the celestial beings. 


“And, celestial music wafts 1n the sky, celestial melodies resound 1n the afr above, 
1n adoration of the Tathagata. 


“Ananda, all these forms of adoration cannot be called sufficient acts of honour, 
es(eem, reverence, adoration or worship of the Tathãgata. Ananda, the bhikkhu or 
bhikhhunT, or the male lay disciple, or the female lay disciple, who practices 
according to the Doctrine leading to the Supramundane, who conducts himself 
correctly 1n the practice, and who leads a righteous life, by such follower of the 
Tathagata, only 1s the Tathagata best honoured, esteemed, revered, adored, and 
worshipped. 


“Accordingly, Ananda, train yourselves diligently with a firm resolve to practice 
according to the Doctrine leading to the Supramundane; conduct yourselves 
correctly 1n the practice, and lead a righteous life.” 


(Herein, the Sal trees raining down their blossoms should be understood as acts of 
adoration by the guardian spirifs of those trees by shaking the branches. 


“Mandarava flowers bloom 1n the Nanda Lake (n the Tavatirnsa Deva realm).” The leaf 
of the plant 1s about the size of an umbrella, and the pollen collects in each floWer 1s as 
much as a basketful. Not only mandãrava flowers, but also other celestial flowers, such 
as the Coral flower and other celestial flowers, were strtewn down by the devas who 
dwell around the regions at the walls of the Cakkavala, Tãavatrnsa Deva realm and 
Brahma Loka so that there was a continuous sprinkling of celestial flowers. 


LikewIse, “celestial sandalwoođ” here should be undersfood to represent various other 
kinds of scented wood not only from deva realm but from realms of ñ0eas, garudas, and 
other foreign lands of the human world, as well as all kinds of exotic natural scents 1n 
Vvarious forms, such as gold dust, silver powders, minerals, rocks, etc. In short, all the 
sentient worlds, celestial as well as terrestrial, were Joined 1n sprinkling scented dust of 
all descriptions continuously onto the reclining Buddha at Kusinägara. 


“Celestial music” also represents a universal symphony played by musicians of all the 
sentient worlds extending to ten-thousand world-systems, Including devas, gas, garudas 
and human beings, that sounded In the sky of the world-system. 


The Celestial Garland of exceedingly Large Size 


“Celestial melodies resounded in the air above”: Behind the statement lies a touching 
story. lt concerns Varuna and Varana devas who have exceedingly long life spans. These 
devas, on learning that the deva who was the Buddha-to-be was goïng to be reborn 1n the 
human world, started making a garland for presentation to the Buddha-to-be on the day of 
His conception. Before they had finished making the garland they heard the news that the 
Buddha-to-be was conceived In the human mothers womb. So when other devas asked 
them for whom the garland was being made, they said: “Our garland 1s not finished yet, 
so 1t has to be present to the Bodhisatta on the day he 1s born.” 


Again, when they learnt that the Bodhisatta was already born, the garland-making devas 
said: “Well, we wIll present 1t to the Bodhisatta on the day of his Renunciation.” When, 
after twenty-nine years of life in the human world, the Buddha-to-be renounced the 
world, the garland-makers heard the news and said: “We wIll present 1t to the Buddha on 
His day of Enlipghtenmernt.” Then after six years of the Bodhisattas great Endeavour and 
the news of his Enlightenment reached the garland-making devas, they said: “We will 
present 1t to the Bhagava on the day of the first sermon.” After forty-nine days saf/a 
safiãha (seven various dwellings In absorption at seven different places) of sưmãpaffi, 
when the first sermon was delivered at the Migadavana forest, the garland-making devas 
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said: “Well, we will present 1t to the Bhagavä on the day the Bhagava displays the Twin 
Miracle.” When the news that the Twin miracle had taken place reached the garland- 
makers, they thought of offering the garland when (after three months) the Buddha had 
descended from the Täavatinsa Deva realm. And when the news of the Buddha”s descent 
from the Tavatimsa realm was received also, they thought of offering the garland on the 
day the Buddha relinquished His life-maintaining thought-process. But by that day the 
garland was still not finished, and so they said: “The garland 1s still not finshed; we wIll 
honour the Bhagava with 1t on the day of His passing away.” 


Now that the latest news of the Buddha lying on His deathbed reached the garland- 
makers and that at the thrd watch of that very night the Buddha would be passing away, 
the Varuna devas and Varana devas exclaimed, quite bewildered: “How 1s that? Just today 
the Bodhisatta 1s known to be conceived 1n his mother's womb; Just today he 1s born; Just 
today he has renounced earth and home; Just today the Bhagava has atfained 
Enlightenment; Just today He has delivered His first sermon; Just today He has displayed 
the Twin Miracle; just today He has descended from the Tavatimsa Deva realm; Just 
today He has relinquished the life-maintaimng thought-process, and Just today He 1s about 
fo pass away! Should He not have tarried till breakfast time the next day? Ït 1s Just too 
soon, foo early, for such a great personage who has fulfilled the Ten Perfections 
supremely and has attained Buddhahood to pass away now.” 


Thus murmuring mournfully, the Varuna devas and the Varana devas came before the 
Buddha bringing with them the great garland, still unfinished, together with more flowers 
fo go Into 1fs making. But they could not find any place In this world-system amidst the 
celestial crowds who had already gathered so that they were obliged to recede to the edge 
of the world-system, and had to keep the great garland hanging mm the atr above. Then 
those devas ran about the rimm of the world-system holding on anothers hands or 
embracing one another, all the while contemplating the noble attributes of the Triple 
Gem, and singing devotional songs on the thirty-two marks of the great man, the six-hued 
aura of the Buddha, the Ten Perfections, the five-hundred-and-fifty existences of the 
Bodhisatta, and the Fourteen Knowledges of the Buddha; and singing the refrain at the 
end of each song, “O, the Bhagava with such great following and fame! O, the Bhagavä 
with such great following and famel” All these beautiful melodies were coming from 
these great devas so that celestial music resounded 1n the air above.) 


Even while the Buddha was lyIng there, on the couch, He saw the great gathering of 

devas and Brahmas which filled the entire world-system, from the earth's surface to the 
brim of this world-system and from 1ts brim to the Brahma-world. On seeing the zeal with 
which they were honouring the Buddha, the Buddha said the above words to the Venerable 
Ananda. Afier mentioning the marvellous modes of worshipping the Buddha by the 
celestial beings (of the ten thousand world-systems), the Buddha pointed out that the 
materlal offerings (Øwisa-pij/3) were not sufficient in themselves as the best way of doing 
honour to the Buddha, but that only following and practising the Doctrine 1s the best 
honour done to the Buddha. In saying these words, the Buddha also implied “that since the 
very beginning when, having been endowed with the elght factors required of a full- 
fledged Bodhisatta (as Recluse Sumedha), He had aspired to Buddhahood at the feet of 
Buddha DIpankara, lying face downward In the marsh, offering himself to be used by the 
Buddha and his company of four hundred thousand arahzis, all His fulfilling of the 
Perfectons over four zsz7khyeyyas and a hundred-thousand kapøas, were not for the 
purpose of being honoured by the celestial world with these flowers, perfumes and music, 
but was solely for the purpose of being honoured by His disciples following His Teaching, 
which 1s the best way of doïng honour to Him.' 
(Herein, it might be asked: “lt 1s usual for the Bhagava to extol offering of as Insignificant 
an obJect as a sesame flower, unless the offering 1s made with a consclousness of the 
Buddha's attributes, then the benefit accruing from the offering would be Infinite. Yet in 
this case (of the Varuna devas and Varana devas) why did the Bhagaväa not welcome their 
offering (of the great garland)?” 


The answer 1s that the Buddha had in mind the true Interest of the vast multitudes, and also 
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the perpetuation of the Teaching. Here Is the explanation: The Doctrine lays down the 
three-fold training of s?!2, samadhi, pañña. IÝ offering of material things were allowed too 
freely, then, in future, the disciples of the Buddha might neglect the practice of samadh¡ 
and øzñZa, they would neglect the practice of Insight meditation; the 5jikkhu-disciples 
would preach the merifs of offerings of flowers and fragrant things and offering other 
material things only. Offering of material things cannot maintain the Teaching consisting 
essentially of the threefold Training even for one breakfast period. Indeed, thousands of 
splendid monasfteries or thousands of splendid stupas cannot mainfain the Teaching. These 
material donations merely lead only to mundane welfare. 


l( 1s the right practice of the Dhamma only, that truly counts as honouring the Buddha. 
Indeed 1t 1s so. The Buddha desires for honouring Him by practising the Dhamma 
(dhamma-pia). For, by right practice alone can the Teaching be perpetuated. That was the 
reason why the Buddha extolled the practice of the Dhamma. (This 1s not the negation of 
the merit of material offerings.) 


The Practice Conducive to The Attainment of The Supramundane 


The pracice leading to the four 72ggas, four ø»2/2s and Nibbana, the nine 
supramundane Dhamma, 1s the hiphest mode of honouring the Buddha. This practice, In 
accordance with Dhamma (Dhammãnu dhamma pafipaffa), begins with getting established 
1n the Triple Gem and culminates 1n the highest development that marks the change of the 
worldling into the lineage of the ariyas. Œofrabhr, the state of mental maturity, which 1s, 
so to speak, the threshold of magga-ñãna. 


A bhikkhu, who indulges in the six kinds of disrespect (zgarava), disobeys the rules of 
bhikkhu conduct, and lives an Improper life using the four requisites, which are acquired 
unlawfully and not according to the rules of Vinaya, 1s one who does not practice 1m 
accordance with the Dhamma. The Đ;//k&khu, who meticulously obeys every rule prescribed 
aS PhiRkhu conduct, 1s one who practises 1n accordance with the Dhamma. These 
observations apply equally to 5h;kkhum1s. 


As for lay disciples, he who 1s in the habit of breaking the Five Precepts, (such as killing, 
etc.), which 1s also known as “the five yeras” because non-observance of these precepfs are 
1mmical to ones own true Interestf; and who indulges 1n the ften courses of eviÏ actlon, 1s 
called one who does not pracfise according to the Dhamma. The lay disciple, who 1s well 
established in the Triple Gem, who observes the Five Precepts, the Ten Precepts, who 
keeps fasting-day precepts on four fasting days and the four days prior to them, who 1s In 
the habit of giving charity, offerings of fragrant flowers to the Triple Gem, looking after 
his parents and ministers to the needs of men of virtue, 1s called a lay disciple who 
pracfises In accordance with the Dhamma. These observations apply equally to female lay 
disciples. 


Honouring the Buddha by honouring the Dhamma (Dhammaãnu dhamma pafipaf4) 1s also 
called mãmisa-pi7a. This kind of doing honour to the Buddha alone contributes to the 
perpetuation of the Teaching. So long as the four categories of the Buddhas disciples, 1.e. 
bhikkhus, bhikkhunïs, lay male-disciples and lay female-disciples, are doing honour in this 
way the Teaching will shine forth like the full moon 1n the clear sky.) 


Venerable pavana 


At that time, the Venerable Upavana was sfanding in front of the Buddha, fanning Him. 
Then the Buddha said to pavana: “Move away, Đhikkhu, do not stand In front of me.” The 
Venerable Upavana obeyed without delay, dropped the palm-leaf fan there, and stood at a 
suitable place. 


Thereupon it occurred to Venerable Ananda thus: “This Venerable Upavãna had for a 
long time (during the first twenty years of the Bhagavas Buddhahood) been a close 
aftendant to the Bhagava, and yet at this perlod of His passing away the Bhagaväa caused 
him to move aside, saying: “Move away Đh/k&hu, do not stand In front of me.` What might 
be the reason for the Bhagaväa In doing so?” 'Therefore he asked the Buddha: 
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“Venerable Sir, Venerable Ủpavana had for a long time been a close aftendant on 
the Bhagava, and yet at this period of the Bhagavas passing away, the Bhagava 
caused him to move aside with the words: “Move away bhikkhu, do not stand In 
front of me. What is the reason for the Bhagavaã in doing so?” 


Then the Buddha, wishing to clear away from Ananda's mind any idea of Venerable 
Upavana being at fault and to make 1t clear that the Venerable Upavana was not at fault, 
explained to him thus: 


(a) “Ananda, (with the exception of the Asaññasatta Brahmas and Brahmas of the 
Non-Material Sphere) most of the devas and Brahmas of ten world-systems are 
gathered here at Kusinagara to see the Tathagata. There 1s not, within twelve 
}yojanas 1n and around this Sal grove, a single space about the breadth of a tail 
harr (of a mounfain goat) that remains unoccupied by powerful deva. 

(b) “Ananda, the devas are murmuring against Upavana thus: “We have come from 

afar to see the Tathagata. It 1s only rarely that the Homage-worthy, Perfectly 

Self-Enlightened Buddhas arise In the world. And tonight, in the third watch of 

the night, the Tathagafta 1s due to pass away. This powerful 5hikkhu standing In 

front of the Bhagava 1s obstructing our view. Alas! we are going to miss the 
chance of seeing the Tathagata at his last hour.` This 1s the reason why I had 
asked Bhikkhu Ủpavãna to step aside.” 


(A note of explanation:- 


(a)_ Within the space close to the Buddha, devas and Brahmas in therr subtle corporeality in 
Øroups of ten each, occupled units of space which were a tail hair in breadth. Beyond 
those øroups of devas are Brahmas, there were øgroups of devas and Brahmas 1n groups 
Of twenty, each occupying space of the same breadth. And beyond those groups were 
similar arrangement of space occupancy with groups of thirty, forty, fifty and sixty 
devas and Brahmäs. Even though tightly spaced, there was no deva or Brahma who got 
1n the way of another either bodily or in their costumes; no one needed to ask another 
to clear the way for him or for her. 


` 


(Œb) Upavana was a person of extra large size, about the size of an elephant calf. Moreover, 
he was wearing dust-rag robes (?27isaki), which added to his bulk. So he was making 
an obstruction by standing himself in front of the Buddha, a genuine cause of 
complaint on the part of the devas and Brahmas. It might be asked: “Did not the devas 
and Brahmas have power to see through the Đ/¿kkh›?” The answer 1s: “No, they did 
not have.” For although devas and Brahmäs can see through a worldling, they cannot 
see through an arahzr. The Venerable pavana was not only an araha/ but a person of 
unique powers so that people could not come too close to him. 


The cause and condition for the extraordinary powers of the Venerable Upavana even 
amonøst the arøhaís was that he had been a guardian spirit at the shrine set up In 
honour of Buddha Kassapa.) 


The Guardian Spirit of the Shrine 


NÑinety-one aeons or kaøas before the advent of Buddha Gotama, Buddha Vipassĩ passed 
away leaving behind a single relic, a mass of golden hue. (It 1s customary for the Buddhas, 
who appear during the human life span of thousands of years, to leave behind a single 
plece of relic at their passing away, which 1s enshrined by the people.) The people of those 
times bulilt a shrine to house the relic. The shrine was of a yøjana hịph, with golden 
coloured bricks measuring one cubit by half cubit, two fingers' breadth thick. For cement 
they used crysfal stone powder (used for eye lotion) mixed 1n sesame oIl. 


In the construction of the shrine, the devas belonging to terrestrial abodes raised a further 
yojana above the shrine built by human beings, which was further raised by another yojana 
by the devas of celestial abodes. Above that height, the Unhavalahaka devas, the 
Abbhavalahaka devas, the devas of Catumahãrãja realm and the devas of Tãvatimsa realm 
added a yøjana respectively to the sfructure so that altogether the shrine, ín 
commemoratflon of Buddha Vipassi, that encased a single piece of the Buddha-relic was 
seven yøj/anas 1n height. 
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When people came to that shrine to make offerings of flowers and other things, the 
guardian spirit of the shrine took over the offerings and placed them suitably before the 
shrine even In the presence of the donors. 


At that time, in his previous existence, 5j/kk-elder Upavana was born as a wealthy 
brahmin. He went to the shrine to make an offering of golden-hued plece of cloth, as a 
token of a robe for the Buddha. The guardian sprrit placed the cloth beautifully at the 
shrine which pleased the brahmin donor greatly and who uttered his wish that in future he 
be reborn as a guardian spirit to a Buddha-shrine of this kind. At his death, he was reborn 
1n the deva realm. 


During the time the future Upavana was being reborn, In turns, In the đeva-loka and the 
human world, Buddha Kassapa had appeared In the world. When Buddha Kassapa passed 
away, the prevailing human life span being immense (twenty-thousand years), only a single 
plece of Buddha-relic remained. This relic was treasured in a shrine of one yøjana 1n 
diameter and in height. The future Upavana, at that time, became the guardian spirit of the 
shrine. After passing away from that life, he was born in the deva realm again. At the time 
of Buddha Gotama, he was reborn in a noble family. He renounced householder's life, 
leaving behind his wife and children, and became an arahai. 


Thus, the cause and condition for Upavana's extraordinary powers even among arahais, 
was that he had been a guardian spirit at the shrine erected in commemoration of Buddha 
Kassapa. 


After the Buddha had thus explained to the Venerable Ananda that Venerable Upaväna 
was ftold to move aside 1n the crowd not because he was at fault but only to satIsfy the 
devas, the Venerable Ananda said to the Buddha: “Venerable Sir, what ¡s the Bhagava's 
assessment of the state of mind that 1s present in the devas and Brahmas?” (By this, the 
Venerable Ananda was enduiring how far the devas and Brahmas were able to bear the 
grief at the impending Buddha's decease.) The Buddha told Ananda that the devas and 
Brahmãs were In a state of despondency thus: 


“Ananda, the devas, who choose to remain ¡in the air and are standing there (as If 
there was firm ground to stand on, having transformed the sky Into firm ground by 
ther divine power), are walling with dishevelled hair, their arms upraised; they 
fling themselves down, rolling (on the fancied ground) mm all directions, all the 
while lamenting: “All too soon 1s the Bhagavä going to realize Parinibbanal All too 
soon 1s the Well-Spoken One going to realize Parinibbanal All too soon 1s the 
Possessor of the Eye of Wisdom going to vanish from the world!” 


“Ananda, the devas, who choose to remain on the earth and are síanding on the 
øround (transforming the natural earth into supportable ground for their bodles of 
subtle corporeality), are walling with dishevelled harïr, their arms upraised, they 
fling themselves down, rolling im all directions, all the while lamenting: “All too 
soon 1s the Bhagavã going to realize Parinibbanal All too soon 1s the Well-Spoken 
one going to realize Parinbbanal All too soon 1s the Possessor of the Eye of 
Wisdom going to vanish from the world!” 


“But those devas, who are free from sensual attachment, can bear 1t with fortitude 
1n the keen contemplation “that all conditioned things are Iimpermanent by nafure. 
And hence, how would 1t be possible to find any permanence 1n this conditioned 
nature?” ” 


(The devas' bodies are composed of subtle corporeality. The texture of the natural earth 
cannot support them; 1f they were fo stand on 1t, their bodies would seep 1nto the earth like 
a lump of butter. Ôn a certain occasion, a Brahma named Hatthaka went to the Buddha and 
as he tried to stand there, his body seeped Into the earth. The Buddha had to remind him to 
transform his body Into a gross kind of corporeality so as to be able to remain solid on the 
ground. The same situation holds true with devas. That was why the devas, In this context, 
needed to transform the natural earth to suit their subtle corporeality so that 1t became 
possible for them to roll on 1t.) 


THE GREAT CHRONICLE OF BUDDHAS 
Eour Places that inspire Emotional Religious Awakening 


Then the Venerable Ananda said to the Buddha: “Venerable Sir, it was customary for 
bhikkhus who had ended the rains-retreat period In varlous parts of the land to pay homage 
to the Bhagava. We used to have the privilege of meeting and honouring these ĐhikkJus 
whose presence Insprred us. But, Venerable Sir, now that the Bhagava would be no more, 
we shall not get the privilege of meeting these Inspiring Đh/kkhus.” 


In the days of the Buddha, b/kkh„s went to see the Buddha twice a year, before the 
TaIns-refreat period began and at the end of the rains-retreat period. They went to the 
Buddha before going 1nfo rains-retreat to learn the medifation method, and at the end of 
the rains-retreat period to report to the Buddha their attainments such as magga-phala. In 
Sri Lañka also, as In the days of the Buddha, Đ//kkh+s used to assemble twice each year, 
before and after the rains-retreat period. 8/⁄khøus, on the shore on the Mahagama side, 
assembled at the Tissa monastery, which was donated by King Kakavannatissa while 
those on yonder shore assembled at Lohapasada Pinnacled Hall. Of those two groups, 
bhikkhus on the yonder shore, at the beginning of the rains-retreat period assembled at 
the Great Monastery (Mahavihara), bringing with them brooms and garbage-collecting 
baskets, where they carried out maintenance works to the Mahacetiya (the Great Shrine) 
such as, mending the masonry work, white-washing, etc. Before they dispersed to the 
various places of their choIce to pass the rains-retreat period, after having finished theIr 
cleaning up operations, they agreed to meet at the end of the rains-retreat period at the 
Lohapasada Pinnacled Haill. At the end of the rains-retreat period, they assembled again 
at the Lohapasada Pinnacled Hall where the Five Collections (M/kãyø) of the Buddha's 
teachings were taught by the 5j/kkh„-elders and recited by the students. Some 5hikkhs 
affended the Pali text sessions while others attended the 4/ƒ/hakafhã sessions. Whenever 
the texts or the .4//hakafha were wrongly recited, the teachers would ask the student 
where (under which teacher) he had learned 1t, and correct 1t. The same functions also 
took place, by Đhikkhs on the shore on the Mahagana side, at the Tissa monasfery. 


Here the Venerable Ananda was referring to these biannual functions that were 
customary during the Buddha's times. 


Venerable Ananda was careful in the observance of religious and social đuties towards 
fellow-bhikkhus. Whenever he saw a b7/kkhu-elder arrived, he would rose from his seatf 
to welcome him. He would relieve the guest of the umbrella, alms-bowl and great robe 
and offer a seat to the senior Đ¿k&hu. He would then sit down, make obeisance to the 
bhikkhu-elder. And, finding a suitable lodging place for the visitor, he would clean 1t for 
occupation. Whenever he saw a h/kkhu of senior sfanding arrived also, he would 
welcome him, asked about his needs and render every possible help to him. This was 
because Ananda was always desirous of being a useful, helpful and respectful bhikkJ to 
every other Đj/kkhu. This was his usual way, and hence he expressed his concern about 
the matter In the above words. 


The Buddha knew how Ananda was feeling: “Ananda is concerned about losing the usual 
privilege of seeing and knowing bJ/kkh„s who are Imspiring. Now I shall poïnt out to him 
those places where he can see such Đh/kkJs easily by just staying there himself.” And He 
said to him: 


“Ananda, there are four places which are worthy of pilgrimage for persons with devotion 
to the Triple Gem which wIll Inspire In them an emotional religious awakening. These are: 


1) Ananda, the Lumbinï Sai grove is one such place. A person of devotion, visiting 
there, reflects: “This 1s the place where the Tathagata was born,` and this 
reflection will Imnspire In him an emotional religious awakening; hence 1t 1s a 
place worthy of pilgrimage. 

1) Ananda, the Mahabodhi, the Great Tree of Enlightenment, is another such place. 
A person of devotion, visiting there reflects: “This 1s the place where the 
Tathagata attaned Supremely Perfect-Enlightenment,` and this reflection wIll 
1nspire in him, an emofional religious awakening; hence 1t 1s a place worthy of 
pilgrimage. 
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Hi) Ananda, the Migadavana forest is another such place. A person of devotion, 
visiting there, reflects: “This 1s the place where the Tathagata set the Supreme 
Wheel of Truth turnng,` and this reflection will Iinspire in hím an emofional 
religious awakening; hence 1t is a place worthy of pilprimage. 


iv) Ananda, Kusinägara is another such place. A person of devotion, visiting there, 
reflects: “This 1s the place where the Tathãgata realized Parinibbana (the Ultimate 
Peace), having passed away without leaving any traces of the fIive agsregates,” 
and this reflection wI1ll inspire in him an emotional religious awakening; hence 1t 
1s a place worthy of pilgrimage. 

“Ananda, these are four places which are worthy of pilgrimage for person with devotion 

to the Triple Gem which will Inspire in them an emotional religious awakening. 


“And, Ananda, there will come to these four places bjikkhus, bhikkhumïs, male lay 
disciples and female lay disciples who are devoted to the Triple Gem, reflecting: “(1) this 
(sacred place of) Lumbimi is the place where the Tathagata was born; (1) this (sacred 
place of) Mahabodhi ¡1s the place where the Tathagata attained Supremely Perfect 
Enlightenment; (11) this (sacred place of) Migadavana 1s the place where the Tathãgata 
set the Supreme Wheel of Truth turning; and (1v) this (sacred place of) Kusinäagara 1s the 
place where the Tathagata realized Parinibbana (the Ultimate Peace), having passed away 
without leaving any trace of the five aggregates.” Ananda, all those pilgrims, if they 
should die with devotion 1n their hearts while on pilgrimage to these four sacred pÌlaces or 
shrines will, after their death and dissolution of the body, be bound for the fortunate 
destination. They will be reborn in the deva realm.” 


The Venerable Ananda's Questions 


Then the Venerable Ananda put a series of questions to which the Buddha answered in 
đetail. 


Ananda: “Venerable Si, how should we conduct ourselves with regard to 
women?” 


Buddha: “Not seeing them, Ananda.” 


(Hence the best way, the Buddha says, 1s not to see any woman. That indeed 1s so. For 1 a 
bhikkhu stays with closed doors and windows inside the monastery, and 1Ý a woman were fo 
appear at the door, there 1s no idea in him of attachment to the woman so long as he does 
not see her. But when he sees her, some thought of desire comes Into his mind, the mind 1s 
agtfated. That is why the Buddha says 1t 1s best for a Đh/kkh not to see a woman.) 


Ananda: “Venerable Sir, if we should (unavoidably) see them, what should we 
do?” 
Buddha: “Do not speak to them, Ananda.” 


(On going for alms-collection in the mornings, women devoftees usually come to offer 
alms-food. They will have to be seen by 5j/k&»„s. In such a case, the Buddha says: 
“Consider the woman as 1f she were a flerce man with a sharp knife in his hand, who says 
to you: “If you dare speak to me, I wIll cut off your head” or as an ogre who says fo yOu: 
“If you speak to me, I will devour you.` Consider that If you were to speak to the flerce 
man or fo the ogre your life 1s at stake for the present life only, whereas, 1Ÿ you were fo 
speak to the woman whom you are obliged to see, you are liable to fall to the four 
miserable sfates. If a bj/kkh were fo enfer into conversafion with a woman, there OcCurs 
familiarity. When there 1s familiarity, attachment arises. When the bhjkkhw's mind becomes 
attached to a woman, his morality 1s spollt and 1t leads him to the four miserable states. 
That 1s why the Buddha says, “Do not speak to them.”) 


Ananda: “Venerable Sir, iÍ we have occasion to speak to them what should we 
do?” 
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Buddha: “Ananda, consider the woman to be your mother, or sister, etc. (as the 
case may be) and be mindful.” 


(A Phik&hu wIll, on occasion, be obliged to talk to a woman. She might want to know the 
day (regarding fasting days), or she might ask to have the precepts administered, or she 
might request a sermon, or she mipht like a doctrinal point cleared. Ôn such occasIons, 1f 1s 
quite inadvisable for a Đh/kkhu to remain silent, lest he should be taken as a dumb 5hikkhu 
or a dullard. If perforce, a Đhikkhu 1s obliged to talk to a woman, he should regard her as 
his own mother, 1ƒ the woman 1s of the age of his mother, or as his own sister, 1ƒ she 1s Of 
the age of his sister, or as his own daughter, If she 1s of the age of a daughter to him. Refer 
to Salayatana Vagga Sarnyutta, 3. Gahapati Vagøsa; 4. Bharadvaja Sutta) 


Ananda: “Venerable Sir, after the Bhagavä has passed away, how should we 
perform, as regards to the remains of the Tathagata?” 


Buddha: “Änanda, do not trouble yourself about doing honour to the remains of 
the Tathãgata. I exhort you, Ananda, devote yourselves (o the Noble 
Practice. Strive in all earnest, wifhout negligence, đirecting your mind 
towards Nibbana. Ananda, wise nobles, wise brahmins and wise 
householders are there, in deepest devotion to the Tathagata, who wIilÏ see 
to the task of doIng honour to the remains of the Tathagata. ” 


Ananda: “Venerable Sir, in what manner should those wise nobles, wise brahmins 
and wise householders perform regarding the remains of the Tathagata?” 
(by this Ananda means to say that those wise nobles, eíc. would certainly 
be seeking advice from himself as regards the funeral rites, and so he 
wanfs to have a broad suggestion form the Buddha In the matter). 


Buddha: “Ananda, it should be performed as in the case of treating the remains of 
a Universal Monarch.” 


Ananda: “Venerable Sir, what is the procedure in the case of treating the remains 
of a Universal Monarch?” 


Buddha: “Ananda, (the procedure is this:) the body of a Universal Monarch, (after 
his decease) 1s wrapped up 1n new cloth, which 1s made 1n the province of 
Kasi. Over that wrapping there should be a wrapping of carded cotton- 
wool (because cloth made 1n Kãsi 1s too fine to absorb oil and only cotton 
wool can absorb oil). Over the cotton-wool wrapping, there should be 
another layer of wrapping with new cloth made in Kãsi. Then another 
layer of wrapping with cotton wool should be made. In this way, the body 
of the Universal Monarch 1s wrapped up in five hundred palrs of pieces 
of cloth in successive layers of cloth and cotton wool. Then it 1s placed in 
an oil vat wrought with gold, and covered with a lid wrought with gold. 
Then 1t 1s placed upon a funeral pyre built of various kinds of scented 
wood and the body of the Universal Monarch 1s cremated. Then they 
build a shrine in memory of the Universal Monarch at the Junction of four 
highways. Ananda, this is the procedure in performing ïn the case of the 
remains of a Universal Monarch.” 


Stupa In Honour of The Buddha 


“Ananda, as is the procedure followed with regard ío the relics of a Universal Monarch, so 
also should the procedure be followed with regard to the relics of the Tathagata. A stupa to 
the honour of the Tathagata should be erected at the Junction of the four highways. People 
will make offerings of flowers or Incense or scented powder, or pay homage, or wIill 
reflect on the Buddha's greatness In front of the stupa, and for such acts of devotion, those 
people will enJoy benefit and happiness for a long time.” 


Eour Classes of Persons Worthy of A Stupa 


“Ananda, there are four types or classes of persons who are worthy of honouring by a 
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stupa In their memory. They are: 
1) A Tathäagata, the Homage-worthy, and Perfectly Self-Enlightened, 
1) A Paccekabuddha; 
11) An 4riza disciple of a Tathãgata; 
1V) A Universal Monarch. 


“Ananda, on account of what special benefit is a Tathagata, the Homage-worthy, Perfectly 
Self-Enlightened, worthy of a stupa? Ananda, a stupa, in honour of a Tathãgata, arouses in 
the pilgrims, who visit 1t, a keen sense of devotion, 1n the reverential thought: “This stupa 1s 
a shrine in memory of the Homage-Worthy, Perfectly Self-Enlightened Buddha.` Having 
reverenfially recalled the memory of the Tathagata, after the death and dissolution of thelr 
bodies, these pilgrims wIll be bound for fortunate destinations. They will be reborn In the 
deva realm. Ananda, it is on account of this special benefit that a Tathägata, Homage- 
worthy, Perfectly Self-Enliphtened, 1s worthy of a stupa. 


“Ananda, on account of what special benefit is a Paccekabuddha worthy of a stupa? 
Ananda, a stupa in honour of a Paccekabuddha arouses ¡n the pilgrims, who visit it, a keen 
sense of devotlon, in the reverenfial thought: "This stupa 1s a shrine in memory of a 
Paccekabuddha who discovered the four Ariya Truths by Himself (without the guidance of 
any Teacher).` Having reverentially recalled the memory of the Paccekabuddha, after the 
death and dissoluion of ther bodies, these pilgrims will be bound for fortunate 
destinations, they will be reborn in the deva realm. Ananda, ¡ is on account of this special 
benefit that a Paccekabuddha 1s worthy of a stupa.” 


“Ananda, on account of what special benefit is an arjyz disciple worthy of a stupa? 
Ananda, a stupa in honour of an ørÿj;z disciple arouses in the pilgrims, who visit it, a keen 
sense of devotion, 1n the reverential thought: “This stupa 1s a shrine in memory of an ari;a 
disciple of the Homage-worthy, Perfectly Self-Enlightened Buddha.` Having reverentially 
recalled the memory of the aziya disciIple, after the death and dissolution of their bodies, 
these pilgrims will be bound for fortunate destinations; they will be reborn in the deva 
realm. Ananda it is on account of this special benefit that an arjyø disciple is worthy of a 
stupa.” 


“Ananda on account of what special benefit is a Universal Monarch worthy of a stupa? 
Ananda, a stupa in honour of a Universal Monarch arouses ¡n the pilgrims, who visit it, a 
keen sense of devotion, 1n the reverential thought: “This stupa 1s a shrine in memory of a 
Universal Monarch who lived (and ruled) by riphteousness.` Having reverentially recalled 
the memory of the Universal Monarch, after the death and dissolution of theIr bodies, these 
pilgrims will be bound for fortunate destinations; they wIll be reborn in the deva-world. 
Ananda, it is on account of this special benefit that a Universal Monarch ¡is worthy of a 
stupa.” 

“Ananda, these are the four types or classes of persons who are worthy of a stupa.” 


These were the questions by the Venerable Ananda and the detailed answers by the 
Buddha. 


(In this connection, 1t might be asked: “Why 1s a Universal Monarch who lives and 
dies a lay person is honoured by a stupa whereas a 5h/k&h„, though yet a worldling, 
who 1s possessed of virtue, 1s not?” 


The answer 1s that the Buddha did not allow a stupa be bulilt in honour of a 
virtlous Đj/kkứwu who 1s sữHill a worldling because that would be too common 
practice. For, If virtuous 5hjkkws were declared by the Buddha to be honoured by 
a stupa, even In Sri Lankã alone, a great many stupas could be built so that these 
shrines would be very common. À Universal Monarch 1s a very rare personage and 
a stupa bullt in his honour wIll be awe-inspiring. However, although a virtuous 
bhikhhu, who 1s a worldling, is not honoured by a stupa, he 1s entitled to funeral 
ries on the same scales as the honour that is accorded to an arahaí at his 
Parinibbana.) 


THE GREAT CHRONICLE OF BUDDHAS 
The Noble Qualities of Venerable Ananda 


After the Buddha had given detailed answers to Venerable Ananda's queries, Ananda 
thought to himself: 


“The Bhagava has discoursed to me on the four places which I1nspire emotional 
religIous awakening, and the benefits arising from pilgrimage to these places; he 
has answered to me about Đ//kkh conduct regarding women; he has detailed to me 
the procedure about performing the last rites in honour of the Tathagata: and he 
has explained to me about the four classes oŸ persons worthy of a stupa. And Just 
today the Tathagata 1s going to realize Parinibbana.” 


These thoughts made him miserable. He felt like crying but, remembering that it would 
not be proper to make the Buddha unpleasant 1f he were to cry near the Buddha, he retired 
1nto the assembly chamber and leaning against the door-post, he wailed: “I am still training 
myself for the three higher 7zzggas, and my Teacher who has been so compassionafe to 
me, Is about to pass away.” 


Then the Buddha asked the bhikkhus: '*B8hikkhuš, where is Ananda?” 


“Venerable Sir,” the bJikkus replied, “Venerable Ananda has gone in(o the pavilion and 
leaning against the door-post, he wailed: “I am still trainng myself for the three higher 
magsas, and my Teacher who has been so compassionate to me, 1s about to pass awayl° ” 


_ Then the Buddha said to a bñikkhu: “Go, bhikkhu, say to Ananda in My words: “Friend 
Ananda, the Teacher calls you." ” 


Responding to that bhikku% message, the Venerable Ananda went to the Buddha and 
(making obeisance to Him,) sat in a suitable place. To Ananda siiting there, the Buddha 
said: 

“Enough Ananda, do not grieve, nor weep. Have I not previously told you that it is 
the very nature of things most near and dear to us that one must part with them 
somehow even while we are living, or when death divides us, or when we are of 
đifferent planes of exisience? Ananda ¡in this matter, how could one expect 
anything that has the nature of arising, of appearing, of being conditioned, and of 
dissolution, not to disintegrate? It 1s not possible for anyone to wish so. 


“For a long time, Ananda, you have afended upon the Tathägata faithfully, 
whether In His presence or not, with infimte kindness in deed, with the welfare and 
happiness of the Tathagata at heart; faithfully whether in His presence or not, with 
infimte kindness in words, with the welfare and happiness of the Tathagata at 
heart, faithfully whether in His presence or not, with Infimte kindness 1n thought, 
with the welfare and benefit of the Tathägata at heart. Ananda, you have earned 
much merif. Apply yourself to the task of Insight meditation, and you wilÏ soon 
affain arahatship.” 


Thus said the Buddha to console Venerable Ananda. 


(Ananda's personal service to the Buddha with infinite kindness in deed included 
all bodily activifies, such as preparing the water and toothbrushes for the Buddha”s 
morning ablutions. His Infimite kindness in words included all courteous, respecfful 
communication with the Buddha such as answering: “Venerable S1, 1t 1s time for 
the Bhagava to wash his face, etc.” Taken 1n another sense, 1t also included words 
Of appreciation and gladness on hearing the Buddha”s admonition. Infinite kindness 
in thought means after rising early and had his personal cleanliness attended, 
Ananda would sit in a secluded corner and wish the Buddha well: “May the 
Bhagava be free from ailments, may He be free from harm, may He be at ease 
physically and mentally.”) 


Then as 1f a strong man were to spread out the great earth that was folded somewhere, or 
as 1 a strong man were to smoothen the sky that was wrinkled, or as 1Ÿ a strong man were 
to push downwards Mount Cakkavala, which 1s a hundred and sixty-four thousand yojanas 
hiph, or as 1Ý a strong man were fo lift up Mount Meru which 1s a hundred and sixty-eight 
thousand yø/anas hịph, or as I1 a strong man were to shake the stem of the Jambu Tree 
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(Rose Apple Tree) which 1s a hundred yø7anøas high and a hundred yø7anas wIde, 1n order 
(o Inci(e wonder im the hearts of his audience. Regarding the meri(orious qualiles of 
Venerable Ananda, the Buddha spoke thus to the Đh/kkhs: 


“Bhikkhus, the attendant bhikkhu„s of the Homage-worthy, Perfecty Self- 
Enlightened Buddhas of the pasít were as accomplished and devoted as My 
atfendant Ananda. 


“Bhikkhus, the attendant bhikkhu„s of the Homage-worthy, Perfectiy Self- 
Enlightened Buddhas of the future will be as accomplished and devoted as My 
atfendant Ananda. 


“Bhikkhus, Ananda 1s wise and ¡ntelligent. He knows: “This is the proper time for 
the 5hikkh„s to approach and see the Tathagata, or this is the proper time for the 
bhikhhunïs to approach and see the Tathagata, or this 1s the proper time for the 
male lay disciples to approach and see the Tathagata, or this 1s the proper time for 
female lay disciples to approach and see the Tathagata, or this 1s the proper time 
for the king, the king's ministers, or the teachers of other falths or their adherents 
to approach and see the Tathagafa.” 


(Note that the Buddha does not say anything about other Buddhas of the present 
time because 1n no other world-system was another Buddha of Infinite attributes in 
©xIstence.) 


Four Marvellous Qualities of Ananda 


“Bhikkhus, Ananda has four marvellous and astounding qualities, they are: 


() HT, bhikkhus, a company of bhikkh„s should visit Ananda, they are gladdened on 
seeing him. If Ananda should give them a discourse on the Doctrine, they are 
gladdened by the discourse. Even when, at the end of his điscourse, Ananda remains 
silent, the company of bikkhøws 1s suill unsatiated. (This 1s one marvellous qualty) 


(1) Tf, bhikkhus, a company of bhikkhunïs should visit Ananda, they are gladdened on 
seeing him. lÝ Ananda, should give them a discourse on the Doctrine, they are 
gladdened by the discourse. Even when, at the end of his điscourse, Ananda remains 
silent, the company of 5jjkkhunïs 1s sHll unsatiated. (This 1s another marvellous 
quality) 

(H0 Tf, bhikk›s, a company of male lay disciples should visit Ananda, they are gladdened 
on seeing him. If Ananda should give them a discourse on the Doctrine, they are 
gladdened by the discourse. Even when, at the end of the discourse, Ananda remains 
sient, the company of male lay disciples 1s still unsatiated. (This 1s another 
marvellous quality) 


(v) If, bjikkhus, a company of female lay disciples should visit Ananda, they are 
gladdened on seeing him. If Ananda should give them a discourse on the Doctrine, 
they are gladdened by the discourse. Even when, at the end of his discourse, Ananda 
remains silent, the company of female lay disciples 1s still unsatiated. (This 1s another 
marvellous quality.) 


“Bhikkhus, these are the four marvellous and astounding qualities in Ananda.” 


(AI the four categorles of disciples who visited the Buddha also visited the Venerable 
Ananda. Many visited him because he had a reputation of being absolutely đignified in 
bearing, pleasing In appearance, of wide learning, and was the pride of the Sangha. When 
they saw him 1n person they were gladdened because all the good things they had heard 
about Ananda were found to be true. Ananda would give a discourse fiiting to each 
category of disciples. His talk was mostly courteous exchange of personal Interest. To a 
company of 5jjk&h„s, he would ask: “Friends, are you doing well in health? Are you able 
to apply yourselves to the bhikkhu-practice with proper attention? Are you able to do your 
duties towards your preceptors?” To a company of 5h¿k&h„nïs, he would ask: “Sister, do 
you observe well the eight weighty rules (garuđhaœmma)?” To male lay disciples who came 
to see him, he would not ask such trifte questions as: “Donors, how 1s your headache? How 
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1S your stomach functioning now? How are your children or relatives doing in health? 
(etc.)” Rather, he would ask: “Donors, do you remain firmly committed to the Triple Gem? 
Do you observe the Elive Precepts well? Do you keep Fasting Day Precepts on eighth days 
cach month? Do you look after your parents? Do you mimister to the needs of virtuous 
samanas and brãhmanas?” These words, that bhikkhus are obliged to say to those who 
visited them, are the usual words that the Venerable Ananda used when male lay đisciples 
visied him. With female lay disciples also, Ananda's courteous words are of the same 
nature.) 


Eour Marvellous Qualities of A Ủniversal Monarch 


“BhiRkhus, a Universal Monarch has four marvellous and astounding qualities. 
They are: 


—- 
` 


If, bh/kkhus, a company of the ruling class should visit the Universal Monarch, they 
are gladdened by the sipht of him. If the Universal Monarch should give them a 
discourse, they are gladdened by the discourse. Even when, at the end of his điscourse, 
the Universal Monarch remains silent, the company of the ruling class 1s still 
unsafiated. (This 1s one marvellous quality). 


1) TẾ, Đh/kkhus, a company of brahmins.... (repeat p: below) 
11) TẾ, Đh/kkhus, a company of rich householders... (repeat p: below) 


1V) lÝ, Đh/kkhus, a company of recluses (?;) should visit the Universal Monarch, they are 
gladdened by the sight oƒ him. ]ƒ the Universal Monarch should give them a discourse, 
they are gladdened by the discourse. Even when, at the end oŸ the discourse, the 
DUmiversal Monarch remains silent, the company oƒ recluses is still unsatiated. (Thís is 
another marvellous quality) 


“These are the four marvellous qualities of a Universal Monarch.” 


“Bhikkhus, in the same way, Ananda has four marvellous and astounding qualities. 
They are: 


1) H, bhikkhus, a company of bhikkh„s should come to see Ananda, they are gladdened 
on seeing him. lIf Ananda should give them a discourse, they are gladdened by the 
điscourse. Even when, at the end of the điscourse, Ananda remains silent, the company 
Of bhikkhus 1s stll unsatiated. (This is one marvellous quality.) 


1) TẾ, Đh/kkhus, a company of bhikkhunïs... (repeat p: below) 
11) TẾ, Đh/k&khus, a company of male lay disciples... (repeat p: below) 


1v) TÝ, bhikkhus, a company of female lay disciples (?:) shouldl come to see Ananda, they 
are gladdened by seeing hữm. ]ƒ Ananda should give them a discourse, they are 
gladdened by the discourse Even when, at the end oƒ the điscourse, Ánanda remains 
silem, the company oƒ ƒemale lay disciples is sHll unsaHated. (Thís is another 
marvellous qualify.) 


“Bhikkhus, these are the four marvellous and astounding qualitiles of Ananda.” 
(The Buddha, in these words, compares Ananda to a Universal Monarch. 


The ruling class, who visits the Universal Monarch includes both crowned kings as well 
as uncrowned kings. They visited him because they have heard the good repufation of the 
Universal Monarch, such as: “The Universal Monarch 1s aftractive and dignified in 
appearance, he roams his realms by air to administer peace and Jjustice, and he rules by 
Justice (alone).” And when they see him 1n person they are gladdened because all the good 
things they have heard about the Universal Monarch are found to be true. 


When the ruling class visits hìm, the Universal Monarch would ask them: “How 1s 1t, 
friends, do you abide by the ten points of kingly conduct? Do you protect and preserve the 
time honoured traditions of ancient rulers?” To the brahmin visitors, he would ask: “How 
1s 1í, masfers, do you teach the Vedas? Do the close pupils of yours learn the Vedas? Are 
you being honoured with sacrifices, are you being offered with new cloth, with milk-cows 
Of varlegated colours?” To the rich house-holders who visits him, he would ask: “How 1s 1, 


1070 


Chapter 40 


O men, are you free from oppression by the rulers with unJust sentences or unjust taxes? 
Do you get regular rainfall? Are your harvests bountiful?” To the recluses who visit him, 
he would ask: “How 1s 1t, recluses, are you being offered your requisites without stinf? Are 
you arduous In your religious undertakings?” 


The Buddha discoursed on The Mahãsudassana Sutta 


After the Buddha had extolled the virtues of Venerable Ananda, Ananda said to the 
Buddha: “Venerable Sir, pray do not realize Parinibbana in this insignificant small town 
(Kusinagara). Venerable Sir, there are many other great cifles, such as Campa, Rãjagaha, 
Savatthi, Saketa, Kosambi and Baranasi. Let the Bhagava realize Parinbbana In one of 
them. In these great citles, there are many rich nobles, many rich brahmins and many rich 
householders who are devoted to the Tathagata. They wIll carry out the task of honouring 
the relics of the Tathãgata.” 


“Do not say so, Ananda. Do not say: “This insignificant small town”, Ananda.” 


“Ananda, as it happened ¡n the long, long past, there was a king named Mahãasudassana, a 
Universal Monarch, a Righteous Ruler over the four quarters of the earth, 1.e. the four 
Island Continents bounded by four oceans, conqueror of all enemies, holding unchallenged 
sway over his territory, and endowed with the seven Treasures, the customary boon of the 
Universal Monarch. And Ananda, this Kusinägara town was then King Sudassana's capital 
city named Kusävat. From east to west, 1 was twelve yø/janas long, and from north to 
south, 1t was seven yø/aøas broad. 


“Ananda, the capital city of Kusãvati was prosperous and flourishing, populous and 
thronging with all sons of people, and well provisioned. Just as, Ananda, the celestial city 
of Alakamandi, the seat of King Vessavanna (of the Four Great Kings) was prosperous and 
flourishing, populous with devas and thronging with all sorts of yakkhas, and well 
provisioned. So, Ananda, the capital city of Kusãvai was prosperous and flourishing, 
populous and thronging with all sorts of people and well-provisioned. 


“The capital city of Kusävat, Ananda, was never silent by day nor by night, (resounding) 
with ten sounds, namely, the noise of elephants, of horses, of carriages, the sound of big 
drums, of tabors, of lutes, of singing, of conches, of music-beats (with litle gongs and 
cymbals), and of cries of “Eat, drink, and chew.' ” 


(The ten sounds signify the peace and prosperity of Kuavati. In some other towns, 
1nstead of the ten sounds, there were unpleasant sounds such as, “Dispose of the 
garbage, bring pick axes, bring baskets; or let us move to some other place, bring 
provisions, bring cooked meals; or make ready your shields and weapons, prepare 
yourselves for warl But in KusävafT such unpleasant sounds were never heard. 
Only pleasant welcome sounds of Invifatlon to feasts and festivals were heard 
there.) 


The Buddha discoursed on Kusävati, the royal city, by beginning with, “ Ananda, the royal 
city of KusäavafT was surrounded by seven rings of fortificatlons, efc.”, which, lasted for 
two recifals at the Council (Refer to Digha Nikãya Mahavagga). Having concluded this 
long discourse on the grandeur of Kusävati, the Buddha said to Venerable Ananda: 


“Go you, Ananda, enter Kusinära and announce to the Malla princes of Kusinäara: 
“O Vasetthas (Clan name of Mallas), tonight, in the thrd watch of the nmight, the 
Parinibbana of the Tathagata will take place. Come, Vasetthas, comel Do not let 
yourselves regret later with the thought: “The Tathagata passed away In our 
territory, and yet we failed to take the opportunity of paying our respect at His last 
hour.” ” 


“Very well, Venerable Sir,” assented Ananda, and went into Kusinara with a bjikkhu 
companion. 
(In this connection, 1t might be asked: “Did the Malla princes not know about the 
arrival of the Bhagava at Kusinara?” The answer 1s: They knew 1t, of course. Eor, 
wherever the Buddha went, there were always some devas who were devoted to 
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Hm and lay disciples, heralding the glad tidings that resounded 1n the 
neiphbourhood. On that particular evening, the Malla princes were engaged In a 
meefing so that they could not go and welcome the Buddha. The Buddha sent 
Ananda at that late hour because there was no monastery built for Him in the Sal 
grove, and the Malla princes would have to provide shelter for the big company of 
bhikkhus there. There was also the consideration that the Malla princes might, 1f 
not Iinformed at that late hour, feel sad later that they had no news of the Buddha at 
His last moments.) 


The Malla Princes pay Their Last Respects to The Buddha 


When the Venerable Ananda entered the city of Kusinara, the Malla princes were holding 
a meetfing at the Council Hall. The Venerable Ananda went up to them and announced, as 
detailed by the Buddha: 


“O Vasetthas, tonight, in the thrd watch of the night, the Parinbbana of the 
Tathagata will take place. Come, Vãsetthas, comel Do not let yourselves regret 
later with the thought: “The Tathagafa passed away In our terrlfory, and yet we 
failed to take the opportunity of paying our respect at His last hour.” 


On hearing the message brought by the Venerable Ananda, the Malla princes, their sons 
and daughters, ther daughters-in-law, and their wives were grief-stricken and sick at heart, 
and wailed, therr haIr dishevelled, theIr arms upraIsed; they flung themselves down, rolling 
(on the floor) in all directions, all the while lamenting: “All too soon 1s the Bhagava going 
to realize Parinibbanal All too soon 1s the Well-spoken One going to realize Parinibbanal 
All too soon 1s the Possessor of the Eye of Wisdom going to vanish from the world!” 


Then the Malla princes, their sons and daughters, their daughters-in-law and theIr w1ves 
were grief-stricken and sick at heart, and they went ío the Sal grove where they approached 
the Venerable Ananda. Then 1t occurred to Venerable Ananda thus: 


“If I were to let the Mallas of Kusinara pay homage to the Bhagava one by one, the night 
wIll have passed Into dawn before all of them had finished. It would be well 1f T should 
øroup them together 1n families and cause them, family-wise, to pay homage to the 
Bhagava, by announcing: “Venerable Sir, the Malla prince named such and such with 
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children, wife, ministers and retinue, pays homage at the feet of the Bhagavä. 


Accordingly, he grouped the Mallas of Kusinara 1n families and caused them family-wise, 
to pay homage to the Buddha, announcing: “Venerable Sir, the Malla prince named such 
and such, with children, wife, ministers, and retinue, pays homage at the feet of the 
Bhagava,” thus finishing the whole event even before the end of the first watch of the 
nipht. 


The Story of Subhadda, The Wandering Ascetic 


At that time Subhadda, a wandering ascetic, was staying at Kusinara. He had heard the 
news: “ “[onipht, in the last watch of the night, the Parinibbana of the Samana Gotama wIll 
take place.” Then it occurred to Subhadda, the wandering ascetic, thus: “I have already 
heard wandering ascetics, teachers, and teachers of teachers, declare that the Homage- 
worthy, Perfectly Self-Enlightened Tathägafas arise in the world only once 1n a very long 
time. Tonipht, in the last watch of the night, the Parinibbana of the Tathägata Samana 
Gotama wIll take place. A certain problem, an uncertainty, has arisen in my mind, and Ï am 
fully confident that the Samana Gotama wIll be able to teach the Doctrine to me so that this 
uncerftainty 1s cleared.” 


Subhaddaˆs Previous Exis(ence 


(Before we discuss the previous existence of Subhadda, the wondering ascetIc,) 1f 1s 
useful to know that there are three Subhaddas connected with the life story of 
Buddha Gotama. There is Subhadda, son of Upaka and Cãpã. And there 1s 
Subhadda the 5/kkh„, who entered the order of b7ikkhus after being a 
householder, who after the decease of the Buddha, was one of the company of 
bhikkhus that accompanled the Venerable Maha Kassapa from Pava to Kusinara, 
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who had the affront to declare that since the Buddha was no more, Ö/kkÙ„⁄s Were 
free to conduct themselves as they pleased. The Subhadda, in our story here, 1s a 
wondering ascetic, not a naked ascetic, who came of a well known rich brahmin 
family, who was the last person that was enlightened in the Teaching of Buddha 
Goftama. 


The reason for Subhadda's idea to meet the Buddha at the eleventh hour may be due to his 
past merit which had the potential which entitled him to gain enlightenment only at such a 
late momert. 


The peculiar nature of Subhaddas past merit will be discussed now. In one of their 
previous existences, there were two cultivator brothers who were both charitable. But the 
elder brother had a desire to give 1n charity at every sfage of the cultivation of paddy which 
had nine different stages. Thus, when the paddy plants were being sown, he set aside some 
of the seeds for giving away In charity, which he cooked and made a “seed-rice oƒfering” 0Ÿ 
them; when the paddy crop began to turn 1nto rice, he consulted with his younger brother to 
extract the milky Juice of the formative rice and give away 1n charlfy. The Idea was not 
acceptable by the younger brother who said: “Brother, why do you wish to spoil the young 
rice?” 

Thereupon, the elder brother, to be able to carry out his desire, divided the field equally 
with the younger brother and extracted the milky Juice of the forming rice from his portion 
of the field, boiled it with ghee and clear top oil from sesame, and g1ve away 1n charIty as 
The earliest-stage rice offering.` When the rice took solid grain shape, he pounded 1t and 
prepared %o/i rice-ƒflakes offering”. When 1t was time for harvesting, he made “harvesfing- 
time rice offering”. When bundles of rice plants were made, he selected the earliest bound 
plants Into '2nđle-time rice oƒfferingˆ. When the bundles of rice plants were piled up on the 
threshing ground, he made the rice from the earliest-piled bundles into “5undled-heap rice 
oƒffering”. When the threshing of the bundles began, he selected the first bundles to be 
threshed, took the rice and made an offering of. ?hreshing-time rice oƒjering. After the rice 
grains were collected from the threshing floor and heaped up, he selected the earliest 
samples of the heap and made a ?zd3y-heap rice oƒjering”. When the rice grains were put 
1nto the granary, he took the earliest samples and made a 'grđary-fime rice oƒffering'. In 
that manner, he made rice offerings of rice for every cultivafting season. 


As for the younger brother, he made his rice offering only after the harvested rIce was 
garnered. 


In therr last existences, the elder brother was reborn as Kondañña in the time of Buddha 
Gotama. When the Buddha viewed the world: “Who would deserve the privilese of hearing 
the first sermon?” He saw Kondañña who 1n his previous existence had made nine varIous 
offerings of rice for every cultivating season. Therefore, Kondañña (one of the five 
ascefics) deserved to have the privilege of hearing the first sermon entitled Dhammacakka- 
pavattana Sutta. Thus Kondañña, who was the first human disciple to realize the Dhamma, 
was called Añanasi Kondañña — “ˆKondañña who has understood,` who became a stream 
winner along with eighty crores of Brahmans at the end of the first Sermon. 


As for the younger brother, as the result of making late offerings, the thought of seeing 
the Buddha came to his mind only at the last hour. (Refer to Commentary on DIigha 
Nikãya). 

When the time to reap the fruit of his previous merit arrived at last, Subhadda 
remembered the Buddha. He lost no time to go to the Sal grove. He approached the 
Venerable Ananda and said: 


“O Venerable Ananda, I have heard from elderly wandering ascetics, who are 
teachers, teachers of teachers, that the Homage-worthy, Perfectly Self-Enlightened 
Tathagafas arise in the world only once In a very long time. Tonipht, in the last 
watch of the night, the Parinbbana of the Samana Gotama will take place, A 
cerfain problem, an uncertainty has arisen Iin my mind, and I am fully confident 
that the Samana Gotama wIll be able to teach the Doctrine to me so that this 


THE GREAT CHRONICLE OF BUDDHAS 


uncertainty ¡is cleared. O Ananda, pray let me have the chance of seeing the 
Samana Gotama!” 


Thereupon, the Venerable Ananda reflected thus: “These ascetics, who believe in doctrine 
other than the Bhagavas Teaching, cling to their own views only. If the Bhagava were fo 
explain to this Subhadda at much length to make him forsake his own view, 1t would only 
strain the bodily and vocal energies of the Bhagaväa, and Subhadda 1s not likely to renounce 
his own view. As 1t 1s, the Bhagavä 1s already weary.” So he said: “Friend Subhadda, this 1s 
out of the question. The Bhagavã 1s weary. Do not pester (trouble) him.” 


On that reply, Subhadda, the wandering ascetic, bethought himself: “Venerable Ananda is 
withholding his assent. But one must be patient to get what one wanis.” And so he said for 
the second time: “O Ananda, ....” the Venerable Ananda refused again. For the third time 
Subhadda made his appeal as before. And for the third time Venerable Ananda refused 
again. 

The Buddha overheard the conversation between Subhadda and Ananda. Since He had 
made this exhausting journey to Kusinara for the sake of Subhadda, He called to Venerable 
Ananda: “Änanda, it is not fitting to stop him. Do not prevent Subhadda from seeing Me. 
Ananda, let Subhadda have the opportunity to see the Tathägata. Whatever Subhadda shall 
ask of Me, he will ask for his Information, and not for harassing Me. When I answer what 
he asks, he wIll readily understand My answer.” 


Then Ananda said: “Go, friend Subhadda, the Bhagavä has given you permission.” 


Then Subhadda approached the Buddha and offered courteous greefings to Him. After 
exchanging memorable words of felicitation with Him, Subhadda sat in a suitable place. 
Then he addressed the Buddha thus: 


“O Revered Gotama, there are sưznøas and brãhmanas who have large following, 
who have adherent sects, who are leaders of their sects, who are renowned, who 
are proponents of their own doctrines, and who are held in esteem by many people, 
such as, (1) Purana Kassapa, (1) Makkhali Gosala, (1) Ajita Kesakambala, (1v) 
Pakudha Kaccayana, (v) Sañcaya, son of Belattha, and (vi) Migantha, son of 
Nãtaputta. Do all of them understand what they maintain as the truth? Or do all of 
them have no understanding of what they maintain as the truth? Or do some of 
them understand the truth and some of them do not?" 


(Subhadda's question essenfially 1s about Buddhahood. He asked: “Revered Sĩr, do Purana 
Kassapa and five other religious leaders, who admit themselves to be all-knowing Buddhas, 
and who are held in high esteem by many people, are really the All-knowing Buddhas? Or 
are none of them Buddhas? Or are some of them Buddhas while others are not? For 1f they 
are really Buddhas the doctrines they preach must lead to liberation from the round of 
existences. Are all of their doctrines conducive to liberation? Ôr are none of their docfrines 
conducive to liberation? Or are some of their doctrines conducive to liberation while others 
are not?”) 


Now, the Buddha's Intention In going to Kusinara was to discourse on the Doctrine to the 
Malla princes In the first watch of the night, to discourse on the Doctrine to Subhadda in 
the middle watch of the night, to give admonition to the 5jjk&h Sangha in the third watch 
of the night, and then to realize Parinibbana at the approach of dawn. In that tight schedule, 
1t would be of no benefit to Subhadda to explain to him about whether the doctrines of the 
sIx religious leaders were conducive to liberation or not, and there would be no time for 
such a discussion. Therefore the Buddha chose to teach Subhadda the Middle Way as 
contained in the Ariya Path of Eight Constituents which could lead him to liberation. 
Accordingly He said: 


“Subhadda, do not ask that. Leave aside that question: whether all of those (six 
religIlous leaders) know all the truth, whether none of them know all the truth, or 
whether some of them know all the truth while others do not. 


“Subhadda, I shall expound to you the Good Doctrine leading to Nibbãna. Listen 
and pay careful attention. I shall speak 1n full.” 
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“Very well, Revered Sĩr,” assented Sabhadda, the wandering ascetic. 
And the Buddha gave this đdiscourse: 


“Subhadda, in whatever righteous Teaching, the Ariya Path of Eight Consftituenfs 1s 
not found, therein there 1s not found a saana oŸ the Íirst stage, a sofãpanna- 
bhikkhu, nor a samaina of the second stage, a sakadagamT-bhikkhu nor a samana 0Ÿ 
the third stage, aãgãmTï, nor a sưmana oŸ the fourth stage, an arahat. 


“Subhadda, in whatever ripghteous Teaching the Ariya Path of Eight Consfituents 1s 
found, therein there 1s found a sam„a of the first stage (a sofãpanna), a samana OŸ 
the second stage (a sakadägami), a samana of the third stage (an aãgãmin), and a 
samana of the fourth staøe (an araha?). 


“Subhadda, In this riphteous Teaching of Mine, there 1s the Ariya Path of Eight 
Constituents. In this Teaching alone 1s found szaøa of the first stage (a 
sofäpanna), a samana of the second stage (a sakadägãmin), a samana of the third 
staøe (an anãgãmin), and a samana of the fourth stage (an arahz?). 


“All other creeds are devoid of the twelve categorles of Đ/kkh„s who comprehend 
the truth, namely, the four ariyas who have attained agea; the four ariyas who 
have afttained phaia; and the four Trainees who are cultivating Insight to aftain the 
four stages of Path-knowledge. 


“Subhadda, If these twelve Đh/k&kh„s (practise and) pass on the Teaching rightly, the 
world will not be void of araha#s. 


“Subhadda, at the age of twenty-nine, I renounced the world and became an ascetic 
to seek the all-knowing truth (Enlightenment as a Buddha). It 1s over Ẩfifty years 
now, since I became an ascetic. Outside of this Teaching of Mine, there 1s no one 
who cultivates Insight which 1s the prelude to ariya-mmagsa, there 1s aÌsO no samaïa 
of the first stage (sofãpann4); there 1s also no samapwa of the second stage 
(sakadagami); there 1s also no samana of the third stage (anägãmi); there 1s also no 
samana of the fourth staøe (araha?). 


“All other creeds are devoid of the twelve categorles of bjkkh„s (mentioned 
above) who comprehend the truth. Subhadda, If these twelve bh/kkhus (practise 
and) pass on the Teaching rightly, the world will not be void of arahaís.” 


Subhadda became A Bhikkhu and attained Arahatship 


When this was said by the Buddha, Subhadda, the wandering ascetic, said: 


“Venerable sir! Excellent (is the Dhamma)! Venerable Sir! Excellent (is the 
Dhamma)! I( 1s, Venerable Sir, as If that which has been turned over has been 
turned up, or as 1f that which has been hidden 1s revealed, or as 1f a lost traveller 1s 
told the way, or as 1Ý a lamp 1s lít and held up in a dark place so that those with 
eyes may see visible obJects, even so has the Bhagava shown the Dhamma to me In 
varlous ways. Venerable Sĩr, I, Subhadda, take refuge 1n the Buddha, I take refuge 
1n the Dhamma, I take refuge 1n the Sangha. Venerable Sir, may I be Imitiated into 
the Order In the presence of the Bhagava; may I receive full admission into the 
Order.” 


'When Subhadda made this appeal, the Buddha said: 


“Subhadda, If a person, who has been a believer in another faith, wishes to receIve 
1nitation and admission I1nto this Order as a Đh/k&khu, he has to live under probation 
for four months, and 1Ÿ at the end of the four months, the Đ7¿kkJ„s are satisfied 
with him, he will be initiated and admitted into the Order. But ¡in this matter, I 
recogrnize the difference 1n individuals (whether a person needs to go on probation 
or not).” 


Subhadda replied: 


“Venerable Sr, 1Ÿ a person, having been a believer In another faith and wishing to 
receive inifiaton and admission ¡nto the Order as a b?ik&khu, has to live under 
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probation for four months, and 1f at the end of the four months the Đ/k&kJs are 
safisfied and grant himm Imiiation and grant him admission, Ứm prepared to live 
under probation (even) for four years. And at the end of four years, If the bJ/kkhs 
are satisfled with me, let them grant me Inifiation into the Order and raise me fo 
the status of a bhikkhu.” 


Then the Buddha said to the Venerable Ananda: “Well, then, Ananda, let Subhadda be 
1niftiafed Into the Order.” 


“Very well, Venerable Sir,” Ananda replied. 


Then Subhadda said to Venerable Ananda: “Friend Ananda, how fortunate you all are, 
what a boon you all have, that you all have been personally conferred by the Bhagava the 
sfatus of close discipleship. ” 


[Here the actual words used by Subhadda were, “that you all have been sprinkled 
by (or anointed by) the sprinkling of close discipleship.` This idea of being dubbed 
a close disciple by the head of the religlous Order was, In the religious system of 
the wandering ascetics, a great honour and privilege. ] 


Then the Venerable Ananda took Subhadda, the wandering ascetic, to an appropriate 
place where he was wetfed at the head with wafer out oŸ a wafter confainer, and taught the 
method of reflecting on the loathsomeness of the body, particularly the group of five parts 
or aspects of the body with him as the fifth. With the shaving of the head and the face, 
robing with 5hikkhus robes, and administering of the Triple Gem, performed 1n succession, 
the Inifiation was effected. After that Subhadda was brought before the Buddha. 


Then the Buddha caused Samanera Subhadda to be admitted I1nto the Order as a full- 
fledged j/k⁄„ and then taught him the appropriate method of meditation. Bhikkhu 
Subhadda sought seclusion In the Sal grove, went Into meditation In the walking posture 
alone, 1.e. walking up and down. With intent mindfulness, and striving arduously, he 
became an ørzøhaí during that very night, as he was endowed with the four Discriminations. 
Then he went to the Buddha and sat there in worshipping posfure. 


The Venerable Subhadda became one of the arahz/s, and he was the last one to become 
an arahaí in the presence of the Buddha. 


(Herein, “/he lasf to become an arahat in the presence oƒ the Buddha” may mean 
any one of the following: (1) one who was Initiated into the Order during the time 
of the Buddha, who was admitted into the Order as a b7/kkh„ after the Buddha's 
decease and who learnt Insight meditation, and attained arahafa-phalz; (1) One 
who was Initiated and admitted Into the Order as a Đ/kkh during the time of the 
Buddha who learnt Insight-meditaton after the Buddhas decease and attained 
arahatfa-phala; (H1) One who was ¡mnitiated and admitted into the Order as a 
bhikhkhus who learnt Insight-meditation, and attained arahaffa-phala after the 
Buddhas decease. The Venerable Subhadda was one who was Iiniiated and 
admitted into the Order, who learnt Insight-meditation and attained arahaffa-phala 
during the time of the Buddha. Thus he was the chief of those who became an 
arahaí in the presence of the Buddha.) 


The Story of Subhadda, The Wandering Ascetic, according to The Commen(ary on The 
Dhammapada 


What 1s related above about Subhadda, the wandering ascetic, 1s according to the 
Mahavagga Pali (Dighanikaya) and the Commentary thereon. The story of Subhadda, the 
wandering ascetic, as described In the Commentary on the Dhammapada 1s also briefly 
related below: 


While the Buddha was lying on the couch, the death-bed, 1n the Sal grove, Subhadda, the 
wandering ascetic, thought to himself: “[ have referred my three questions to wandering 
ascetics but have not done so to the Samana Gofama because He 1s young. Now, the 
Samana Gotama 1s about fo pass away. If I do not ask my questions to Him, I shall have 
cause to regret later for failure to do so.” Musing thus, he went to the Sal grove where the 
Buddha was staying and requested the Venerable Ananda to gain an audience with the 
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Buddha. The Venerable Ananda refused as related above. However, the Buddha said to 
Venerable Ananda: “Ananda, do not prevent him. Let him put his question to Me.” 
Subhadda was accordingly admitted Iinto the Buddha”s private quarters which was screened 
off from outside. He sat at the foot of the Buddhaˆ”s couch and addressed Him thus: 


“How 1s It, Revered Gotama, 
1) Is 1t possible for a track to be present in the sky? 


1) Ïs 1t possible for Samanas who can quell the defilements to be present outside of the 
Teaching of Buddha Gotama? 


11) Ïs 1t possible for any condifioned thing to remain permanent? 
The Buddha answered the above three questions in the negative 1n the following stanzas: 


(1) Akãseva padain natthi samano natthi bãhire 
papaficabhiratã pajã nippapafñcaä Tathäãgatã 


(2) Akãseva padain natthi samano nathi bãhire 
sankhãra sassafã natthi natthi buddhãnamifijitarm 


Subhadda, 1n the sky, there 1s no track. Even so, outside the Buddhas 
Teaching, there is no b7/kkJu (of the twelve categories) who can quell the 
defilements. All sentient beings, be they devas, humans or Brahmas, take 
delight in the three factors that tend to prolong s#sãra, namely, craving, 
conceit and wrong view. All the Buddhas are free from these factors, (having 
overcome them at the time of Enlightenment at the foot of the Bodhi tree) 


Subhadda, in the sky there 1s no track. Even so, outside the Buddha's 
Teaching, there is no b7/kkJ (of the twelve categories) who can quell the 
defilements. There 1s no conditioned thiíng, (1e. the five aggregates) that 
remains permanen(. All the Buddhas are unperturbed (either by craving, 
CONC€If, Or WrOnE VieW). 


At the end of the discourse Subhadda, the wandering ascetic, attained anãgãmT-magga. 
And the audience that were present also benefited from the discourse. 


Thịs 1s the story of Subhadda, the wandering ascetic, as told in the Commenfary on 
the Dhammapada. 


In this matter the two sfories may be recompiled In this way: 


Subhadda, the wandering ascetic, posed his question as contained 1n the Mahävagga PalI, 
and after having listened to the Buddha”s answer to 1t, he further asked the three questions 
as mentioned ¡in the Dhammapada. After hearing the answers thereto, he became an 
anägãmin. Then he became a Buddhas disciple, was admitted Into the Order of Bhikkhus, 
devoted himself to the Threefold Training, and became an arzhaí before the Buddha 
realized Parinibbana. 


The Buddha's Last Words 


After Subhadda had become the last one to become an azzhzí, the Buddha gave 
admonrition, His last one, which He addressed to Ananda, but was directed towards all the 
large gathering of 5hikkhus. 


a) “Ananda, it may be that some of you will think: “The Doctrine propounded by the 
Teacher ¡is bereft of ¡fs profounder, we have now no Teacher.” But, Ananda, 
despondency of such nature 1s uncalled for. The Doctrine and Discipline which I 
have taught and prescribed for you over these forty-five years, 1s to be your Teacher 
when I am gone.” 

b) “Whereas Ananda, bjikkhus now address each other by the term “#wwso” (friend), 
1rrespecfive of seniority, they should not address each other like that after Ï am gone. 
A semior Đjjkkh„ should address a Junior Đ/kkh either by his given Đhikkh„¿ name 


li 


đ) 


q) 


2) 
@) 
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or by his family name, or by the tifle of “Øwwso”. And a jumor b77kkhu should address 
a senlor b/kkhu by the title, “bhanfe” or “*ãyasm8` (Venerable Sir).” 


“Ananda, after Ï am gone, the Sangha may, If it wishes so, abolish lesser and minor 
Rules of the Discipline.” 


“Ananda, after I am gone, let the Brahmãa penalty be imposed upon Bhikkhu 
Channa.” 


“But, Venerable Sir, what 1s the Brahma penalty?” 


“Ananda, let Channa say what he likes. No ö#ikkJ› should make any remarks on 
what he says, nor should they admonish him, nor check him.” 


With regard to this first point: the Buddha means (o say: “Ananda, while I am living, I 
have taught you the Vinaya (n present day context are the five book, namely, 
Mahavagga, Culavagga, Khandhaka, Parivara and the Twin Set of Vibhaga, together 
with miscellaneous Commenftarles) covering the seven classes of offences with theIr 
respective background cases, such as: “Phis 1s an offence of a light nature; this 1s an 
offence of a grievous nature; this 1s a retrlevable offence, this 1s an 1rretrilevable 
offence; this 1s a definitely demeritorlous offence, this is merely a nominal offence; 
this 1s an offence redeemable with the pardoning by the aggrieved party; this 1s an 
offence redeemable with the pardoning by the sect of bjikkhw„s concerned; this 1s an 
offence redeemable by the Sangha as a body, etc.` AlI these, under the Vinaya Pitaka 
wIll, after Ï am gone, remain as your Teacher, discharge the function of the Teacher 
Himself 


“Ananda, while I am living, I have taught you the Sutfanta encompassing the Thirty- 
seven Constifuents of Enlightenment, comprising the Four Methods of Steadfast 
Mindfulness, the Four Right Endeavours, the Four Bases of Psychic Power, the Five 
Faculties, the Five Powers, the Seven Factors of Enlightenment, the Eight Constituents 
of the Path, together with elaborate details. AlI these, under the Suttanta Pitaka wIll, 
after Ï am gone, remain as your Teacher, discharging the function of the Teacher 
himself. 


“Ananda, while I am living, I have taught you the Abhidhamma specifying in minute 
detail such as: “Phese are the Five Aggregates, the Twelve Sense-bases, the Eighteen 
Elements, the Four Truths, the Twenty-two Faculties, the Nine Root Causes, the Four 
Nutriments, the Seven Kinds of Contact, the Seven Kinds of Sensation, the Seven 
Kinds of Perception, the Seven Kinds of Volition, the Seven Classes of Consciousness. 
And, of these đhømmas, which T have taught you, classificatlons enumerating them 
under đhazmna pertaining to the Sense Sphere, đhømma pertaining to the Fine Material 
Sphere, đhamưzna pertaining to the Non-material Sphere; đhømwna that are included In 
the round of resultants; đhamwưna that are mundane, đhamma that are Supramundane.” 
Thus, beginning from an enumeration of the đhammas, such as the aggregafes 
(khandha), the edifice of the Abhidhamma has been built up for you with an Infinite 
varlety of methods of analysis and synthesis comprising the Patthana (mm present 
conftext comprising twenty-four books or the Great Book). All these, under the 
Abhidhamma wiIll, after Ï am gone, remain as your Teacher, discharging the function 
of the Teacher himself. 


These doctrines that I have taught you over forty-five years (vyassz) consfituting the 
Dhamma and Doctrine (in present context are the three Pi{akas, five Nikãyas, nine 
divisions) numbering eighty-four thousand units. These eighty-four thousand units of 
dhamma factors are still with you. The Tathagata 1s the only one Teacher that will not 
be there any longer. While I am living you are under the guidance and supervision of 
only one Teacher; when I am gone, these eighty-four thousand umits of the Dhamma 
factors, which can be called the Eighty-four Thousand Teachers, will guide you, 
supervise you on My behalf.” Thus the Buddha admonished and consoled the Đhikkhus. 


Under the next point marked (b) above, the Buddha instructed the rule of social 
conduct among bhikkhs. 


Under the next point marked (c) above, the Buddha did not give an unequivocal 
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directive to the effect that lesser and minor rules of the Discipline be abolished. 
Instead, He left the option to do so to the Sangha. Why dịd He leave the maffer in an 
equivocal state? The answer 1s: He saw the strength of conviction and the strength of 
wisdom 1n the Venerable Maha Kassapa. The Buddha saw that even If He were fo g1ve 
an unequivocal directive on the matter now, the Sanpha, in the council headed by the 
Venerable Maha Kassapa, would not agree to abolish any rules, even the lesser and 
minor ones. (This 1s worth noting.) 


After the Buddha had said these words to the Venerable Ananda, He addressed the 
bhikkhus thus: 


*#BhiRkhus, 1n case there should be any uncerfainty or misgiving in any one of you 
regarding the Buddha, or the Good Doctrine, or the Sangha, or the Path leading to 
Nibbana, or the Noble Practice, ask Me questions, and do not leave an occasion for 
regret later, with the thought: “We were there together with the Bhagava, and yet 
we failed to clear our doubfts by asking Him our questions. `” 


When the Buddha said this, the Đh/⁄&hs remained silent. He asked a second time, but the 
bhikkhus remained silent. When asked for a third time, the b¿kkh„s also remained silent. 
Thereupon, He said to them: 


“It may be, Đñ/kkhus that you do not ask questlons because you have deference for 
the Bhagava, thinking: “We all are 5h¿k&#„-disciples under the Bhagava, we owe 
the four requisites to the Bhagava, we have had no uncertainty about Him (etc.), 
and yet 1t 1s not proper for us to have uncertainty about Him (etc.) at this last 
moment.` Bj/kkJs, 1f that ¡is so, then let each one tell his companion about his 
uncerfainfy or mIsg1ving.” 

And still the 5h/kkhs were silent. 

Venerable Ananda said to the Buddha: 


“Wonderful 1t 1s, Venerable Sir! Astounding 1t 1s, Venerable Sir! I believe that in 
this assembly of bhikkhus there Is not a single Đủ/kk„ who has uncertainty or 
misgiving regarding the Buddha, or the Dhamma, or the Sangha, or the Path, or the 
Practice.” 


And the Buddha said: 


“Ananda, you say this out of faith. But, as for the Tathãgata, it is a matfer of 
knowledge that, In this assembly of 5hkkhs, there 1s not a single Đh/kkh„ who has 
uncerfainty or misgiving regarding the Buddha, or the Dhamma, or the Sangha, or 
the Path, or the Practice. 


“Ananda, amongst these five hundred Đ#kkhws, even the least accomplished one is 
a sofãpanna (a stream-enterer), not liable to be reborn 1n the four miserable realms, 
but 1s destined to gain the three higher zzaggas. (This was said with the Venerable 
Ananda in mind.) 


Then the Buddha said to the b/kkjws as His last admonition: 


Handa dãmi, bhikkhave, 
ãmanfayãmi vo, 
Vayadhammä sankharä, 
Appamadena sampadetha. 


Now, Đhikkhus, | say this as my last exhortation: Decay is Inherent in all 


compounded things. Hence, stive with mindfulness and diligence to 
complete the task. 


This was the Buddhaˆs last exhortation. This was øIven even as He was on His death-bed. 
]t 1s a most sigmificant compression of all that He had taught over forty-five years Into Just 
one word, 4/znaảäa (mindfulness or diligence). 


The Buddha's Parinibbana 
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Dear reader, worthy man and virtuous, you should take note here that after the Buddha 
had uttered these words “appamadena sampädetha” ("strive diligently with mindfulness"), 
no more word was uttered. The whole Sal grove fell silent. The Buddha was then engaged 
1n mental acfivity only, preparing Himself to realize utfer cessation through passing away. 
His mind was now purely absorbed in meditation. 


Frrst, the Buddha entered Into the first fine material /hãna (riủpãvacara kriyãä pathana 
jhang). Rising from the first jhãna, He entered ¡into the second /hana. Rising from the 
second /hana, He entered Into the third 7jhãna. Rising from the third /hana, He entered into 
the fourth fine materlal /hãna (ripãvacara kriyãä caftuftha jhãng). Rising from the fourth 
jhãna, He entered and became absorbed In the non-material /hãna of the sphere of Infinity 
the sphere of Infinity of Space, He entered and became absorbed in the sphere of the 
Infimty of Consciousness (viñãnañcãyatana samãpaffi). Rising from the absorption of the 
Sphere of Infinity of consciousness, He entered and became absorbed 1n the Sphere of 
Nothingness (ãkñcañaydfana samäãpaffi). Rising from the absorpton of the Sphere of 
Nothingness, He entered and became absorbed In the Sphere of Neither-consciousness-nor- 
ñOn-COonsciousness (evasafñfia-nãsafifñayatana samapafii). Rising from the absorption of the 
Sphere of Neither-consciousness-nor-non-consciousness, He entered and became absorbed 
in Cessation („ưodha samãpaffi) so called because consclousness and sensatlon cease 
during the absorption. 


While the Buddha was absorbed in Cessation, there was no breathing. When Ananda 
noficed the stoppage of breathing, he was alarmed and asked the Venerable Anuruddha: 
“Venerable Sir, is the Bhagavä dead?” Venerable Anuruddha explained to Ananda: “No, 
friend, the Bhagavã 1s only remaining ¡n the absorption of Cessation which 1s marked by a 
complete cessaflon of consciousness and sensafion.” 


(“How did the Venerable Anuruddha know that the Bhagava was absorbed im 
Cessation?” The answer: the Venerable Anuruddha was entering and remaining 
absorbed mm the first /hãna throughout the absorptions of non-material Sphere /hãna 
along with every step that the Buddha went through, entering and rising from each 
jhana, up to the absorpton of the Sphere of Neither-consciousness-nor-non- 
consciousness. Only when the Buddha became absorbed in Cessation, Anuruddha 
dịd not Join Him at thịs stage. Therefore, he knew that the Buddha was remaining 
in the absorption of Cessation and he knew that during this kind of absorption 
death never takes place.) 


Then the Buddha, rising from the absorption of Cessation, entered and became absorbed 
in the Sphere of Neither-consciousness-nor-non-unconscIlousness. Rising from the 
absorption of the Sphere of Neither-consciousness-nor-non-consclousness, He entered and 
became absorbed 1n the Sphere of Nothingness. Rising form the Absorption of the Sphere 
of Nothingness, He entered and became absorbed in the Sphere of Infinite Consciousness. 
Rising from the absorption of the Sphere of Infinite Consciousness, He entered and became 
absorbed in the Sphere of Infinite Space. Rising from the absorption of the Sphere of 
Infinie Space, He entered Into the fourth fine material /hãna. Rising from the fourth /hãna, 
He entered into the third /hãna. Rising from the third /hana, He entered into the second 
jhãna. Rising from the second /hãna, He entered Into the first /hãna. 


(A few technical details:) 


The Buddha entered upon the first Fine Material Jhana with the following 24 obJects of 
mediftation: 


(a)  Concept of loathsomeness 10 
(b) Concept of the 8 preliminary mental objects (kasina) 8 


(c)_ Concept of corporeality group which 1s the menrtal 
object of mindfulness of the body 1 


(d) Concept of out-breathing and in-breathing which 
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1s the mental obJect of ãnãpanasati 1 


(e) Three Concepts of boundless living beings which in the 
menfal obJect of the three Brahmavihara (Divine) Abidings 
OŸ mettã, karuna and mudita 


(@_ Concept of the limit of Space 1 
Total: 24 


He entered upon the second and third Eine Material Jhanas with the thirteen objects of 
meditation comprising the five out of six gøroups of the above table (I.e., minus (a) and (c) 
groups). He entered upon the Fourth /hãna with fifteen objects of medifation mentioned 
below: 


(a) Concept of the 8 preliminary mental objects (køsinđ) 8 
(b)_ Concept of out-breathing and in-breathing 
(c)_ Concept of boundless living beings which 1s the mental 


object of the Divine Abiding of ekkhaä (equanimity) 1 

(d) Concept of the Limit of Space 1 
(e)_ Four medifation obJects of Non-materiality 4 
Total: 15 


This 1s only a broad outline. In fact, at the last moment, Just before entering the utter 
cessafion, the Buddha remained In the myriads of absorptions numbering 2.4 million crores 
which was his daily routine. (Refer to Chapter 42: Contemplation of the Buddha). Like a 
traveller leaving home would bịd all the family farewell with embraces and kisses, the 
Buddha dwelled in the bliss of the absorptions to the full before realizing Parinibbana. 


Then again, rising from the first /hãna, the Buddha entered Into the second /hana. Rising 
from the second /hZna, He entered Into the third /hana. Rising from the third /hana, He 
entered into the fourth /hãna. Rising from the fourth /hãna, He contemplated on equanimity 
and one-pointedness of mind, the two /hãna factors of the fourth /hãna, alternatively or 
both of them together. Then at the end of the reviewing Impulsion (paccavekkhanäa mahã 
kriyã javana), with the life-continuum thoughtmoment (consciousness) (which 1s 
assoclated with happiness, associated with knowledge, unprompted resultant of the first- 
order), which 1s đu&kkha-sacca of nelther meritorious nor demeritorlous thoupht, the 
Buddha realized Parinibbana and made an end of dukkha. 


Note: There are two kinds of parimibbãna, namely: 


() Passing away after the end of dwelling In /hãna where the Incumbent araha/, after 
enfering Into /hãna and rising from 1t, he reverts to life-continuum thought moment, 
during which he passes away. 

(1) Passing away after the reviewing impulsion where the Incumbent arahaí, after entering 
Into /hãna and rising from 1t, he contemplates on the /hZnøz and factors combinedly or 
separately, and at the end of such contemplation, which 1s the reviewIing 1impulsion, he 
reverfs to life continuum thought-momert, during which he passes away. 


Of the above two kinds, the Buddha passed away after the second kind. 
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Chapter 41 
UTTERINGS THAT AROUSE EMOTIONAL RELIGIOUS AWAKENING 


hen the Buddha passed away, there occurred simultaneously a great earthquake, so 
terrible as to cause the body hatr to rise and gooseflesh to appear on the skin. 
Rumblings (of celestial big drums) reverberated in the sky. 


When the Buddha passed away, at the moment of His passing away, Brahma Sahampati 
uftered this stanza: 


Sabbe va nikkhi pissanti 
Phitã loke samussayar 
Yattha etãdiso satthã 
Loke appafipuggadlo 
Tathãgato balapafto 
Sambuddho parinibbuto 
In this transient word 
Even such an Iincomparable person 
As the Self-Enlightened Tathasata, 
The Teacher of devas, humans and Brahmas, 
Endowed with Ten Powers, 
Has to pass away. 
All beings In this world, 
'When the time of death is due, 
Must lay down this body, 
A composite of mental and physical phenomena. 


When the Buddha passed away, at the moment of His passing away, Sakka, King of 
Devas, uttered this stanza:- 


Anicca vata sankhara 

Uppadavaya dhammino 

Upajjhitva nrujjhanti 

Tesam vipasamo sukho 
Impermanent indeed are all conditioned things. 
They are In the nature of arising and dissolution. 
Having arisen; they cease to be. 
The realization of NÑibbana on therr utfer cessation 
1s blissful peace. 


When the Buddha passed away, at the moment of His passing away, the Venerable 
Anuruddhä uttered this stanza:- 


Nahu, assãsapassäso 
Thita citassa tãdino 
Anợjo santimarabbha 
Yam kalamakarT Muni. 
(Friend bikkhus!) 
The Great Sage, Lord of the three worlds, 
Free of craving for existence, 
Has ended His span of life, 
Intent on the peace of Nibbana. 
No more breathing 1n or out 1s there. 


Asallmena ciHtena 
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Vedanam qjjhavãsayi 
Pajo tasseva Nibbanam 
Vimokkho cetaso ahu 
Of Him who was steadfast. 
AgaInst the Storm of worldly conditions. 
(Friend b/kkhus!) 
Our Teacher endured the physical pain with fortitude. 
Like the extinction of a flame when the fuel 1s exhausted, 
His mind has attained total liberation from all bonds. 


_ When the Buddha passed away, at the moment of His passing away, the Venerable 
Ananda utfered this stanza which aroused emotional religious Awakening: 


Tadasi ya bhinsanakam 
Tadãäsi lomahãmsanam 
Sabhäã kãra va ripete 
Sambuddhe parinibbate. 
At the moment of the passing away of our Teacher, 
Endowed with glorious qualities, 
There was a terrifying earthquake. 
Then at that moment, there occurred the hair-raising, øoose flesh causing 
earthquake (of six fold Intensity). " 


When the Buddha passed away, those Đjikkhus, who had not been able to abandon 
attachment and anger, 1.e. the Stream-Enterers and the Once-returners wailed with theIr 
arms upraised; they flung themselves down, rolled In all directions, all the while lamenting: 
“All too soon has the Bhagava realized Parinibbana! All too soon has the Well-spoken one 
realized Parinibbanal All too soon has the possessor of the Eye of Wisdom vanished from 
the world!” 


But those Đj/#&h„š who had abandoned attachment and anger, 1.e. the Never-Returners, 
bore the event with fortitude In the keen contemplation that “all conditioned things are 
1mpermanent by nature, and hence, how would 1t be possible to find any permanence 1n this 
conditioned nature?” 


Then the Venerable Anuruddha said to the bhikkhúus: 


“Enough, friend //kkh„s, do not grieve, nor weep. Had not the Bhagavä 
previously expounded to you that 1t 1s the very nature of things most near and dear 
to us that we must part with them somehow, even while we are living, or when 
death divides us, or when we are of different planes of existence? Friends, 1n this 
matter, how could one expect anything that has the nature of arising, of appearIng, 
of being conditioned, and of dissolution, not to đisintegrate? It 1s not possible for 
anyone to wish so. 


“Friends, the devas are reproachful, saying, even 1f the Venerable ones cannot bear 
wifh it, how could they give comfort to others?” 


At these words of the Venerable Anuruddha, the Venerable Ananda asked: 


“But Venerable Anuruddha, according to your observation, what 1s the state of 
mind that 1s present in the devas and Brahmas?” 


“Friend Ananda, the devas who remain ¡in the sky are standing there (as If there 
was firm ground to stand on, having transformed the sky Into firm ground by their 
divine power), and are wailing with dishevelled hair, their arms upraised, they fling 
themselves down, rolling (on the fancied ground) in all directions, all the while 
lamenting: “All too soon has the Bhagava realized Parinibbanal All too soon has 
the Well-spoken one realized Parinibbanal All too soon has the Possessor of the 
Eye of Wisdom vanished from the world!" 


“Friend Ananda, the devas who remain on the earth are standing on the ground 
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(transforming the natural earth into supportable ground for the1r bodies of subtle 
corporeality), and are wailing with dishevelled haIr, their arms upraised, they fling 
themselves down, rolling on the ground ¡n all directions, all the while lamenting: 
“AlI too soon has the Bhagava realized Parinibbanal All too soon has the Well- 
spoken one realized Parinibbanal All too soon has the Possessor of the Eye of 
'WIisdom vanished from the world!" 


“But those devas who are free from sensual attachment bear the event with 
fortitude, contemplating that “all conditioned things are impermanent by nature, 
and hence how would 1t be possible to find any permanence 1n this conditioned 
nature?” ” 


Then the Venerable Anuruddha and the Venerable Ananda spent the rest of the small 
hours of the night in religlous discourse. They discussed the omnipresence of Death: 
“Friend, Death has no shame even to snatch away such a great unrivalled Teacher of the 
three worlds. How should any common beings expect any shame from Death? He would 
take away anyone without shame.” Thus they were talking Dhamma and soon 1t was dawn. 


Then the Venerable Anuruddha said to Venerable Ananda: “Go, friend Ananda, enter 
Kusinara and tell the Malla princes: “O Vasetthas, the Bhagava has passed away. Do now 
what you deem fitting?ˆ ” 


“Very well, Venerable Sir,” Ananda assen(ed and he went in(o Kusinära accompanied by 
a bhikkhu. 


At that time the Malla princes were engaged In a meeting at the Council Hall, điscussing 
the details needed in connection with honouring the Buddha who had passed away, such as 
flowers and Incense to be arranged, seating places for the Đhjkkhu-sangha, offering of 
food, etc. Then the Venerable Ananda went to the Council Hall and said to them: “O 
Vasetthas, the Bhagava has passed away. Do now as you deem fẨitting.” 


On hearing the news from the Venerable Ananda, the Malla princes, their sons and 
daughters, their daughter-in-laws, and their wIves were gr1ef-stricken, and sick at heart, and 
wailed, their hair dishevelled, their arms upraised; they flung themselves down rolling (on 
the floor) in all đirections, all the whole lamenting: “All too soon has the Bhagava realized 
Parinibbana! All too soon has the Well-spoken one realized Parinibbanal All too soon has 
the Possessor of the Eye of Wisdom vanished from the world!” 


Last Rites for The Remains of The Buddha 


Then the Malla princes of Kusinära ordered their men to gather flowers, perfumes and all 
kinds of musical instruments in Kusinara. Then they went to the Sal grove where the body 
of the Buddha was, bringing flowers, perfumes and all kinds of musical instruments, as 
well as five hundred sets of long cloth. And there they passed the day in song and dance by 
way Of venerating, honouring, revering and paying homage to the remains of the Buddha. 
Flowers and perfumes were placed at suitable locations, canoples of cloth were made, and 
pavilions set up with long cloth. Then the Malla princes of Kusinara decided that 1t was 
rather late for that day to cremate the remains of the Buddha. “We shall perform the 
cremation tomorrow,” they all agreed. 


Then the second day was also passed in song and dance, by way of venerating, 
honouring, revering and paying homage to the remains of the Buddha, where flowers and 
perfumes were placed in suitable locafions, canoples of cloth were made, and new pavilions 
set up with long cloth. In the same manner the third day, the fourth day, the fifth day and 
the sixth day were also spenI. 


Then on the seventh day, the Malla princes of Kusinäara conferred among themselves and 
decided thus: 
“We shall cremate the remains of the Bhagava at the south of the town, to which 
place we shall carry the body by the southern road and perform the ceremony with 
song and dance, flowers and perfumes, thereby venerating, honouring revering and 
paying homage to the remains of the Bhagava.” 
Thereupon, eight senior most Malla princes of robust built, after washing therr heads and 
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donning new clothes, thinking: “We shall now lift up the body of the Bhagava,” exerted In 
unison to lift up the body of the Buddha, but the body did not budge. Then the Malla 
princes of Kusinara, being confident that the Venerable Anuruddha as the foremost 5hikkhu 
1n the power of Divine Eye should be able to explann 1t, asked him: 


“Venerable Anuruddha, these eight senior most Malla princes, after washing their 
heads and donning new clothes, thinking: “We shall lit up the body of the 
Bhagava,` exerted in unison to lit up the body of the Bhagava, but the body did 
not budge. What 1s the reason, what 1s the cause of this?” 


“Vasetthas, (1 1s because) you are working with different intention from the 
devas.” 


“What, Venerable Anuruddha, ¡s the will of the devas?” 


“Vasetthas, your 1ntention 1s this: “We shall cremate the remains of the Bhagavã at 
the south of the town, where we shall carry the body by the southern road and 
perform the ceremony with song and dance, flowers and perfumes, thereby 
venerating, honouring, revering, and paying homage to the remains of the 
Bhagava.` The Intention of the devas (however) 1s this: “We shall cremate the 
remains of the Bhagava at the east of the town near the Makutabandhana Shrine of 
the Malla princes, where we shall carry 1t first northwards by the northern road, 
hence via the North Gate Into the town, then to the East Gate by the middle road, 
to the Makutabandhana Shrine, and perform the ceremony with song and dance, 
flowers and perfumes, thereby venerating, honouring, revering and paying homage 
to the remains of the Bhagava.' ” 


“Venerable Sir, let 1t be according to the wish of the devas.” 


At that time, Kusinära, the home town of Malla princes, was thickly strewn with celestial 
Mandävara flowers everywhere, even Including fence borders and rubbish heaps. 


Then the devas and the Malla princes of Kusinara carried the remains of the Buddha 
northwards by the northern road; thence via the North Gate Iinto the town, thence to the 
centre of the town by the middle road, venerating, honouring, revering and paying homage 
to the remains of the Buddha all along the route by both celestial and human dance and 
song, flowers and perfumes. 


Mallika, Widow of General Banjul, honoured The Remains of The Buddha 


While the remains of the Buddha was thus being paid homage 1n the town, along the 
middle road, Mallika, widow of General Banjul, on hearing the news, awaited 1n front of 
her house with her famous Mahalatäa great gown which she had not garbed herself with 
since the death of her husband. She had 1t cleaned and washed In perfumed water to 
decorate the body of the Buddha with it (as her unique way of honouring the memory of 
the Buddha). 


(The Mahalata great gown was a rare kind of dress which only three oufstanding 
persons owned, viz., Visakha, Mallika and a robber called Devadanniya. This dress 
1s referred to as Mallikãa dress in these days.) 


As the procession carrying the remains of the Buddha reached her door, Mallika 
requested the people 1n the procession: “Princes, put down the body of the Bhagavä for a 
while here!” And (when they complied with her request,) she placed the Mahalatä dress 
around the body of the Buddha. It fitted well with the body from head to foot. The golden- 
hued body was then resplendent with the beJewelled dress wrought with the seven kinds of 
gøems. 


Mallika was throbbing with Joy at the glorious sight of the Buddha”s body being garbed 
1n her beJewelled dress. “Venerable Bhagava, may I, mm all future existences In ssãra, be 
blessed with a completely garbed person without the need to garb myself,” thus dịd she 
make her wish on that occasions. After she died, she was reborn in the Tavatinsa Deva 
realm and her wish fulfilled. (Ref: Vimana Vatthu, Commentary on Paricchattakavagga, 
Mallikavimana Vatthu.) 
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Thereafter, the Malla princes carried the body of the Buddha with the Mahalata dress on, 
and proceeded to the East Gate. They put 1t down at the Makutabandhana Shrine of the 
Malla princes on the east of the town. 


The Funeral Rites 


Then the Malla princes asked the Venerable Ananda: “Venerable Sir, in what manner 
should the remains of the Tathagata be properly handled?” 


“O Vasetthas, It should be treated In the same way as 1s done to the remains of a 
Universal Monarch?” 


“Venerable Sir, what 1s the procedure 1n the case of treating the remains of a Ủniversal 
Monarch?” 


“Vasetthas, the body of a Universal Monarch 1s wrapped up in new cloth. Over that 
wrapping, there should be a wrapping of carded cotton wool. Over the cotton wool 
wrapping, there should be another layer of wrapping with new cloth. In this way the body 
of a Universal Monarch 1s wrapped up in five hundred patrs of pieces of cloth. Then 1t 1s 
placed in an oil vat wrought with gold, and covered with a lid wrought with gold. Then 1t 1s 
placed upon a funeral pyre, which 1s built of various kinds of scented wood and then 
cremated. The relics, after the cremation, are then enshrimned at the Junction of the four 
hiphways. Vasetthas, this 1s the procedure In treating the remains of a Universal Monarch.” 


“O Vasetthas, as 1s the procedure followed with regard to the relics of a Dniversal 
Monarch, so also should the procedure be followed with regard to the relics of the 
Bhagavã. A stupa to the honour of the Bhagava should be erected at the Jjunction of the 
four highways. People will visit the stupa and make offerings of flowers or Incense or 
fraprant powder, or pay homage, or will reflect on the Buddhas attributes. And, for such 
acts of devotion, these people will enJoy benefit and happiness for a long time. These 
1nstructions were the Bhagava's Instructions as has been described above.” 


Then the Malla princes of Kusinara ordered their men to collect cotton wool from the 
s(ore-houses of the Malla princes. Then they treated the body of the Buddha as Instructed 
by the Venerable Ananda. They wrapped it up in new cloth. Over that wrapping they made 
a cotton wool wrapping, and over that they again wrapped 1t up with new cloth. In this way 
the body of the Buddha was wrapped up in five hundred pairs of pieces of cloth. Then they 
placed 1t in an oil vat wrought with gold, and covered 1t with a lid wrought with gold. A 
funeral pyre with varlous kinds of scented wood was bullt, on which they placed the 
embalmed body. 


The Story of Venerable Maha Kassapa 


When the funeral ceremony of the Buddha was thus taking place in Kusinära, the 
Venerable Mahãa Kassapa had finished the alms-round In the city of Pãva. And, with his 
mind set on going to Kusinara, he was on his way from Pava to Kusinara, accompanied by 
five hundred 5j/kkh„s. On his way, he left the road and sat underneath a tree together with 
his company of bhikkhus. 


(He sat there, not to pass the day (as of routine) but to take a rest. Here 1s the 
explanation: All the companion Đ//kkh„s had been brought up In an easy way. So 
when they travelled on foot under the scorching heat of noon, they were tired out. 
The Venerable Maha Kassapa saw how tired his followers were. The Journey was 
not long ahead. There was time for rest and they would proceed in the cool of the 
evening and see the Buddha. That was what was in the mind of the Venerable 
Maha Kassapa. He sat at the foot of a tree, had his great robe spread on the 
ground, and cooled his limbs with the water from his wafter-container. Some of the 
compamion Đj/kkhs were meditating while others were discussing the glory of the 
Triple Gem.) 


At that time a wandering ascetic was approaching them on the road from Kusinara 
heading for Pava. He was holding a celestial Mandavara flower above his head with a stick 
as the prop of an umbrella. 
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The Venerable Maha Kassapa noticed the celestial Mandavara flower held in the ascetic's 
hand. He knew that this flower 1s not seen on earth at all trmes and that 1t appears on earth 
only on such rare occasions as when some person Of øreaf DOW€T CaTrles Out an eXercIse 1n 
his psychic power, or when a Buddha-to-be takes conception 1n his mothers womb. "But,” 
he reflected, “this 1s not the day when some powerful person 1s carry1ng out an exercIse 1n 
his psychic power, nor 1s 1t the day the Buddha-to-be takes conception, nor the day he 1s 
bemng born, nor the day he attains Enlightenment, nor the day He delivers the 
Dhammacakka, the First-Sermon, nor the day He displays the Twin Miracle, nor the day He 
descends from the Tavatimsa Deva realm, nor the day He relinquishes the life-maintaining 
mental process. (Hence), our Teacher, being of ripe old age, this must be the day He has 
passed away.” 


The Venerable Maha Kassapa wanted to (verify his deduction and) asked the wandering 
ascetic. But 1ƒ he were to mention about the Buddha in his sifing posture 1t might be 
lacking in respect, so he thought, and therefore he rose up and moving a few sfeps away 
from where he was sifting, he covered his head with the dark brown robe made from dust 
heap rags which the Buddha had offered him in exchange, just as the chaddanta white 
elephant would cover his head with ruby-studded ornamenfal head-dress, and putting his 
ten fingers, with their lustre aglow, together 1n the raised hands atop his forehead, he stood 
facing the wandering ascetic and asked him: “Friend, do you know our Teacher?” 


Herein, 1t might be asked: “Did the Venerable Maha Kassapa know the demise of 
the Buddha or địd he not?” The Commentarles reJect the idea that he did not know. 
The reasons for assuming that he knew are given by the Commenftators thus: There 
was no reason to believe that the Venerable Maha Kassapa did not know the 
demise of the Buddha since the great earthquake that took place In all the ten 
thousand world-systems could not øo unnoticed by him. 


The reason why he asked the wandering ascetic was this: “Some bjikkh„s who 
were with him had seen the Buddha In person while others had not. Those who had 
seen the Buddha wanted to see Him again (just because they had seen Him before); 
those who had never seen the Buddha also wanted to see Him because they had not 
seen Him before. 


“If someone did not break the news of the demise of the Buddha before they 
arrived at Kusinara and on therr arrival there, only to find the Bhagava had already 
gone, they would not be able to confaIn the1r grief and they would weep and wail 
and made a wretched spectacle of themselves, throwing away theIr upper garment, 
or donning the robes Improperly, or beating their breasts. People seeing them 
would say: “The company of bhikkhu that come with the Venerable Maha Kassapa, 
all rag-wearers, are crying like women. If they cannot restrain themselves, how 
could they be able to give comfort to us?” And so I shall have to bear the blame for 
them. This Is a remote place here. If, on hearing the bad news, these Đh/kkJus 
should cry, and cry as much as they like, the blame will not fall on me, (for no 
other follower of the Buddha 1s here to see them). If these ĐjkkÖs are to receive 
the sad news early they would not (get the shock on arrival at Kusinara and) suffer 
grIef.” 

On being asked by the Venerable Maha Kassapa, the wandering ascetic replied: “Yes, 
friend, I know of Him. It 1s seven days now since Samara Gofama passed away. AÀs a 
matter of fact, I have brought this celestial Mandarava flower from the place of His 
demise.” 


Thereupon, some of the Đ/¿kk„s who were with the Venerable Maha Kassapa and had 
not abandoned attachment, wailed with their arms upraised; they flung themselves down 
rolling In all directions, all the while lamenting: “All too soon has the Bhagava realized 
Parinibbana! All too soon has the Well-spoken one realized Parinibbanal All too soon has 
the Possessor of the Eye of Wisdom vanished from the world!” 


But, those among them who were free from sensual attachment bore the news with 
fortitude, contemplating that “all conditioned things are Impermanent by nature, and hence 
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how would 1t be possible to find any permanence 1n this conditioned nature?” 
The Story of Subhadda who became A Bhikkhu at A Late Age 


Now, at that time, there was an elderly Đj/kkh„ among the Venerable Maha Kassapa”s 
five hundred 5/k&h„s and who became a Đh/k&khu only late in his life, named Subhadda. 
When the other 5h/kk„s were crying and wailing helplessly, he said these ugly words to 
them: “Enough, friends. Do not grieve. Do not lament. Only now we are all well liberated 
from that great Samana. He had been hard upon us, always saying: “This 1s proper for you; 
that 1s not proper for you.” NÑow we are free to do what we like, and equally free not to do 
what we do not like.” 


Subhadda's Grudge against The Buddha 


“Why did Bhikkhu Subhadda say those horrendous words?” 1t might be asked. The answer: 
“Because he bore a grudge against the Buddha.” 


Now to relate the story: Subhadda was a barber by profession before he became a 
bhikkhu. He had two sons, both sãmaneras, living together with him in the town of Atuna, 
who were gifted with pleasant speech and well-known as skilful barbers. Once, when the 
Buddha went to Atuna from Kusinara with a company of one thousand two hundred and 
fifty Đhikkhus, he received the news of the happy event and, Intending to offer a great 
offering of rice gruel, he said to his two sãmanera sons: “Sons, the Bhagaväa 1s coming to 
Atuna with one thousand two hundred and fifty bJikkhus. Go now, sons, carry your 
barbers tools with you, and collect, in vessels or 1n bags, from every house 1n the town 
whatever provisions, such as rice, oIl, salt, and other eatables, being offered. Let us prepare 
rice øruel with those things and offer gruel to the Bhagava." 


Subhaddas two smamwera sons obeyed the Instruction of therr father. Thanks to their 
melodious speech and skill of their profession, the towns people sponsored them 1n theIr 
trade. Even those who điịd not actually needed a harr cut or a hatr-do submitted themselves 
to them. After the Job was done they asked the sãmanera barbers: “Sons, what would you 
like as fees?” They would reply: “We are planning to offer rice gpruel when the Bhagava 
come fo our town. So we want only the necessary Ingredients to make rice gruel.” 


And the people were øgenerous in theIr gIfts to the sømaneras. They did not even consider 
those gIfts of rice, oil, salt and other eafables as fees. The provisions collected were of 
such an abundance that they could not carry them home. Instead, the donors had to help to 
carry them. 


Then with the arrival in Atuna of the Buddha and entering the straw-thatched monastery, 
Bhikkhu Subhadda went to the village gate in the evening and announced to the towns 
people: “Disciples, [ do not want any other thing but utensils to cook rice gruel from the 
provisions which my young sons have collected. I also would like you to lend a hand 1n the 
preparation of the rice gruel.” Then after making ready the cooking place, he personally 
supervised the operations, with the dark-brown loin cloth and the dark brown upper robe 
on. He prepared a special kind of gruel worth a hundred thousand which was to be in solid 
form and had to be first eaten and then drank. The gruel confained ghee, honey, molasses, 
fish, meat, nectar, fruit juices, etc. It smelt like halr pomade and was also suitable to be 
used as such. Besides this rích rice gruel, he also prepared honey-cakes. 


The Buddha, rising early, and having finished the ablutons, went to the town of Ätuna, 
accompanied by a big followership of bh/kkh„s, for alms-round. The people Informed 
Bhikkhu Subhadda: “The Bhagavã 1s now on the alms-round. For whom 1s the rice-pruel 
being prepared?” 

Bhikkhu Subhadda, in his usual garb of dark brown robes, sat in the Brahmaã siting 
posture (1.e. with his right knee-top placed on the ground) and holding a ladle and a big 
spoon in one hand, paid homage to the Buddha and said: “May the Venerable Bhagava 
accept my thick gruel as food offering.” 


The Buddha inquired after how the food had been made, what Ingredients were used, efc. 
(as described in Vinaya Mahavagga, 6-BhesajJjakkhandha) and being told of the facts, He 
reprimanded Bhikkhu Subhadda on a number of counts. The Buddha then laid down fresh 
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Vinaya rules: (1) 4kappiyasamadãna, taking upon oneself Iimproper activity which 1s liable 
tO dukka†a offence; and (1H) Khurabanda pariharana, keeping up the outfit of a barber by 
one who had been a barber which ¡is also liable to đ„kkaƒa of offence. 


He also enjJoined the b7ikkh„s from accepting Bhikkhu Subhaddas rice gruel in these 
WOrds: 


“Bhikkhus, you have spent milllons and millions of aeons im search of food. The food 
now offered by Bhikkhu Subhadda 1s improper for 5h/k&»„s. IÝ you take this food, you wIll 
suffer in the four miserable states for thousands of existences. 8/k&„s, move away. Do 
not accept the food.” After saying so, the Buddha proceeded to the alms-collecting area of 
the town. None of the Đ/k&kh„s accepted any of the thick gruel that Bhikkhu Subhadda 
offered. 


Bhikkhu Subhadda was greatly disappointed: “This Samana goes about declaring: “I am 
Ommisclent.` If He could not accept my offering, He ought to send someone to say so. My 
food 1s totally spoilt and wasted. Cooked food cannot last seven days at the most. If 1t were 
not yet cooked the provisions could have lasted for my whole life. This Samana has ruined 
me. He 1s Inimical (antagonmistic) to me.” Thus ruminated Bhikkhu Subhadda. He bore a 
gørudge against the Buddha. But he knew that: “This Samana Gotama comes from the 
Sakyans, a superlor social class. If I were to say anything, I could only face oppression,” 
and so he dịd not murmur while the Buddha was alive. 


Now that he heard the news that the Buddha was no more, he felt at ease and was greatly 
pleased. Hence his vulgar remarks. 


Venerable Maha Kassapa's Plan 


Ón hearing the wild remarks uttered by Bhikkhu Subhadda, Venerable Maha Kassapa was 
very concern. lí was as though his heart was dealt a blow, or as though he was struck by 
thunder on the head. “Alas, barely seven days have passed since the Teacher passed away. 
His golden-hued body 1s still in existence. How soon has such a bad 5jikkhu, the scum of 
the religion, the thorn to the Order of Bhikkhus arisen to threaten the existence of the 
Teaching that the Bhagava had so painfully set up. If such a Đ?/kkhu were to be left 
unchecked the number of his kind would grow to the detriment of the Teaching.” Thus an 
emofional religIous awakening occurred to the Venerable Maha Kassapa. 


Then the idea of convening a Council of Bhikkhus to recite and approve the Doctrine was 
conceived by him, through the thoughts described as follows: 


“If I were to expel, on the spot, this old 5J/kkhu, who 1s a later life entrant to the 
Order, deriding him and sprinkling his body with ash, the people would say: “Even 
when the remains of Samana Gotama are still in existence, His disciples are already 
1n disharmony.` IÏ must, therefore, hold my patience. 


“For the teachings of the Bhagava are at present like a big heap of flowers not 
strung into garlands. Just as a lose heap of flowers could very well be blown away 
in all directions by winds, as time passes on and on, 5j/kkh„s of Subhadda's sort 
would work havoc to the Vinaya Pltaka by one or fWO Trescissions at first, the 
Sutffanta Pifaka would be diminished by revocafion, at first of one or two đialogues; 
the Abhidhamma Pi(aka would suffer by omission of one or two of the ultimate 
things, at first out of the exiIsting doctrines, such as things pertaining to the 
Sensuous Sphere, things pertaining to the Fine Material Sphere, things pertaining to 
the Non-Materiaal Sphere, and things Supramundane. In this manner, the 
disappearance of the Teaching would come about, ø//aka by piaka, In turn. If the 
Teaching rooted In the Suttanta, the Vimnaya and the Abhidhamma were to 
disappear, we (1e. all the world) would have nothing to stand on: Where the 
branches of a tree are cut off, the guardian spirit of that tree can dwell in the stem 
of the tree; 1ƒ the stem 1s destroyed the spirit can dwell in the roots; but 1f the roofs 
are destroyed then the spirit will be rendered homeless. If the three Baskets 
(piakas) were to disappear, there would be nothing that the followers of the 
Buddha could point out as their religion.” 
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(To take another simile: The father demon has entrusted his demon son the charm that 
can make 1s holder Invisible. If the demon son loses this charm through forgetfulness or 
by being robbed of it, then he would be totally helpless. Similarly, If the øï/akas were to be 
lost then we all are lost.) Therefore, we shall convene a Council of Bhikkhus and recite the 
Doctrine and the Discipline. By doing so, we would be putting the Teaching In proper 
order that would withstand assault Just as flowers are carefully strung Into garlands. 


“The Bhagava had come to Kusinara after travelling three gãww/as to enable me to 
pay my last respects to Him. He had admitted me info the Order of Bhikkhus after 
three chapters of admonition. He had given me the robes He was wearing, In 
exchange for the robes I was wearing. When He discoursed on “the practice with 
the similes of the moon", He referred to me by way of example. In these three 
events, He showed His Intention of leaving the custodianship of His Teaching to 
me. (Refer the three discourses concerning Admonition, in Kassapa Sarhyutta). So 
long as a true son of the Bhagava as myself 1s living, let this wicked man not 
ørown 1n his Influence in this Teaching. Before depravity gets a footing, before 
depravity mars the true Dhamma, before new fangled rules gain ground, before 
spurilous regulations obsfruct the Vinaya, before miscreants hold sway, before 
upholders of righteousness are on the wane, before those people who misrepresent 
the Bhagava become a strong force, before the faithful exponents of the Bhagava's 
Teaching are on the wane, I shall see to 1t that a council 1s convened to recite and 
unanimously approve the Sutfanta, the Vinaya and the Abhidhamma. When such a 
council 1s convened, 5jjkkhws wIll learn the Teaching as much as they are capable 
of, and điscuss the Vinaya on the matters that are proper and that are Improper. 
When such a session ¡is held, this wicked old 57/kk„¿ wIll know where he stands 
and wIll be duly chastised and he will never be able to show his face. And (above 
all), the Buddha's Teaching will become well-defined and 1t wIll prosper.” 


These thoughts occurred to the Venerable Maha Kassapa. However, he did not confide 
his plan to any 5hikkhws or to any other person. He simply consoled the lamenting Đh¡kkhus 
by his discourse on the high doctrine thus: 


“Enough, friend b7ikkhøus, do not grleve. Do not weep. Had not the Bhagava 
previously expounded to you that 1t 1s in the very nature of things most near and 
dear to us that we must part with them somehow, even while we are living, or 
when death divides us, or when we are of different planes of existence? Friends, in 
this matter, how could one expect anything that has the nature of arising, of 
appearing, of being conditioned, and of dissolution, not to disintegrate? Ít 1s not 
possIble for anyone fo wish so.” 


The Mallas cremated The Body of The Buddha 


Then four of the most senior Malla princes (of robust physique) washed therr heads, 
donned themselves in new clothes, and Intending to set fire to the funeral pyre of the 
Buddha, Igmited 1t; but, try as they would, the pyre did not catch fire at all. 

(Herein, the pyre of fragrant woods was a hundred and twenty cubits high, when four 
strong men failed to 1gmite 1t, eight were engaged mn 1t and when eight failed too, sixteen, 
and again thirty two men were put to the task. All means to help ignite were also employed 
such as fanning and even blowing with the smith's bellows. But all in vain. 

This may be explained: The eighty great disciples of the Buddha had great followership 
devoted to them, when these people, numbering eighty thousand, passed away they were 
reborn in the deva realms. Among these devas, the devas who had particular devotlon to 
the Venerable Maha Kassapa, when they were lay supporters of the ĐÖh/k&khu, saw the 
critical situation that their esteemed Đ;//k&u was still on the way from Pava to Kusinara. So 
they made their wish that this funeral pyre be not igmifable until he arrived on the scene. lí 
was due fo their will that no amount of human effort could ignite the funeral pyre.) 


Then the Malla princes asked the Venerable Anuruddha about the reason the funeral pyre 
remained unburnt. He replied to them: “ “The devas wish otherwIse.” 


“Venerable Sir, what 1s the wish of the devas?”” 
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“Vasetthas, the Venerable Maha Kassapa 1s now on his way from Pava to Kusinara, 1n the 
company of five hundred b7¡/k&J„s. The devas have willed that, until he has paid homage at 
the Bhagava's feet, the funeral pyre of scented woods would remain unburnt.” 


“Venerable Srr, let the wish of the devas prevail,” replied the Malla princes. 


When the people heard that a bikkhu, named Venerable Maha Kassapa, was coming to 
pay homage at the feet of the Buddha, and that the funeral pyre of scented woods would 
not catch fire until he had done so, they were agog with excitement. “Friends, 1s that 
Venerable Maha Kassapa dark complexioned or farr complexioned? Is he tall or short? 
How does he look? Friends, how could that be, that there lives such a great bJ/kkh„, when 
the Bhagavãs passing away has taken place?” Some of them took perfumes and flowers 
and went out to meet the venerable-bJ/kkhu while others prepared the roadway he was 
coming along and stood there awalfting. 


Then the Venerable Maha Kassapa arrived and went to the funeral pyre of scented woods 
at the Makutabandhana Shrine of the Malla princes in Kusinara. Wearing folded robe on 
one shoulder, with Joined palms raised to his forehead, he walked around the funeral pyre 
keeping 1t on his ripht for three rounds. By his special powers, he reflected on the 
embalmed body of the Buddha and knew for certain which end of the body was the 
Buddha”s feet. And standing at the end where the Buddha's feet lay, he entered upon the 
fourth /hãna which 1s the prelude or bases of special apperception (power) and, rising from 
that /hãna, he made the solemn wish: “May the Bhagaväs feet, marked with a thousand 
spokes at the wheels, cut open the golden casket together with the multilayered wrappings 
Of coffon-wool and five hundred parrs of pieces of cloth, and come out to lie on my head.” 


As soon as his solemn wIsh was made, the Buddhaˆs feet cut open the five hundred layers 
of cloth (and cotton-wool) wrappings like the full moon appearing from the clouds. The 
Venerable Maha Kassapa spread out his palms of pinkish red, like the new bloom lotus, 
and holding the golden hued feet of the Buddha firmly in his hands up to the ankles, placed 
the pair of feet on his head, thus paying homage 1n a mosf touching mamner. 


Witnessing the miraculous scene, the people raised a thunderous applause and made theIr 
offerings of perfumes, flowers and other things and paid their homage at the feet of the 
Buddha to their hearts content. The five hundred 5h/kkhuš who accompanied the Venerable 
Maha Kassapa also wore folded robe on one shoulder and with therr Joined palms raised to 
their forehead, walked around the funeral pyre of scented wood keeping 1t on thetr right 
for three rounds, and paid homage at the feet of the Buddha. 


After the Venerable Maha Kassapa, the people and the five hundred 5j/kks had paid 
homage at the Buddha'”s feet as much as they liked, and at the Instant the Venerable Maha 
Kassapa let go the Buddha”s feet, the lac-coloured feet of the Buddha returned to their 
former place Inside the casket, without any further wishing by the Venerable Maha 
Kassapa. As the feet disappeared into the golden casket, not a piece of scented wood was 
bestirred. As a matfer of fact, as when the Buddhaˆs feet came out of the golden casket and 
as they re-enfered 1t, nothing was disturbed, 1.e. not a strand of cotton-wool, not a fIibre of 
the cloth, not a droplet of oil, not a piece of scented firewood was caused to stir 1self. 
'When once the feet were inside the golden casket again, everything was perfectly Infact. 


But when the Buddhaˆs feet disappeared from views like the setting of the sun or the 
moon beyond the western mountain, the people wailed. They presenfted an even more 
pitiable sight than they diịd at the passing away of the Buddha. 


After Venerable Maha Kassapa and his five hundred b/kkhus had paid their last respect, 
the funeral pyre of scented wood burnt by 1íself, all at the same time without human effort 
but by the power of celestial beings [This 1s called the combustion by the Element of Heat 
(/9).] 

Of the body of the Buddha that had burnt 1fself, the outer (thinner) layer of the skin, the 
inner (thicker) layer of the skin, flesh, sinews and sticky subsfances did not remain 1n the 
form of ash or soot; what remained was only the relics that were formed out of the body. It 
1s Just like the case of burning clear butter which leaves no ash or soot. Out of the five 
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hundred pleces of cloth that enwrapped the body of the Buddha, only the Iinnermost one 
and the outermost one remained Intact. 


Notes on The Relics of The Buddha 


Relics of the Buddhas that appear In the aeons when human life spans are very long (by 
tens of thousands of years) are of one solid mass of golden colour. Our (Gotama) Buddha 
appeared In the period when human life span was short (a hundred years). The Buddha 
reflected thus before passing away: “My Teaching has not spread to all directions at the 
time of My passing away. Let people from various places procure the relics from My body 
which may be as tiny as a mustard seed, enshrine them and make them a place of 
pllprimage, and thus acqure meri leading to the good destination.” With that 
compassionafe thought, He willed that the relics of His body be split up Into many pleces. 
In this matter, relics of the Buddha are of two broad classes: the relics that do not break up 
1nto many, and those that break up Iinto many. Of the two classes, seven Items belong to the 
first category, namely, the four canines, the two collar bones, the frontal bone of the head. 
The remaining relics belong to the second category. About a basketful of the latter 
remained, of these: (1) The smallest are of the size of musfard seed, having the shape of the 
red jasmine buds, and a total collection of about six a/haka measures!. (11) The medium size 
relics are of the s1ze of a broken rice, look like pearls, and have a total collection of about 
five ajhaka measures. (Hi) The big-size relics are of the size of a grain of green gram, 
having a golden colour and a total collecion of about five øjhaka measures. (Ref: 
Commentary on the Maha Vagsa, Digha Nikãya and Buddhavarnsa PãlI) 


After the spontaneous combustion of the Buddha”s body by the element of heat had 
Occurred, there came down from the sky, through the agency of devas, huge columns of 
wafer, ranging 1n diameter from the thickness of a man's arms, that of a mans calf, and that 
Of a palm tree, that quelled the fire arisen 1n the funeral pyre of scented wood, Fountains of 
water also sprang from the boughs of the Sal trees. To cope with the size of the pyre which 
was a hundred and twenty cubits hiph, thick columns of water with a diameter of a plough 
shaft sprang up from the ground on all sides of the pyre. The Malla princes of Kusinara 
brought scented water In gold and silver pots and sprinkled it on the pyre. Then they 
combed the ashes with ploughs fitted with eight golden and silver ploughshares each, to 
scatter and cool the ashes. A particularly wonderful phenomenon here 1s that although 
flame were rising fiercely through the boughs, branches and foliage of the Sal trees around 
the funeral pyre, but not a leaf or a blossom was burnt. Insects living In the Sal trees were 
going about their own way, quife unharmed. 


Last Rites regarding The Remains of The Buddha 


After the funeral pyre had been quelled of the fire, the Mallas assembled at the Council 
Hall to prepare for a grand ceremony. They pounded Into a cosmetic paint, four 
1ngredients, namely, the rhododendrons, the saffron, cloves and leaves of the gamboge tree 
which they applied to varlous parts of the Haill. Then they strew flowers, such as the 
primrose, the red Jasmine, white durra grass, the saffron and parched grain. They made a 
canopy and decorated 1t with gold and silver spangles and hang fragrant things, flowers and 
precious Jewels all about the council hall. 


Then they made a ceremonial roadway from the Council Hall to the Makutabandhara 
Shrine with half wall of matting and long cloth on either side of the route, along 1t they put 
up canopies which were studded with gold and silver spangles. Fragrant things, flowers and 
precious Jjewels were also hung about. Fresh bamboo poles, looking like solid pieces of 
emerald, were set up along the route with five coloured flags fluttering in the breeze, vying 
with the fluttering paper streamers. The route was made smooth and clean. Banana plants, 
water po(s filled with water, and oil lamps In their stands were set up at regular intervals. 
Then they put the gold casket, which confained the relics of the Buddha, on the royal 
elephant fitted with beJewelled ornaments. (The reader should visualize the ceremonial 
route which stretched between the Council Hall, whiích was In the town of Kusinara, and 
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the funeral site at the Makutabandhana Shrine, which lay to the east of the town.) 


The Malla princes, 1n a ceremomial procession with song and dance, led the royal elephant 
bearing the golden casket containing the relics of the Buddha into Kusinara town, making 
offerings of flowers and Incense In front of the relics. In the town, in the council hall, they 
had erected a high platform, called the Sarabha, which was supported by sculpted figure of 
a lion (a platform decorated with seven kinds of Jjewels). There they placed the Buddhaˆs 
relics, above which, the white ceremonial parasol was set up. 


Around the Council Hall, where the relics were placed In state, the security of the place 
was arranged In great elaboration. Around the Council Hall, there were sfaftioned an army 
of elephants standing close to one another. Outside this ring of elephants, there was the 
cavalry with horses standing close to one another. And oufside the ring of cavalry, there 
was an army of charlots sftanding close to one another. Outside the ring of charlots, 
1nfantry men stood guard In a ring, in close formatfion. Outside the ring of infantry, there 
was an army of archers In close formation. And outside the ring of archers, there was an 
army of lancers in close formation. Thus the securify guard extended to a yøj7ana on all 
sides which took on the appearance of one huge network of chain mail. For seven days the 
funeral celebrations were held in all galety. 


The Malla princes staged these celebrations only a fortmght after the demise of the 
Buddha because, during the previous fortnight, they were busily engaged 1n attending to the 
bhikkhu-sanghas needs regarding their lodging and meals. Now they thought: “NÑow we 
shall celebrate the great occasion 1n gay festivitles that are connected with emotional 
religious awakening for seven whole days. During these days of jollity we must make sure 
that the Buddha's relics are safe against any thief, and so we shall mount guard over the 
relics to the best of our ability.” Hence the elaborate securIfy arrangemer(s. 


Distribution of The Relics 


King AJjãtasattu of Magadha heard that the Buddha had passed away in Kusinara. The 
news reached him 1n the following manner: 


First the ministers of King AJãtasattu heard the news of the passing away of the Buddha 
and they said among themselves: “Even such a great person as the Buddha has passed 
away. Nothing in the world can make Him alive again. Among worldlings, our King 1s 
unrivalled in the matter of devotion to the Buddha. If he were to learn this news In the 
normal course, he 1s sure to die of a broken heart. So 1t behoves us to see that he does not 
die of this news.” After conferring among themselves, they made ready three golden 
troughs filled with a concoction of four nutriments (1e. sesame oil, honey, butter and 
molasses). Then they said to King AJãtasattu: 


“Your Majesty, we had had a bad dream. To avert the evil consequences of the bad 
dream, we would advise Your MaJesty to wear two layers of white cloth and lie In the 
trough immersed In the four nutriments, with only the nose above the concoction.” 


The King believed the loyalty of his minisfers and said: “Nobles, let it be as you say,” 
and putting on two layers of white cloth, he lay immersed In the concoction 1n the troueh, 
with only his nose exposed. 


Then an official, discarding the official garb (and in plain clothes), with dishevelled harr, 
with his face directing towards Kusinara where the demise of the Buddha had taken place, 
with Joined palms raised, addressed King AJãtasatftu: 


“Your MaJesty, no one can escape death. The preserver of our lives, our shrine, the 
fertile field to sow our merit, the person worthy of sprinkling with ceremonmial 
water on the occasion of the Kings consecration and enthronement, Teacher of 
devas and humans, has now passed away at Kusinara!” 


As soon as he heard this news, King AJãtasattu fainted. His body was so heated with 
sorrow that the concoction In which he lay mmersed simmered. Thereupon, the officials 
removed the King from the trough and put him into a second trough filled with the 
concocfion of four nutriments. Then King AJãtasattu regained his consciousness and asked: 
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“What did you say, my Nobles?” 


“Your MaJesty, the Bhagava has passed away.” And King Ajãafasattu fainted again. The 
concoctfion 1n the trough simnmered with the body heat of the King. Then the officlals 
removed the King from the trough and placed him into a thưd trough filled with the 
concoctfion of four nutriments. When King Ajãafasaftu regained consciousness, he again 
asked what was said to him. The news was repeated to him, and he fainted again. Then the 
Oofficials took him out of the trough, bathed him in scented water, and poured pots of cool 
clear water from his head. 


When King AJãtasattu regained consciousness, again he stood up and throwing down his 
dishevelled dark hair on his broad back, beat his chest in desperation and holding firmly his 
golden-hued chest with his lac-coloured fingers as 1f to check 1ts breaking asunder, wailed 
helplessly and ran out along the High Road like a lunatic. 


Then King AJjatasattu, accompanied by a big company of embellished court dancers, left 
the town and went to the monastery 1n Javaka, Mango grove. There, gazing at the place 
where the Buddha used to deliver discourses, lamented: 


“O the Exalted One, the Omnisclent Buddha! Had you not điscoursed to me on the 
Doctrine? Had you not removed the darts of sorrow from our hearts with your 
discourses? We are one of your disciples who go to you for refuge, who are 
established in the three Refuges. But now you đo not speak a word to me!” 


“O Venerable Sir! In previous times, about this hour, I had had the good news of 
the Bhagava and his big company of 5h/kkhuš having gone to the various places In 
this Southern Island Continent. But now, I have only the bad news of Your 
demise!” 


Thus, he went on lamenting the passing away of the Buddha, recalling the glory of the 
Buddha In sixty stanzas. 


He then bethought to himself: “Lamenting alone will get me nowhere. There 1s the more 
serious business of procuring the relics of the Buddha.” 


Thịs 1s a more complete account of King AJatasattu's reaction on hearing the news of the 
passing away of the Bhagava. 


Then King Ajatasattu of Magadha sent an envoy to the Malla princes of Kusinara, saying; 
“O Malla princes of Kusinära, the Bhagava was of the ruling class; Ï too am of the ruling 
class. Therefore I am entitled to a share of the relics of the Bhagavä. I too shall build a 
stupa where the Bhagavas relics will be enshrined and honoured.” 


After sending an envoy, King AJãtasattu thought: “It would be well and good 1f the Malla 
princes comply with our demand. But in case they should refuse, we wIll get relics by 
force.” Accordingly, (1) he marched to Kusinära at the head of an array of the four wings 
of the armed forces, namely, elephants, horses, chariots and foot soldiers. 


Similar actlons oŸ sending envoys were faken by: (1) the Licchavĩ princes of VesälT, (11) 
the Sakyans of Kapilavatthu, (1v) King Buli (Kabul) of Allakappa, (v) the Koliyan princes, 
nafives of Raina. 


Further, they also thought: “It would be well and good 1f the Malla princes comply with 
our demand. But In case they should refuse, we will get the relics by force.” Accordingly, 
they marched towards Kusinara at the head of an array of the four wings of the armed 
forces, namely, elephants, horses, chariots and foot soldiers. 


The Brahmin of Vetthadipa heard that the Buddha had passed away at Kusinara. He also 
sent an envoy to the Malla prices of Kusinara saying: “O Malla Princes of Kusinara, the 
Bhagava was of the ruling class. Ï am also of the brahmin class. Therefore, I am entitled to 
a share of the relics of the Bhagava. I too shall build a stupa where the Bhagavã's relics wIll 
be enshrined and honoured.” Besides sending an envoy, the Brahmin also went to Kusinäara 
with his followers. 


The Malla princes of Pava, like King Ajaftasattu, sent an envoy to Kusinara demanding 
their share of the relics. They also marched towards Kusinära In full battle array of the 
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four wings of the armed forces. 


(Of the seven rival claimants mentioned above, Pava was the closest to Kusinara, a mere 
three gãvutas' (three quarter yø/awa) distance. Yet they arrived last because they were 
engaged In more elaborate ceremonial arrangemenis.) 


The seven rival claimants sent their respective envoys and at the same time surrounded 
the town of Kusinara, declaring that 1f their demands were not met they would wage war. 
The reply by the Malla princes of Kusinara was this: 


“We dịd not ask, by messenger, to the Bhagava to come to our place, nor 
personally went to the Bhagava. As a matter of fact, the Bhagava came here on His 
own accord and informed His arrival to us. Naturally, you wlll not part with 
whafever treasure that arises within your domain. In the world of devas and all 
sentient beings there 1s no treasure as noble as the Buddha. We have the greatest of 
treasures that has come fo us. So we cannot, by any means, share 1t with you. You 
had been nourished by your (royal) mothers, and so have we. You are (brave) men, 
and so are we. If you would choose war, then so be If.” 


Thus there was vain glorious atfitude on both sides. Tension was great. 


(Should there be a war, the Mallas of Kusinara were bound to win because the devas that 
came to pay homage to the relics of the Buddha took the correct view that the relics were 
the legitimate property of the Kusinara Malla princes.) 


Donpa The Brahmin distributes The Relics 


When Dona, the brahmin, learnt the tense situation between the seven disputants, he 
thought: “These princes are doing dishonour to the place where the Bhagavã passed away. 
This 1s most Improper as no one 1s goïng to benefit from war. I will pacify them all.” So he 
went to the scene, stood on a small mound and utfered a series of stanzas extolling the 
glory of the Buddha. His verses are known as Donagaljjita, Panegyric to the Buddha by 
Dona. (which describes the Buddhas endowment of root causes, of results or Írults of 
merit, and of being a benefactor to all beings, known as “the three endearments”. At the 
Great Councils of approving the Pali text, these verses fook fwo recifing sesslons Or 
“recitals (bhãnavara).' 


(The story of how Brahmin Dona got the ability to versify such a weighty 
panegyric should be noted here. On a certain occasion, when the Buddha was 
travelling from Ukkattha to Setabya, He left His footprint with the solemn wish: 
“May this footprint of Mine remain 1ntact until Brahmin Dona has viewed 1í.” and 
rested He underneath a tree. 


When Brahmin Dona came along on the way and saw the footprint he knew for 
cerfain that “this 1s the footprint of the greafest person among all beings Including 
devas.” Then he traced the track of the Buddha and met Him (resting under the 
tree). The Buddha gave a discourse to him and Brahmin Dona became devoted to 
the Buddha. Hence his ability to sing 1n praise of the Buddha at such length.) 


Although the Brahmins verses were as lengthy as two recitals, since the đisputing princes 
were squabbling, they did not hear the first half at all. It was only when the second half 
was nearly over that they recognized the voice. “Well, this 1s our teacher's voicel Friends, 
this 1s the volce of our teacher, Isnt 1?” Then all the tumult died down out of respect for 
Brahmin Dona, for in all the Southern Island Continent in those days almost all youths of 
good families had been pupils of Brahmin Dona. Very few of them would not know him as 
a teacher. When Brahmin Dona knew that the princes were now paying aftention to him he 
said to them: 


“O Sirs, listen to one word of mine, our Bhagava was an upholder of forbearance. 
li would not be proper to make war over the matter of sharing the relics of Him 
who was of such noble nature. 


“O Sirs, let us all be united and 1n harmonious agreemert to divide the relics into 
eight parts. There are the multitudes devoted to the Buddha. Let there be stupas to 
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His honour, everywhere across the land.” 


The squabbling princes assented. “Brahmin Master,” they said, "in that case, you yourself 
divide fairly the relics of the Bhagaväa Into eight parts.” 


“Very well, Sirs,” Brahmin Dona agreed and caused the golden casket of relics opened. 
On seeing the golden-hued relics lying motionless inside the casket, all the princes 
lamented: 


"O the All-Knowing Bhagaväal In previous times we used to see the resplendent 
sipht of the Bhagava with the golden complexion, marked with the thirty-two 
marks of the Great Man, emitting the six-hued rays, and embellished by the eighty 
lesser marks of the Buddha. But now we are seeing only the golden relics that 
remind of the Bhagavä. O what a misfortune for us!” 


When Brahmin Dopa saw the princes In ther grief and would not notice him, he snatched 
the right canine and hid 1t in his head gear. When the princes were In their stable senses, he 
took eight-equal measures of the relics In a basket and distributed them, each sharing two 
a|haka measures, for the whole amount of the relics measured sixteen zjhakas. 


Even while Brahmin Dona was distributing the relics, Sakka was watching. “Where 1s the 
right canine of the Buddha now, that of the Bhagava, the expounder of the Four Truths that 
expelled all doubts In the minds of devas and humans? Who has got 1?” He scanned the 
scene and he saw the right canine hidden in the head-gear of Brahmin Dona. He thoupht: 
“This canine of the Buddha, such a cherished relic. I shall acqurre 1? And so he took 1t, (a 
case of “the robber being robbed”) from Brahmin Dona and placed 1t reverentially in a 
golden basket (chalice) and took 1t to the Tavatimsa Deva realm where he enshrined 1t in 
the Culamami Shrine. 


After distributing the relics to the eight claimants, Brahmin Dona felt with his hand to 
reassure himself about the hidden relic in his head-gear but, alas! it was no longer there. 
But since he had stolen 1t for himself, he dared not ask anybody about 1t. If he were tfo 
claim his share now, the princes would say: “Master, you distributed the relics yourself. 
Why did you not think of yourself to get a share for yourself?” So he consoled himself 
with the thought: “The basket-measure used ¡in đdividing up the relics has become 
sacrosanct. I shall be content with obtaining 1t. I shall put up a stupa enshrining 1t.” So he 
said to the princes: 


“O S1rs, let me keep the 41jhaka-measure basket used In dividing the relics. [ shall 
erectf a stupa 1n 1ts honour.” 


The princes agreed and so Brahmin Dona got the 4/haka-measure basket used ín the 
division of the relics. 


The Mauriya Princes, The Late Comers to The Scene 


The Mauriya Princes of Pippalivana also heard that the Buddha had passed away, and 
they also, like King Ajäfasattu, sent an envoy (to Kusinara to demand their share of the 
relics) and also marched to Kusinara in full array of battle, with the four wings of the1r 
armed forces. They reached there late. 


The Malla princes of Kusinära said to them: “There 1s no share of the Buddha's relics 
remaining. All the claimants have divided the relics among themselves. Take the charred 
pleces of firewood from the site of cremation.” And the Mauriya princes had to take away 
the charred pieces of firewood from the site of cremation. 


Building Relic-Stupas in Reverence 
(1) King Ajatasattu of Magadha buIlt a stupa at RaJagaha where he enshrined the relics of 
the Buddha in reverence. 


(2) The Licchav1 princes of VesalT built a stupa at VesalT where they enshrined the relics 
of the Buddha In reverence. 


(3) The Sakyan princes of Kapilavatthu bulilt a stupa at Kapilavatthu where they enshrined 
the relics of the Buddha 1n reverence. 
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(4) The Kabuli princes of Allakappa bullt a stupa at Allakappa where they enshrined the 
relics of the Buddha 1n reverence. 


(Š) The Koliya princes of Rama village built a stupa at Rama village where they enshrined 
the relics of the Buddha in reverence. 


(6) The Brahmin of Vetthadipa built a stupa in his Vetthadipa country and enshrined the 
relics of the Buddha 1n reverence. 


(7) The Malla princes of Pavã built a stupa at Pavä and enshrined the relics of the Buddha 
1n TeV€rence. 


(8) The Malla princes of Kusinära built a stupa at Kusinäara and enshrined the relics of the 
Bhagaväã In reverence. 


(9) Brahmin Dona built a stupa and enshrined the zøjhaka-measure basket In reverence. 


(10) The Mauriya princes of Pippalivana buIlÏt a stupa and enshrined the charred pleces of 
firewood from the site of cremation 1n reverence. 


Thus there were eight stupas of the Buddha-relics, with the nĩnth one, a stupa of the 
measuring-basket, and the tenth a stupa of charcoal, altogether making ten stupas. 


King Ajãtasattu's Stupa 
lts Erection and Other Connected Details. 


Of the above ten stupas, we shall relate the evenfs connected with the building of 
King Ajãafasattu's Stupa as told in the Commenftary and Sub-Commentary on Maha 
Vagga (DIgha Nikaya). 

King Ajãaftasattu carried home his share of the relics In great ceremony. He prepared the 
twenty-five yø/ana stretch of the journey between Kusinara and RãJagaha, a grand route of 
eight sabhas wide, which was levelled. He made elaborate arrangements similar to what 
the Malla princes did with their passage route for the relics between the Makutabandhana 
Shrine and the Council Haill. Besides doing honour to the relics 1n the varlous ways, he 
arranged for opening of stalls at varlous places all along the route for the crowds. The 
gøolden casket of relics was placed in a golden coffin which was carried in all pomp and 
honour, escorted by a big army of lancers. 


Before the relics arrived in Rajagaha, King Ajatasattu ordered the people to assemble 1n a 
gatherinng of five hundred yøjanas wide. The festivities, which sfarted In Kusimãra, 
confinued all along the route under the escort of his big army. Wherever golden-coloured 
flower trees were 1n bloom, he placed the relics In the ring, surrounded by the army of 
lancers and made ceremomial offerings, which lasted for as long as the golden flowers were 
1n bloom. Then the procession moved on from there. At every length of the ceremonial 
Carriage, as 1t proceeded along, the procession halted to hold festivitles and to make 
offerings, which lasted for seven days. The procession thus moved on at leisurely pace so 
that 1t lasted seven years, seven months and seven days to get to RaJagaha. 


Believers In wrong views raised an outcry that King AJãtasattu held funeral ceremonies 
on the passing away of Samana Gofama against the wishes of the people and that these 
festivitles caused neglect of work by the people who had to suffer hardships. In denouncing 
thus, eighty-six thousand holders of wrong views were mofivated by malevolent thoughts 
about the Triple Gem, as the result of which, they were reborn In the four miserable sfates. 


The arahaís then reviewed the situation. The prolonged festivities over the carrlage of the 
relics was causing transgressions of the Triple Gem among the people which was Iindeed 
undesirable. So they thought of seeking the co-operation of the devas to speed up the 
King's procession to Rajagaha. They requested Sakka, King of Devas: “O Sakka, think of 
some way fo speed up the carriage of the relics to RaJagaha.” 


Sakka replied: “Venerable Sĩr, there 1s no worldling who 1s as devoted to the Triple Gem 
as King AJãtasattu. He will not take my advice. But I can use other means. One possible 
Way 1S fO assume myself a terrifying appearance as Mara 1s wont fo do, to cause terrIble 
sounds to possess people, to cause people to sneeze, to cause people to lose appetite (also 
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Maras pet devices). When I use these means, the Venerable ones should say to King 
Ajãtasattu: “O King, the prolonged fesfivitles over the carrlage of the relics has angered the 
devas. Speed up the procession to Rãjagaha.` Ôn your advice only would King Ajäfasattu 
speed up his procession.” 


And Sakka did his part as suggested, causing terror among the people 


The araha¡s then went to King Ajãtasattu and said: “Great King, the prolonged fesfivities 
over the carriaøe of the relics has angered the devas. Speed up the procession to RãJagaha.” 
King Ajãatasattu replied: “Venerable Sirs, [ cannot fully satisfy myself in honouring the 
relics yet. However, [ wIll follow your advice.” And so, he ordered his men to speed up the 
carriage of the relics to RãJagaha. This order was given on the day when seven years and 
seven months had elapsed on the way to Rajagaha. Now ¡1n the next seven days the 
procession reached 1ts destination. 


King AJãtasattu erec(ed a stupa in Rãjagaha In honour of the relics which had arrived. 
Other kings and brahmins who received their share of the relics or the measuring basket or 
charred firewood also put up stupas In honour of the relics, according to theIr means, In 
their own citles. These facts are recorded under the tifle “The Honouring of the Relics by 
Raising Stupas” which states: “King AJjatasattu of Magadha raised a stupa in Rãjagaha In 
honour of the relics of the Buddha”, which were as recited at the Second and Third 
CouncIls. 


Venerable Maha Kassapa and King Ajãtasatfu co-operated in Building A Secret Relic 
Depository 


After the various king and brahmins had erected their respecfive stupas at ther own 
places where the Buddha-relics were enshrined, the Venerable Maha Kassapa by his special 
power of seeing 1nto the future, saw:- 


(1) that these stupas were liable to be pilfered by holders of wrong views: and, 


(2) that 1Ý a secret depository were to be built these relics would be discovered by King 
Asoka who should cause the spread of the relics over the whole of the Southern 
Island Continent, to the great benefit of devas and humans. 


So, he went to King AJjätasatfu and said solemnly: “Great King, it would be highly 
advisable that a secret depository be built to safeguard the relics.” 


? 


“Very well, Venerable Sir,” said King AJjãtasattu, “leave the matter of building a secret 
depository to me, but how should the relics in other places be collected?” 


“Great King, the collection of the relics that are with the other kings and brahmins will be 
our responsibility, not yours.” 


“Very well, Venerable Sĩr, let the Venerable ones collect the relics. I shall buid the 
deposItory.” 

Having reached this understanding, Venerable Maha Kassapa went around to the 
recIplents of the relics, and explained to them his vision; and was able to collect the relics, 
leaving only an appropriate quantifty of them for private homage at the various homes of 
the recipients. All the relics collected were brought to RãJagaha. 


The relics at Rama village was an exception. There, the øãgas were guarding the relics 
and were therefore secure against pilferers. The Venerable Maha Kassapa foresaw that, at a 
later time the relics of Rama village would be enshrined when the Mahacetiya was erected 
at Mahäavihara Monastery in Sihaladipa (Sri Lañk8). So that relics from that place were not 
among the relics collected and brought to RãaJagaha. There, at a site to the north east of the 
city, the Venerable Maha Kassapa made a solemn wish: “May the ground at this site be 
flawless and clean. If there be any rocks let them disappear now. Let no water arise here.” 


King AJãtasattu then ordered earth digging work at that site. The earth dug up there were 
made into bricks. Then he built eighty stupas in honour of the eighty senior disciples. 
'When asked what the proJect was. the king replied that 1t was the building proJect of stupas 
1n honour of the eighty semior disciples. Nobody was allowed to know that the Buddha- 
relics were underneath. 
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The Enshrining of The Relics in Series of Caskets 


At the depth of eighty cubits, a copper platform was laid out, over which a copper 
chamber the s1ze of a (standard) stupa was buIllt. Then a series of eight sets of containers of 
Various s1zes beginning from golden sandalwood caskets and eight sets of stupas of golden 
sandalwood were made ready, each to be encased 1n another by turn in the following order: 


The relics of the Buddha were first put Into a casket made of golden sandalwood. Then 
this was encased 1n a second casket of the same material. Then this was encased 1n a third 
casket of the same material. In this manmner, eight casket of golden sandalwood encased In 
one another In turn formed one casket of eight layers of golden sandalwood. 


Thịs eight-layered casket of golden sandalwood was enshrined in the serles of eight 
stupas made of golden sandalwood, each stupa being encased In another In turn so that a 
stupa of eight layers of golden sandalwood was formed. 


LikewIse, this stupa of golden sandalwood was encased 1n a series of elght 1vory caskets 
which formed one casket of eipht layers of Ivory caskets. This eighf-layered 1vory casket 
was enshrined 1n a serles of eight 1vory stupas, each being encased 1n another 1n turn, so 
that a stupa of eight layers of vory stupas was formed. 


LikewIse, this 1vory stupa was encased In a serles of eight caskets wrought with seven 
gøems, which formed one casket of eight layers of caskets of seven gems. This eight-layered 
casket of seven gems was enshrined in a series of eight stupas wrought with seven gems, 
cach being encased In another 1n turn so that a stupa of eipht layers of stupas of seven 
øems was formed. 


Likewise, this stupa of seven gems was encased In a series of eight silver caskets which 
formed one casket of eight layers of silver caskets. This eighi-layered silver casket was 
enshrined 1n a series of eight silver stupas, each being encased 1n another In turn so that a 
stupa of eight layers of silver stupas was formed. 


LikewIse, this silver stupa was encased 1n a series of eight emerald caskets which formed 
one casket of eight layers of emerald caskets. This eight-layered emerald casket was 
enshrined 1n a series of eight emerald stupas, each being encased in another In turn so that 
a stupa of eight layers of emerald stupas was formed. 


LikewIse, this emerald stupa was encased 1n a series of ruby caskets which formed one 
casket of eight layers of ruby caskets. This eight layered ruby casket was enshrined In a 
series Of eight-ruby stupas, each being encased in another in turn so that a stupa of eight 
layers of ruby stupas was formed. 


LikewIse, this ruby stupa was encased 1n a series of cafs-eye caskets which formed one 
casket of eiph(t layers of cat's-eeye caskets. This eight layered cat'seeye casket was 
enshrined 1n a serles of eight cat”s-eye stupas, each being encased 1n another 1n turn so that 
a stupa of eight layers of cat”s-eye stupas was formed. 


LikewIse, this caf”s-eye stupa was encased 1n a serles of glass caskets which formed one 
casket of eight-layers of glass caskets. This eight layered glass casket was enshrined 1n a 
serles Of eipht glass stupas, each being encased 1n another 1n turn so that a stupa of eight 
layers of glass stupas was formed. 


Thus systematically encased 1m turn, the outermost glass stupa had the size of the 
Thũpasama Cetiya In Sri Lanka. The glass stupa was enshrined 1n a stupa set with seven 
gems. This again was sheltered Inside 1n a golden stupa, which was again sheltered inside a 
silver stupa, and finally sheltered Inside a copper stupa. Inside the copper stupa, seven 
Jewels were strewn about as sand flooring above which thousand of flowers grown on land 
were scaffered. Golden statuettes depicting the five hundred and fifty Jataka storles, the 
eighty senior disciples, King Suddhodana, father of Buddha Gotama, Queen Mayä Devi, 
mother of Buddha Gotama, the seven remarkable birth-mates that were born or appeared at 
the birth of Buddha Gotama to-be, etc. were placed there. Five hundred golden pots and 
five hundred silvers pots filled with water, five hundred golden streamers, five hundred 
gøolden lamps, five hundred silver lamps fitted with wicks of white cloth filled with scented 
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oil, were also set up 1nside. 


Then the Venerable Maha Kassapa made a solemn wish: “May the flowers remain fresh, 
may the scents retain their fragrance, may the lighted lamps remain aglow.” Ôn a golden 
sheet, he had the following 1nscription etched out and scaled: 


“At some future date a prince named PIyadasa will be enthroned as a righteous 
king by the name of Asoka. That King Asoka will spread these relics through the 
Southern Island Continent, Jambudipa.” 


After having carried out all forms of doIng honour to the relics, King AJatasattu close all 
entrances to the Inner shrine wrought with seven Jewels, the same was done to the golden 
shrine and the silver shrine that successively housed the inner shrine. He locked up the 
outermost shrine made of copper. Against the steel pad-lock he placed a big piece of ruby 
accompanied by an Inscription that read: 


“Let some needy king of some future date utilise this ruby to meet the expenses of 
doïng honour to the relics.” 


Then Sakka, King of Devas, said to Visukamma: “My good Visukamma, King Ajãfasaftu 
had done his best for the securlty and preservatlon of the relics. You now see to the 
securIfy of the depository.” 


Visukamma went to the relic depository and set up a complex mechanism which emitted 
searing heat and which presented an awful sight with Interconnected moving parts. The 
moving parts were of síeel blades shinng like grass which turned at the speed of 
whirlwinds and which were held by wooden sfatues of demons which guarded on all sides. 
AlI these complex set of rofating blades had only a single key-switch. Having thus made 
the relic depository secure, Visukamma returned to his celestial abode. 


King Ajatasattu further put up stone walls around the depository as was usually erected in 
the construction of a masonry monastery. Atop the walls, he covered the whole area with a 
rock platform which was covered up with earth. The earth was made Into an even surface 
upon which a stone stupa was erected. 


After making those elaborate arrangements for the relic depository, the Venerable Maha 
Kassapa, living to the end of the span of lie destined for him, passed away. King 
Ajäftasattu also was dead and gone to his next existence according to his kazmma. People of 
those times also are dead and gone. Alasl all conditioned phenomena of mind and matter 
are of such impermanert nature, such unstable nature, such woeful nature. 


King Asoka built Stupas at Widely Different Places 


After more than two hundred years from the year of the passing away of the Buddha, a 
prince named Piyadaäsa was enthroned as King Asoka. He excavated the relics of the 
Buddha which was kept in the depository by the Venerable Maha Kassapa and erected 
(many) stupas all over the Southern Island Continent, Jambudipa. This story 1s related 
below:- 


King Asoka became a great devotee of the Buddha through the help and assistance of 
Samanera Nigrodha. His remarkable devotion to the Buddha and His Teaching found 
expression 1n eighty-four thousand monasteries. After building them he said to the Sangha: 
“Venerable Srr, I have built eighty-four thousand monasteries, where can I find the relics?” 


The Venerable ones said: “Great King, we have heard about a relic depository bullt by 
the Venerable Maha Kassapa and King AJãtasattu. But we do not know 1ts exact location.” 


King Asoka first searched for the relics in RãJagaha. In the hope of finding the relics, he 
pulled down the original stupa built by King Ajãtasattu but failed to find anything there. He 
resfored the stupa to 1s orIginal condition. Then be organized a company of four ftypes of 
assembly, namely Đhikkhus, bhikkhunïs, male lay disciples and male lay disciples, and went 
to Vesäll. 


In VesalI, he searched for the relics inside the original stupa built by the LicchavT princes 
after pulling it down but found none. He restored the stupa to 1fs original condifion and 
contfinued to do so in Kapilavatthu. He failed again there and proceeded to Rama village. 
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The øãgas who had taken custody of the relics in Rama village did not allow the stupa to 
be pulled down. (AlI the implements that were used in the operaftion broke up Into pIeces.) 


After the unsuccessful attempt at Rama village, King Asoka went to other places where 
the relics were known to have been enshrined. He went to the Allakappa province, 
Vetthadipa province, Pava, Kusinara, one by one, he pulled down the stupas at each place 
but finding no relics in any of them, he restored all those stupas Into ther original 
condifion and so went back to RãaJagaha again. 


Back in Rãajagaha, King Asoka held a meeting with the four types assemblies and asked: 
“Is there anyone who has heard where King AJãtasattu had deposited the relics?” 


An elderly bh/kkhu said: “Great King, the exact location of the depository 1s not known. 
But I remember how my father, an elderly b/k&kJ„, said to me: “Come Samanera, In such 
and such an overgrowth of thickets there lies a stone stupa. Let us go and pay our homage 
therel We made offerings of flowers there.` My father said then: “Samanera, remember this 
place well.” Thịs all I know about If.” 


(In this matter, some teachers say that as there were no bj/kkhs present at the assembly 
who are possessed of psychic powers through /hãna they had to take note of what the 
elderly Đh/kkhu said. According to other teachers, however, there were Đjjk&s possessed 
of psychic powers at that meeting but these Đj/kkxs were unwilling to win fame and 
acclaim by revealing what they knew by thelr special apperception, and they thought that 
Just by taking the slim clue from what the elderly Đ/kkh„ said, the King would be able to 
trace the treasure.) — Sub-Commentary 


King Asoka Discovered The Sacred Relic Chamber 


King Asoka was able to locate the spot. “This must be the place where King Ajãtasafttu 
deposited the relics,” he decided and ordered the excavations. Clearing the overgrowth of 
vegefafion, they found the stone stupa, and when the stupa and the earth underneath were 
removed the rock platform was revealed. Then tearing away the bricks and mortar, the 
depository came fo view. They saw In wonderment the seven Jewels spread on the flooring, 
and the wheeling blades held in the hands of a formidable ring of demon statues. 


King Asoka engaged necromancers to try to halt the protective mechanism but they could 
not solve the mystery of the whirling blades. Then King Asoka invoked the devas: “I intend 
to enshrine and honour these relics in the various monasteries numbering eighty-four 
thousand. May the devas do not cause hindrance to my sincere efforts!” 


At that moment Sakka, King of Devas, was on his round of travels and saw the event. He 
said to Visukamma: “My good Visukamma, King Asoka 1s now Inside the precinct of the 
relic deposiftory, wishing to get the relics. You now go and remove the protective 
mechanism.” Then Visukamma took on the appearance of a young boy with five knots of 
hair. He went up to King Asoka with a bow in hand and said: “Great King, I shall remove 
those mechanical demons.” The King (gladly) said: “Go on, please, son!” Then Visukamma 
1n the guise of a young boy sent a shaft aimed at the key spot In the mechanical device and 
all the demon sfatues felÏ Into pieces. 


Then King Asoka Inspected the padlock at the entrance and saw the Inscription on the 
gold plate which reads: “Let some needy king of some future đate utilise the ruby to meet 
the expenses of doing honour to the relics.” 


King Asoka was displeased with the inscription. “How dare anyone say of me as a 
“needy" king!” he remarked. Then after repeated efforts, he removed the many obstacles 
placed at the entrance and got Inside the relic depository. 

He found the lamps lit some two hundred and eighteen years ago still alight. The brown 
lotus were as fresh as ever, and so were the bed of flowers strewn about the floor. The 
perfumes were as fragrant as freshly prepared. 


King Asoka took hold of the gold plate on which the Venerable Maha Kassapa had 
1nscribed the words: 
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“At some future date, a prince named Piyadasa wIll be enthroned as a righteous 
king by the name of Asoka. That King Asoka wIll spread these relics throughout 
the southern Island Continent, Jambadrpa.” 


He was exhilarated and cried out: “Friends! the Venerable Maha Kassapa had rightly 
foreseen mel” And bending his left arm, he slapped 1t with his right hand thereby 
producing loud clapping sounds. 


King Asoka then removed much of the relics, leaving only an approprlate amount 1n the 
depository for local worshippers. He closed all entrances to the depository carefully as 
previously done, and restored the whole edifice to 1s original condition. He rebullt a new 
sdone stupa about 1t. Then he enshrined the relics inside the eighi-four thousand 
monasterIes that he donated. 


Conclusion of The Chapters on The Buddha 


Dear readers, we have come to the end of the Chapter on the Buddha. You may have 
noficed, in going through this chapter, the seven (auspiclous) days connected with the 
Buddha, namely: (1) the day of His conception, (2) the day of His bìírth, (3) the day He 
renounced the world, (4) the day He atfained Perfect Enlightenment, (5) the day He 
delivered the first sermon, the Dhammacakka-pavattana Sutta, (6) the day He passed away, 
and (7) the day His body was consumed by the Element of heat. These seven dates may be 
nofed thus: 


(1) The Buddha-to-be was conceived on Thursday, the full-moon of Wazo (4sa‡2) in 
the 67” year of the Great Era. 


(2) He was born on gi Friday, the full-moon of Kason (ƒesãkha) 1n the 68" year of the 
Great Era. 


(3) He renounced the world on Monday, on the full-moon of Wazo (4sajhä) ¡n the g7 
year of the Great Era. 


(4) He attained Perfect Enliphtenment on Wednesday, the full-moon of Kason (ƒesakha) 
¡n the 103" year of the Great Era. 


(5) He delivered his first sermon on Saturday, the full-moon of Wazo (4sđjh3) ¡n the 
103” year of the Great Era. 


(6) He passed away on Tuesday, the full-moon of Kason (esãkJa) in the 148” year of 
the Great Era. 


(7) His body was consumed by the Element of heat on Sunday, the twelfth waning day 
of Kason (ƒesakha) In the same year. 


Ledi Sayadaws Stanzas venerating The Seven Memorable Days in The Life of The Buddha 


The Late Ledi Sayadaw composed the following rhymes on the above seven days for 
remembering and honouring the Buddha by the devotees: 


1. Being implored In union by the devas and Brahmas 
Of the ten thousand unIverses, 
Lord of the three worlds, obJect of my adoration, 
Descended (from Tusita Deva realm) 
Into his royal motherswomb _ 
On Thursday, the full moon of 4sa‡hä 
An occasion promising the peace for devas and humans. 


2. Ten months after conception, 
On FEriday, the full moon of ƒesakha, 
In the sixty-eight year of the Great Era, 
The Lord was born In the cool shade of LumbinI Park 
'When the great earth quaked 
To honour the ominous event 
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That laid out the road 
To the City of Nibbana for devas and humans. 


At the young age of sixteen, 

Being provided with three princely palaces (as seasonable/ residences) 
He lived in regal splendour for thirteen years. 

Then at the youthful age of twenty-nine, 

Being overcome by religilous emofional awaking 

on seeing the four omens conJured up by devas, 

He went forth Into a homeless life 

In the quiet seclusion of the forest. h 

That was on Monday, the full moon of 4saJha. 


After six years of seclusion 1n the forest, 

Came the time for Perfect Enlightenment. 

On Wednesday, the full moon of esakha, 

Sitting on the Throne of Victory, 

'With the Tree of Enlightenment as a maJestic canopy. 
He vanquished the vexatious hordes (of Mra). 

Ten thousand universes cheered 

The arising of the Exalted One, 

The great event went heralding spiritual secur1ty 

For denizens of the three worlds. 


Making his way to Migadavana Park, 

The Buddha expounded the Doctrine, 

The Dhammacakka-pavattana Sutta, 

To the Group of Five Ascetfics 

And an assemblage of devas and Brahmas 

Coming from ten thousand unIverses. 

That was Saturday, the full moon of 4saƑha 

When the great drum of the Dhamma was first sounded. 


Then for forty-five years 

The Buddha, by the Dhamma, ferried cross 
To the yonder shore of safety 

The multitudes of the three worlds 
Belonging to ten thousand unIverses. 

And at the ripe age of eighty, 

In the year one hundred and forty-eight, 

On Tuesday, the full moon of esakha, 
Under the twin sal trees at Kusinara 

In the Province of the Mallas, 

The Buddha realized the ultimate Cessation, 
That cast gloom on the ten thousand unIverses. 


The remains of the Buddha, a wondrous golden corpse, 
Burned by 1tself, 

Thanks to the prlor resolution of the Bhagava, 

Leaving for posfterity eight portions of relics 

That was Sunday. 

In the waxing moon of ƒesakha 


Reflecting on the seven memorable days 
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Connected with the Buddha, 

The Most Exalted One amongst the exalted, 

Lord of the three world, 

lI pay my deepest devotion by deed, word and thought 
To the Great Master. 

And for this good deed, 

May every blessing come showering on mel 


This is the conclusion of chapter on the Jewel of the Buddha. 
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Chapter 42 
THE DHAMMA RATANÄ 


T Dhamma Ratana 1s made up of the nine supramundane đhawnas, which are the four 
maggsas, the four phalas, Nibbana; and øriyøíi, all the Teachings of the Buddha 
forming the Tipitaka or the Buddhist Scriptures, together with the practice of the Doctrine 
(pafipaffi) as delineated 1n the texts. It also Implies the attributes of the Triple Gem. We 
shall begin this chapter with a discussion of the attributes of the Triple Gem In a treatment 
that 1s neither too concise nor too elaborate but that will cover all solvent features. 


The Nine Supreme Attributes of The Buddha 


The Buddha 1s endowed with infinite noble qualities. However, for ready remembrance 
for the devotees among devas, humans and Brahmas, only nine special attributes beginning 
with 4raham, were specially taught by the Buddha ím the various discourses. (The same 
applies to the teaching about the six supreme attributes of the Dhamma and the nine 
supreme attributes of the Sangha). 


The Nine Supreme Attributes of The Buddha in Päli 


lripi so Bhagavã Araham Sammasambuddho vịjãcarana sampanno sugato lokavidhi 
qmuftaro purisa damma sãrathi satthä deva manussanam Buddho bhagavã. 


Translation: 


(The Myanmar Translation by Ashin VepullabhidhaJa AggamahapandIta, Abbot of 
VeJayanta Brick Monastery, Kozaung Talk Myingyan, 1s rather elaborate and 
ornate. Only 1fs sallent features are rendered into English here.) 
The Buddha who has attamned Perfect Enlightenment after fulfiling thirty kinds of 
perfections (pãrzmï), and has destroyed all defilements 1s endowed with the attribute of: 


(1) Araharh 


(a) being perfectly pure of defilements, so that no trace of them, not even a vague 
1mpression, 1s left to suggest thelr presence, 


(b) being incapable of doing evil, even where nobody could know oŸ 1t, 
(c) having broken up the spokes of the wheel of existence, 
(d) being worthy of homage by all the three worlds of devas, humans and Brahmaäs. 


(2) Samma sambuddho, being perfectly Self-Enlightened, in that He truly comprehends the 
Dhamma by Hs intellect and Insight and 1s able to expound 1t to others. 


(3) Vijj/acarana sampanno, being endowed with the three knowledges, namely, knowledge 
about past existences of all beings, the Deva Eye and the extinction of all moral taints, 
which knowledges are expandable Iinto eight knowledges together with perfect practice 
of morality definable In fifteen ways. 

(4) S5wgzío, because the Buddha proceeds to Nibbana through the four magga-ñãnas; 
because the Buddha speaks only what 1s beneficial and true. 


(Š) Lokavidä, because He knows the conditioned arising of all beings, the bases of their 
arising 1n the various pÏlanes of existence, and the conditionality of physical and mental 
phenomena. 


(6) Anuffaro purisa dammasarathi, because He 1s Incomparable In taming those who 
deserve to be tamed. 


(7) Saftãdeva manussãnam, because He 1s the Teacher of devas and humans, showing 
them the Path leading to Nibbana. 
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(8) Buddha, because He is the Enlightened One, knowing and teaching the Four Ariya 
Truths. 


(9) Bhagavã, because He is endowed with the six exalted qualitles, namely, supremacy 
(ssariya), knowledge of the nine supramundane factors, 1.e. z„agga-phala-nibbãna 
(Dhamma), fame and following (yasđ), splendour of physical perfection (s7), pOWer 
of accomplishment (kamưn4) and diligence (payaf1a). 


Explanation of The Above Attributes 


Although the Buddha 1s endowed with infimte attributes only the above nine are declared, 
1n His discourses, as the atfributes of the Buddha to the various hearers of the deva and 
human worlds simply to meet the spiritual or intellectual capacity of the hearer. Each of the 
nine attributes should be taken as representative of a category of qualiies which may be 
attributed to the Buddha. How the meaning of the nine atfributes may be properly 
undersfood 1s given below, not too briefly and yet not too comprehensively. 


(1) Araham. 

Here the attribute, in the abstract sense, and the possessor of the attribute should be 
distinguished. The former refers to the natural states that arise In the mental process of the 
Buddha, while the latter refers to the particular continuum of the five aggregates wherein 
those affributes arise. 


There are five beneficial qualities included in the attribute of Araham. They are: 


(a) It means the Buddha who has destroyed by the supramundane path (lokuffarã-magga), 
all the defilements (&//eszs), numbering fifteen hundred, without leaving a trace. 
Defilements may be compared to one's enemies that always work against one's 1nferest 
and welfare. The defilements were present 1n the mind-body continuum of the Buddha- 
to-be; they are termed as ar¡ (enem1les). 


When the Buddha, after meditating on (Dependent Origination called) the Mahãvajira 
Vipassana (as mentioned earlier on), attained Supreme Enlightenment on the Throne of 
Victory. The four supramundane paths enabled Him to destroy all those defilements 
øroup by group. So, the Supramundane Dhamma, the Four Ariya Paths, are the 
attribute called 4raham whereas the Buddha's mind-body continuum of five aggregafes 
1s the possessor of that attribute. 


(b) Then there 1s the derivation of the word arahømw from 1ts root araha, meaning “the one 
who has distanced himself from the defilements.` As explained under (a) above, the 
Buddha has destroyed all the defilements together with subtle proclivity to some form 
of habit without leaving a trace; not even a vague 1mpression to suggest theIr presence. 
The defilements and the proclivifties have no possibility of ever arising in the Buddha. 
lí is In this sense that the Buddha has distanced Himself from the defilemenfs and the 
proclivies. He has banished them thoroughly. This absolute casting off of all 
defilements together with proclivitles 1s the attribute of Araham and the Buddhas 
mind-body conftnuum of five aggregates 1s the possessor of that atfribute. This 
affribute 1s derived from the four Ariya Paths. 


(The above attributes explained under (a) and (b) above are not possessed by other 
arahaís; they are not entitled to be called 4raham. The reason 1s this: all araha/s have 
desfroyed all the one thousand five hundred #7/esas, but unlike the Buddha, certain vague 
1mpresslons or traces of their proclivity to some habifs still remain with them. 


The vague Impression 1s some subtle proclivity remaining In the ordinary araha/ mental 
makeup which can 1nvoluntarily cause some action fo arise in him as in the case of a 
worldling. This 1s because of lingering tendencles for certain action that had repeatedly 
Occurred In the previous exIstences of the arzhaf concerned, in whom they remained as a 
residual force even after destruction of all defilements. 


An example of this phenomenon 1s found in the Venerable Pilindavaccha, an arahaf who 
lived during the Buddhas times. He had been, for five hundred successive existences, a 
brahmin of a haughty clan. Members of that clan considered every person outside of their 
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clan as a scoundrel and the future Pilindavaccha used to address all outsiders as 
“scoundrels”. This habit became ingrained in him for so long a chain of existences that 
even after becoming an ørzzhzí, the Venerable Pilindavaccha could not help himself with 
addressing all others, though inadvertently, as “you scoundrel”. This was not through any 
defilement of conceit of birth but merely habituated action of the past. 


(c)_ 4raham can be Interpreted as “one who has no secret place for doing evil” (a + raha). 
There are some people who pose themselves as wise men or good men who put on 
appearances only but who are prone to evil In private. As for the Buddha, since He has 
destroyed all defilements absolutely together with proclivity to any habitual actions, 
there can be no secret place for Him to do evil nor does He do any evil in any secret 
place. This noble quality of having no secret place for evil 1s the attribute of araham 
and the Buddhas mind-body continuum of five aggregates 1s the possessor of that 
attribute. 


(d) Araham can also mean “one who has broken up into pieces the spokes that make up 
the wheel of existences” (ara + hafa). Existence In the three spheres, which are the 
Sensuous Sphere, the Fine Material Sphere and the Non-Materiadl Sphere, are 
figuratively called “the carriage of the round of existences.” The conftinuous arIsing of 
the agøregates (khand3), and the sense-bases (Øyzfana) and elements (đu) 1s 
figuratively called “the wheel of existences” which 1s the essential part of the carrlage 
Of the round of existences. In that wheel, there are Ignorance and craving for existence 
as 1ts hub, while volitilonal activitles (puññabhi-sankhãra) that find their expression im 
merIforious volitlons or merIforious acfions perfaining to the Sensuous Sphere and the 
Fine Material Sphere make up the spokes of the wheel that arises 1n the Sensuous 
Sphere and the Fine Material Sphere. Likewise, demeritorlous volilons (aøwuññabhi- 
sankhaãra) that cause demeritorlous actions pertaining to the four miserable states of 
Apaya make up the spokes of the wheel that arises In the four miserable states. And 
likewise, meritorilous volitlons (znefjabhi-sankhãra) pertaining to the Non-Material 
Sphere that cause meriforious actions make up the spokes of the wheel that arises in 
the Non-Material Sphere. 


Of the arising of those three fypes of volitional activifles, Ignorance and craving for 
existence are called “the hub”, since the hub 1s where the turning of the wheel orIginates, 
forming thereby the cause of the szwsãr¡c cycle. Its force 1s passed on to the rim or tyre, 
figuratively, the result (that ends in aging and death), by the spokes, the volitional 
activiftles. (In this first mode of presenfatilon, the gist about the twelve factors of 
Dependent Origination 1s that Ignorance and Craving are shown as the hub of the wheel; 
aging and death are shown as the tyre; and the three type of volitional acfivifles are 
shown as the spokes of the wheel of sưøwsãra. The remaining factors of Dependent 
Origination are shown as the body of the carriage of the round of existences.) 


l( is due to the presence of moral Iintoxicants (ãsawas) that Ignorance (4wi/7/3) arIses. 
lgnorance has 1s source or cause in moral intoxicants. As such, moral Intoxicants can be 
seen as the axle that 1s fixed to the hub of Ignorance and craving for Ignorance. 


Thus, In the wheel of szsãra, with the axle of moral Iintoxicants fitted to the hub of 
1gnorance and craving for existence, with the spokes of three types of volitional activifies 
and the tyre of aging and death, which has been turning since the beginningless szrsãra, 
that has borne the carrlage of existence in the three spheres, the Buddha has, on His 
aftaining perfect Enlightenment, broken I1nto pleces, the spokes of the wheel by standing on 
the two feet of mental and physical endeavour, taking firm stand on morality (s72), and 
holding, in His hand of conviction, the pick-axe of zmagga-ñãna (the merit that exhausts 
kamma). 


Therefore, the breaking up of the spokes of the wheel of sawsaãra by the pick-axe of the 
four magga-ñãnas 1s the attribute of araham; the mind-body continuum of the five 
aggregates of the Buddha 1s the possessor of this attribute. 


Another explanation: 
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The beginningless round of existences 1s called the cycle of sưøwsãra. This cycle, IÝ 
reviewed In Ifs ultimafe sense, 1s a set of twelve factors of Dependent Origination. 


lgnorance being the source or cause of rebirth 1s the hub of the wheel. Aging and death 
being the end of a given existence 1s the tyre of the wheel. The remaining ten factors, 
having the hub (ignorance) and the tyre (aging and death) as thelIr two extremifles, are the 
spokes of the wheel. 


The Buddha has totally destroyed these spokes of the wheel of sansara. Therefore the 
breaking up of the ten factors of Dependent Origination by the four strokes of the sword of 
magsa-ñãna 1s the attribute of araham 1n this fourth interpretation. The mind-body 
conftinuum of the five agsregates of the Buddha 1s the possessor of this attribute. 


(e)  Araham can also be Interpreted as “he who 1s worthy of homage by devas, humans and 
Brahmas.” That 1s because the Buddha 1s the noblest person worthy of receiving the 
speclal offerings of the four 5j/kkh„ requisites by all the three worlds. That 1s why 
when the Buddha arises in the world, powerful devas and humans do not make their 
offerings and pay homage to any other deity but the Buddha. 


Let us take some Important Instances of this fact: Brahma Sahampati made a special 
offering of a posy of flowers the size of Mount Sineru to the Buddha. Other devas and 
Kings, such as Bimbisara, Kosala, etc., made the greatest offerings they could afford to 
the Buddha; further, after the passing away of the Buddha, King Asoka spent ninety-six 
crores of money to build eighty-four thousand monasteries throughout the Southern 
Island Continent of Jambidrpa In honour of the Buddha. 


Therefore, the incomparable morality (s72), concentratlon (smad?), wisdom (pañña), 
emancipation (vi) and knowledge leading to emancipation (vửnwífi ñãna đassana), 
are the noble qualities that make the Buddha worthy of homage by devas, humans and 
Brahmas, that Is, the attribute of arahzm. The mind-body contnuum of the five 
aggregates of the Buddha 1s the possessor of this aftribute. (The reader 1s asked to relate 
these five Interpretations to the meaning of araham given earlier.) 


(2) Sammäsambuddha 
(Sammä, truly, correctly, san, on one's own; Đđdho knower of all knowable things.) 


The Buddha discovered the Truth by His own intellect and Insight, unaided by anyone. 
Paccekabuddhas also discover the Truth by theIr own 1ntellect and Insight. But they are not 
able to teach the Truth, which they discover, to other persons, they do not deserve the 
epithet Sœmmaãsambuddha. They are only called Sambuddha. The ariya disciples know the 
Truth only with the assistance of some teachers and they are able to preach 1t to others, but, 
since they do not discover the Truth by themselves, they are also not called 
Sammasambuddha. They are only called Sammmabuddha. The Buddhas are Sambuddha, 
knower of the Truth and all knowable things through Self-Enliphtenment. They are also 
Sammabuddha because they can teach the Four Truths to therr disciples each according to 
their capacity, and in the language they can understand. So, a combination of these fwo 
qualities makes the Buddha deserving of the tile Sưmnaäsambuddha. 


Therefore, the four z„agga-ñãnas that enable the Buddha to know, unaided, all knowable 
things with Omniscience at the highest level, is this attribute called Sœmnasambuddha. The 
mind-body contnuum of the five agsregates of the Buddha 1s the possessor of this 
attrrbute. 


(3) Vijjacarana sampanno 
The One endowed with the three knowledges or the eight knowledges and the fifteen 
forms of perfect practice of morality. 


The three knowledges are taught by the Buddha in Bhayabherava Sutta (MajJjhima Nikãya. 
Mullapannasa), the eight knowledges are taught by the Buddha in Ambattha Sutta (Digha 
Nikaya). The two ways of teaching knowledge In three categorles and eipht cafegOrles 1s 
adopted by the Buddhas through compassionate consideration of the mental framework of 
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the hearers on each occasion. 


The Three Knowledges: 

() Knowledge of past existences (wPbenivaäsa-ñãna): By this knowledge, the Buddha 
can see the pasft existences of Himself and other beings. 

(¡) Knowledge of the deva eye (d/bbacakkhu-fñana): By this knowledge, the Buddha can 
see things at far away places, things concealed, and things too subtle for the ordinary 
human eyes fo see. 

(1) Knowledge of the extinction of moral intoxicanfs (ãsavakkhaya-ñana): This 1s 
arahatta-phala-ñãna which extinguishes all the four moral Intoxicants 


The Eight Knowledges: 
() to (11) as above and 
(v) Insight Knowledge (vi2assana-ñãna): Understanding the Impermanence, woefulness 
and unsubstantiality of all conditioned mental and physical phenomena. 


` 


(v) Psychic power of the mind (manomayiddhi-ñana): Power to assume varlous forms 
through mastery of mind accomplished by Jhãna practice. 

(v) Multifarious kinds of psychic power (/đhividha-ñãng): Power to conjure up great 
numbers of varIous forms, human or otherwIse. 


(vi) Knowledge of the Deva Ear (2/5basofa-ñãna): Power to hear sounds from far away 
places, sounds muffled up and sounds too subtle to hear by the ordinary human ear. 


(vn) Knowledge of reading the mind of others (cefopariya-ñãna): The Buddha can know 
the mind of others In sixteen different ways. 


Of the above eight knowledges, the fourth knowledge, Insight Knowledge, 1s knowledge 
perfaining to the sensuous sphere. The third knowledge, knowledge of extinction of ãsavas 
1s supramundane knowledge. The remaining six knowledges pertain to the Fine Material 


The Fifteen Forms of Perfect Practice of Morality, Carana. 


() Morality of restraint (s72 sưøvara): Observance of Đhikkh„ precepts oŸ restraint, 
PaHimokkha Sanvara Sila. 


(1) Control of the facultes (/ndriyesugufta duãratđ): Keeping watch over the doors of 
eye, ear, nose, fongue, body and mind with constant mindfulness so as not to allow 
any demer1forIousness fO enter. 


(11) Knowing the proper extent regarding food (bø7ane mafan3): Knowing the proper 
extent In receiving alms-food and 1n enJoying 1t. In receiving alms-food, the Buddha 
considers the degree of devotion of the donor. If the devotion 1s strong but the gIÍt 
1s small, the Buddha does not scorn the gIft for 1fs smallness but accepfs 1t. Ôn the 
hand, 1f the gIft 1s big but the donor's devotion 1s weak, the Buddha accepts only a 
small amount of the gift, considering the weak devotion of the donor. If the gIft 1s 
big and the donors devotion 1s strong, the Buddha accepts Just an appropriate 
amount to safisfy His need. This is called knowing the proper extent regarding 
accepfance of alms-food. In enjoying the food thus collected, the Buddha never eats 
to the full but stops four or five morsels short of filling His stomach. More 
1mportant, He never takes food without cultivating the 5//kkhu*» contemplatlon 
while eafting. 


(v) Wakefulness (gariã muwyoga): Wakefulness does not mean not just remaining 
wifhout sleep. The Buddha spends the whole day; during the first watch of the night 
and the last watch of the night in meditation, while walking or sitting, thus keeping 
away the hindrances. This purposeful waking 1s called wakefulness. Out oŸ twenty- 
four hours in a day, the Buddha sleeps Just four hours, 1.e. between I0p.m. and 
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2a.m., to recuperate His energy; the remaining twenty hours are spent in medifation 
and Đhikkhu practice. 


(v - xI): The Seven Properfies of virtuous persons: 
(v) Confidence in the Triple Gem, saddhäã. 
(v1) Mindfulness, sđi. 
(vĩ) Sense of shame to do evil, hir7 
(v11) Sense of horror to do evil, 2/404. 
(x) Wide learning (of the doctrine), ĐãJsacca. 
(x) Diligence, viriya. 
(x) Knowledge, paññ. 
(xi - xv) The four Fine Material Sphere /jJ/Znas: These refer to the four /hãnas of the 
Fine Material Sphere under the fourfold reckoning of Jhãnas. 


(The above fifteen forms of perfect practice of morality lead straight to Nibbana, the 
Deathless Element, which as worldlings, the disciples never have realized before. Hence 
they are called Carara. 


Knowledge (v7/z) and perfect practice of morality (caranøa) are complementary to each 
other. The former 1s like the eyes, whereas the latter 1s like the legs. To get to a desired 
place the eyes without the legs cannot accomplish 1t any more than the legs without the 
eyes. Therefore, knowledge and perfect practlce of morality should be cultivated 
topether. 


(t might be asked: “Are not knowledge and perfect practice of morality attainable by the 
ariya-disciples?” The answer 1s yes and no. The ariyas can attain them but they cannot be 
said to have the attribute of vi//4carana sampañña which belongs to the Buddha alone for 
the reasons given below: 


There are two factors 1n this affribute, they are, being accomplished in knowledge, and 
being accomplished in perfect pracfice of morality. The Buddhas accomplishment of 
knowledge 1s the source of Omnisclence. His accomplishment of perfect practice of 
morality 1s the source of His being the Compassionate One. Being thus accomplished In 
two ways, the Buddha, by His knowledge, knows what 1s beneficial to each individual 
being and what 1s not. Further, the Buddha, by His perfect practice of morality, extends 
His Compassion on all beings to cause them to abstain from what 1s not beneficial to 
them and to adopt what 1s beneficial to them. His accomplishment of knowledge and 
accomplishment of perfect practice of morality, therefore, together make His Teaching 
the doctrine of liberation. It also ensures His disciples that their practice 1s the righteous, 
COrrecf pracfice.) 


Therefore, the accomplishment of knowledge and the accomplishment of perfect pracfice 
of morality combined together are called the attribute of ƒij/ãcarana Sampanno. The mìnd- 
body continuum of the five aggregates of the Buddha 1s the possessor of this atfribute. 
(Here go back to the meaning of this aftribute given earlier on fo ponder on 1t and recife 1f.) 


(4) Sugato 
The Commentary explains this afftribute 1n four ways: 


(a) Su, well; gafa, gone. Thus the going, 1.e. the affainng of the Ariya Path, hence the 
“One who has attained the Ariya Paths” 1s the first meaning. The Ariya Path 1s 
faultess or flawless and therefore 1s magnificent. Therefore, the Buddha 1s called 
sugaífa because He proceeds to the haven from all dangers, by the magnificent Path, 
1n an unattached attitude. (Under this Interpretation, the Ariya Path is the attribute and 
the mind-body continuum of the five aggregates of the Buddha 1s the possessor of 
that attribute.) 


(b) %, Nibbana, the excellent goal; øz/z: proceeds there by means of knowledge. 
Nibbana 1s the excellent goal because 1t 1s the end of all strife and 1s the Ultimate 
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Peace. Attaining that excellent goal with agga-ñãna at one sifting 1s the Buddha's 
attribute. (Here the Arliya Path 1s the attribute and the mind-body continuum of the 
five aggregates of the Buddha 1s the possessor of that attribute.) In both these two 
1nterprefaftions, proceeding to Nibbana means having Nibbana as obJect of thoupht. 
The going or proceeding here 1s by means of knowledge only and does not, cannot, 
connote the physical act of going which applies where a cerfain geographical place 1s 
the destinafion. 


Su: Sammã well; gafa: gone to Nibbana by means of Path Knowledge (Magga-ñãna). 
Here the adverb “well” denotes freedom from defilements. The going 1s well since 
the defilements destroyed by the four Path Knowledges do not arise in the Buddha 
any more. 


In all the above three Interpretations the ultimate sense 1s the same: having 
Nibbana as object of thought through the four zggas. This 1s the first 
explanation of søgz/a 1n the brlef meaning given earlier on. 

Su: Samma, well; gaía, speaks appropriately on appropriate occasions. Here øøđz 1s 


the root that 1s changed Into øz/a. The appropriate speech or speaking well 1s further 
explained thus: 


“There are six kinds of speech among people; of these six, four should be reJected, 1.e. not 
resorted to, and only two should be adopted.” 


@) 


Œ) 


(ii) 


áv) 


(v) 


(v) 


There 1s the kind of speech which 1s not true, which 1s not beneficial and not liked by 
the other party, (e.ø. saying that a virtuous person 1s wicked.) The Buddha avoids this 
kind of speech. 


There 1s the kind of speech which 1s true but which 1s of no benefit to, and not 
acceptable to the other party, (e.g. calling a bad man a bad man, not intending to 
correct him but merely out of malice.) The Buddha avoids this kind of speech also. 


There 1s the kind of speech which 1s true, which 1s beneficial but 1s not liked by the 
other party to hear 1t. (e.g. Referring to Devadatta as the one heading for Miraya — 
spoken by the Buddha out of compassion for him.) The Buddha speaks this kind of 
speech when occasion demands 1t. 


There 1s the kind of speech which 1s not true, which 1s not beneficial to the other 
party, but 1s liked by him. (e.g. quoting the Vedas and claiming that an evil deed such 
as killing will lead to the good destinations.) The Buddha avoids this kind of speech 
also. 


There 1s the kind of speech which 1s true but 1s not beneficial to the other party, and 
he likes to hear 1t. (e.øg. a true statement which 1s going to drive a wedge between the 
other parties.) The Buddha avoids this kind of speech also. 

There 1s the kind of speech which 1s true, which 1s beneficial to the other party, and 
he likes to hear 1t. (e.ø. discourse on alms-g1iving, morality, etc. ø1ven on appTroprIafe 
occasions.) The Buddha speaks this kind of speech when the occasion 1s apprOpTIafe. 


Out of the above six kinds of speech, the Buddha speaks only the third and the sixth kinds 


only. 


Regarding the third kind above, 1Ÿ a statemernt 1s true and 1s beneficial to the other party, 
although he does not like to hear 1t, the Buddha would say 1t because 1t would benefit other 
people who hear 1t, and will be for the good of the world at large. 


Thus, 1Ý a statement 1s true and 1s beneficial to the hearer, the Buddha says 1t whether the 
hearer likes 1t or not. Therefore the Buddha 1s called Suøz/a, the One who speaks what 1s 
beneficial and true. The speaking of what 1s beneficial and true 1s the attribute, and the 
mind-body contnuum of the five agsregates of the Buddha 1s the possessor of this 
attribute. (refer to the brIef meaning of this attribute given earlier on.) 


Abhaya Rajakumara Suffa In Brief 


The six kinds of speech are featured in Majjhima Nikãya, 1. Gahapati vagga, 8: Abhaya 
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RãJakumara Sutta; a brief account follows: 


At one time, the Buddha was staying in Veluvana monastery at RaJagaha. During that 
time, Prince Abhaya, son of King Bimbisära approached his teacher, Nigantha Nataputta, 
and, making obeisance to him and sat In a suitable place. Then Nigantha Nataputta said to 
Prince Abhaya: 


“Go, Prince, to Samana Gotama and accuse Him with falsity in doctrine. IÝ you can 
accuse Him you wIll gam wide fame as one who can accuse even Samana Gofama 
with falsity In doctrine.” 


“But, Venerable Sir,” said Prince Abhaya, “how am I to accuse Samana Gotama, 
who 1s so powerful, of falsity in doctrine?” 


(1) “Prince, go to Samana Gotama and say this: “Venerable Sír, would you say 
something that 1s unacceptable or unwelcome to someone?” And 1f Samana Gotama 
were fo reply: “Prince, the Tathagata would say something that 1s unacceptable or 
unwelcome to someone.` In that case, you should say to Samana Goftama: 
“Venerable Sĩr, If that Is so, what 1s the difference between the Venerable One and 
any other worldling? For any worldling would say something unacceptable or 
unwelcome fo someone. ` 


(2) “E, on the other hand, Samana Gotama replies: “Prince, the Tathagata would 
not say something that 1s unacceptable or unwelcome to someone.' In that case, 
you should say to Samana Gotama: “Venerable S1r, If that 1s so, why dịd the 
Venerable One said to Devadatta: “You, Devadatta who 1s heading for the øaya 
realms, Devadatta who 1s going to suffer In the øraya realm throughout an aeon, 
Devadatta who 1s Irredeemable?° If I may add, the Venerable Devadatta 1s very 
angry and miserable at those remarks.' 


“Prince, If you only confront Samana Gotama with the above questlons, which 
allows no escape for Him, that Samana Gotama will be Jjust helpless, like a man 
who has swallowed a fish-hook.” 


(t took Nigantha Nafaputta four months to think out the above questions with which to 
harass the Buddha. Then he taught it to his disciple, Prince Abhaya. Before the advent of 
the Buddha there were six religious teachers who led their own sects, claiming themselves 
as Buddhas. People could not discriminate truth from unfruth and went, (each after his or 
her liking) to these teachers. Only when the Buddha appeared In the world, these 
adherents, who possessed previous meri, left them 1n large numbers and became 
disciples of the Buddha. 


Nigantha Nãtaputta was sore with the thought that Samana Gotama had won over his 
followers. He thought hard how to discredit the Buddha: “[ must find a question to 
confront Samana Gofama, a question so neat that Samana Gotama would be caught 
helplessly.” He fed himself well on the offerings of daily food sent to him from his royal 
disciple, Prince Abhaya and spent days thinking of a problem that would confound 
Samana Gotama. When a question came to his thoupht, he turned 1t over in his mind and 
found a flaw which the Buddha would easily point out. And, when he thought of another 
question, he would later detect a flaw there, and had to drop 1t. And thus he spent four 
hard months In thinking out a “really hard nut to crack.” At last, he got the question: 
“Would the Buddha speak something that would be unacceptable or unwelcome to 
someone?” 


Nigantha Nãtaputta was sure that he had found a question which Samana Gotama would 

be quite at a loss to find fault, either In 1fs presenfation or in 1ts answer. He then thought 

about some suitable agent who would confront the Buddha. He remembered Prince 

Abhaya whom he believed was wise. So, he taught the question to the Prince and 

persuaded him to go and present 1t to the Buddha.) 

Prince Abhaya was a censorious person and so gladly undertook to do what his master 
asked. “Very well, Master,” he said, and after making obeisance to Nigantha Nãfaputta, left 
him. He went to the Veluvana monastery where the Buddha was sfaying, and after making 
obeisance to the Buddha, he sat in a suitable place. Then he looked at the sun which was 
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about to set. He thought: “It took four months for my teacher to formulate this question. If 
such a profound question were to be taken up point by point, there would be no sufficient 
time for today. I wIll confront the Buddha tomorrow at my palace,” he thought to himself. 
So he said to the Buddha: “Venerable Sir, may the Venerable One, for the sake of my 
merit, kindly accept offering of food to the Venerable One and three ÖJik&k#„s (at my 
palace) tomorrow.” 


(The number of three 5j/kks only being mvited by Prince Abhaya 1s based on two 
considerations: (1) If a big company of 5hjk&h„š were present on the occasion of his 
putting the question, even though the question 1(self 1s in a few words only, there might 
be wide điscussions by the company and other matters and other discourses might arise, 
in which case controversy and heated debates might occur. (2) If no bhikkhus were 
invifed to accompany the Buddha, people might think: “This Prince Abhaya 1s a stingy 
man. He knows the Bhagavã goes on the daily alms-round accompanied by hundreds of 
bhikkhus, and yet he invites only the Bhagava.”) 


The Buddha accepted the Invifation of Prince Abhaya by remaining silent. Prince Abhaya, 
having noted that his Invifatlon was accepted, rose from his seat and, making obeisance to 
the Buddha, returned to his palace. 


In the next morning, the Buddha went to the palace of Prince Abhaya and took His meal 
there. After the meal was finished Prince Abhaya took his seat at a lower place and 
addressed the Buddha as taught by Nigantha Nataputta thus: 


“Venerable Sír, would the Venerable One say something that 1s unacceptable or 
unwelcome to someone?” The Buddha said to Prince Abhaya: “Prince Abhaya, regarding 
your quesfion, no single answer can be given In a sfraight “yes'` or “no”. (The Buddha, in 
effect, said: “A speech of this nature as described by you, may or may not be spoken by 
the Tathagata. If by saying 1t, there 1s benefit (to the other party), the Tathagata would say 
1t. If there 1s no benefit the Tathagata would not say 1t.”) 


By this single statement the Buddha crushed the question like a mountain shattered by a 
thunder bolt, thus disposing of the weighty question which took four months for Nigantha 
Nãtaputta to formulate. 


Thereupon Prince Abhaya could no longer challenge the Buddha and said to Hím: 
“Venerable Srr, by this question all NÑigantha have gone to wreck and ruin!” “Prince, why 
do you say: “Venerable S1r, by this question all Nigantha have gone to wreck and run?” ” 
Prince Abhaya then recounted the whole episode about his visit to Nigantha Nãtaputta and 
the mission he was assigned by his master. 


At that time, Prince Abhaya had on his lap his infant chid who could only He flat on 1ts 
back. (The Prince placed the baby there on purpose. Wherever dogmatic persons enfer Into 
a debate on a matter of doctrine they used to keep something handy with them, such as a 
fruit or a flower or a book. As the debate proceeds, and 1f one of the dispufants 1s gaining 
his points, he would trounce the opponent relentlessly. But 1f the goïng 1s tougher than 1s 
expected and defeat 1s likely, he would pretend to be smelling the flower, or tasting the 
fruit, or reading the book that 1s in his hand, as 1f he was not following the trend of the 
arguments. Here, Prince Abhaya placed the infant on his lap for the same purpose. He 
thoupht to himself: “Samana Gotama 1s a great man who has won many a debate on 
doctrine. He 1s the one who quashes others” doctrines. If Ï were to win, 1t is well and good. 
But 1f I should be cornered, I would pinch the baby and announce: “O friends, how the 
baby cries!l Let us break the debate now and continue later.` ” 


The Buddha, being Infinitely wiser than Prince Abhaya, chose to make the mnfant 1tself to 
trounce the prince. And even before Prince Abhaya could find time to pinch the baby, the 
Buddha asked Prince Abhaya thus: “Prince Abhaya, what do you think of this? You may 
answer whatever you think fit. Suppose this Infant on your lap, either due fo your 
negligence or to the negligence of 1ts nurse, were fo put a piece of wood or a pofsherd or a 
broken plece of glass bottle, in 1ts mouth, what would you do to 1t (the infant)?” 


And Prince Abhaya answered: “Venerable Sir, [ would take out the piece of wood or 
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potsherd or broken glass from the baby quickly. If there should be difficulty In taking 1t 
out at the first attempt, then I would hold the baby 's head fast with my left hand, and, with 
the bent forefinger of my right hand, I would dislodge the piece of wood or potsherd or 
broken glass from 1s mouth even !f that operation might draw blood. I would do 1t because 
Ihave great love and compassion on my baby.” 


“Prince Abhaya, on the same analogy, there are these six kinds of speech: 


(I) The Tathagata does not speak that kind of speech which 1s not true, which 1s not 
beneficial and which 1s unacceptable to the other party. 


(2) The Tathagata does not speak that kind of speech which 1s true but 1s not beneficial 
and which 1s unacceptable to the other party. 


(3) The Tathagata would, 1ƒ occasion demands, speak that kind of speech which 1s true, 
which 1s beneficial but which 1s unwelcome by the other party. 


(4) The Tathagata does not speak that kind of speech which 1s not true, which 1s not 
beneficial, but which 1s welcome by the other party. 


() The Tathagata does not speak that kind of speech which 1s true, which 1s not 
beneficial but which 1s welcome by the other party. 


(6) The Tathagata would, 1f he sees benefit to the hearers, speak that kind of speech 
which 1s true, which 1s beneficial, and which 1s welcome by the other party. 


“Prince Abhaya, out of these six kinds of speech, the Tathagata avoids four of them 
and speaks two of them. This 1s because I have great good will and compassion on 
all beings." 


(The gist 1s that the Buddha speaks what 1s beneficial and true regardless of whether the 
other party likes It or not.) 


(The Commentary terms the fourth kind of speech above as 4//hãn†ya kathä, an absurdity, 
1e. a speech that 1s not true, and not beneficial, but 1s liked by the other party, and 
1llustrates 1t with the story of a rustic old man. It 1s related below for general knowledge.) 


The Story of A Rustic Old Man 


A rustic old man was drinking in a liquor shop 1n fown. A group of swindlers Joined him 
and conspired between themselves to divest the old man of his possessions by trickery. 
They agreed among themselves: “We shall relate our experiences each In turn. Anyone who 
says he does not believe 1t will lose all his possessions to the story-teller and also become 
his slave.” And they said to the old man: “Grand uncle, do you agree to this proposition?” 
The old man replied: “So be 1t boys, so be 1t.” 


Then the first town dweller at the drinking party related his story thus: 


“Friends, when my mother conceived me, she had a particular longing to eat the wood 
apple. And as she had no one to pick the fruit for her she sent me to pick a wood apple. 
Then, I, who was in my mothers womb, went to a wood apple tree. As I could not climb 
up the free, I took hold of my two legs and threw them upwards to the tree as Ï would a 
wooden club. Then I went from one bough to the other and picked the wood apples. After 
that I found myself unable to climb down the tree and so I went back home, took a ladder 
and used 1t to get down. I gave the fruit, to my mother. They were of a s1ze as big as a 
Water pOt. 


AlI the wood apples were carried down the tree in my pouch fashioned from the loin cloth 
l was wearing. Out of my gathering of wood apples my mother ate sixty of them at one 
sifting tilI she satisfled herself with the special longing during conception. The remainder 
of the fruit, after my mother had eaten, were for distribution to all the villagers, both 
young and old. The front room (living room) of our house 1s sixteen cubifs wide, we stored 
the wood apples In 1t after removing all furniture from there. The fruit filled the room to 
the roof. The surplus fruit had to be piled up outside the house and it was as high as a 
hillock of eighty cubits hiph. Now, friends, what do you say? Do you believe the story or 
not?” 
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The rustic old man remained silent. The town folks at the drinking party answered (n the 
positive). Then they asked the old man: “Do you believe the story?” The old man replied: 
“Well, this 1s a vast country. It 1s believable 1n this vast country.” 


The remaining men at the drinking party told their tall stories in turn. And then 1t was the 
old mans turn. “Now listen to my story,” he said. “Not only are the houses In your fown 
bịp and grand, houses in our villasge are also big and grand. Ï want you to nofte that our 
family specializes In cotton plantation. We have hundreds of acres unđer cotton cr1b. 


Amidst the vast cotton plantatlon, we had a particularly big cotton plant that grew to a 
height of eighty cubits. There were five branches in 1t. Of those five the four were 
fruitless, but the fifth one turning to the east bore a huge cotton pod as big as a water Jar. 
From that pod with six compartments there bloomed forth six blossoms of cotton flower. 


“1I shaved myself, bathed, and after applying unguent to my body, I went to the cotton field 
and when I saw the six big cotton blossoms from the same pod I was very pleased. I 
reached out to them and plucked them. Then lo and behold! In place of these six cotton 
blossoms there were In my hands six strong slave men. These six slave men of mine left 
me and ran away to other places. I have not seen them for a long time. Now only, I have 
found them. They are none other than the six of you. You, my boy, 1s Nanda my slave. 
And you are Ponna my slave. And you are Vaddhamãna my slave. And you are Citta my 
slave. And you are Madgala my slave. And you are Potthinya my slave.” Then the old men 
rose up suddenly and stood holding the six knots of the six men firmly In his hand. 


The six town dwellers who were at the drinking party could not deny that the sfory was not 
true, for 1ƒ they did, they would, under the terms of agreement, become slaves to the old 
man, all the same. The old man then took the six men to the court where they were 
officially branded as sÏaves and they remained so for as long as the old man lived. 


This sort of nonsensical speech may be amusing but 1t is not true and 1s not beneficial. 
This kind of speech 1s never spoken by the Buddha. 


Then Price Abhaya said to the Buddha: “Venerable Sír, when wise princes, wise 
brahmins, wise householders and wise 5h/kk„ come to you with theIr various questions, 
do you have thought out beforehand and answers to fit their possible questions? Or do the 
answers come to mind 1nstantly?” 


The Buddha said to the Prince: “Prince Abhaya, In that case, [ will put a question fo you. 
You may answer 1t in any way you like. Now, what do you think of this? You are an expert 
1n chariofs, are you not?” 


“[hat 1s true, Venerable Sr, I am an expert about the chariot and Ifs various 
componernts. ` 


“Prince, what do you think of this? If anybody should ask you: “What 1s this part of the 
chariot called?* Would you have the answer thought out beforehand, or would you answer 
1 straight away Instantly?” 


““Venerable S1r, IÏ am reputed as an expert about chariots. l am skilful about all the 
components of a charlot. All the components of the charlot are clear in my mind. Therefore 
any question concerning a charlot 1s at my finger tIps.” 


“Prince, in much the same way, when wise princes, wise brahmins, wise householders, 
and wise 5h/kkhs come to me with theïr varlous quesfions, the answer comes to My mind 
instandly. This is because the Tathagata is possessed of the đhœmma-dhaíu¿, which 1s 
Omnisclence, the penetrating knowledge about all things knowable.” 


When this was said in a wonderfully amiable manner, Prince Abhaya was deeply 
1mpressed. He begged of the Buddha to be his refuge, the Dhamma to be his refuge, the 
Sangha to be his refuge, and became a disciple of the Buddha 


(Later Prince Abhaya became a bhjkkh„, and takinng up Đhikkhu practice ardently, he 
attaned arahatshp with the four Discriminatlon (paƒ/isambihida), the six special 
apperceptons (cJzjzbhiñña) and knowledge of five outstanding features, namely, 
penetration, facility, quickness, breadth and brilliance. (For details refer to Apadana Pali, 
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Volume ID). 


(Š) Lokavidũ 


Loka, the five aggregate that are clung to („2ãdãna-khanadha); (In another sense), 
the world of sentient beings (sư/a-ioka), the world of conditioned, phenomena, 
(sankhara-loka), the world as the bases of various planes of existence (okãsa-loka). 
Vidu, the one who has analytical knowledge and complete comprehension. 


The Visuddhi-magga explains /okaviđi 1n two Ways: 


q) 


@) 


Under the first method, /okø 1s Interpreted as the five aggregates that are clung to. 
These five are understood: (a) as being woeful (dkkha), (b) as originating In craving 
(anh), (c) as ceasing when Nibbana is realized and (d) that the Ariya Path ¡s the true 
path leading to Nibbana, the cessation of the aggregates. Thus /okawiđi7 means the 
Buddha that has complete knowledge about the five aggregates that are clung to. 


In knowing about the world of the five aggregates that are clung to, the Buddha knows 
not only the five agsregates but knows them in their four aspects that make His 
knowledge complete and perfect. The four aspects are: (a) He understands that the five 
aggregates that are clung to are woeful indeed (đ&h2); (b) He understands the 
Originating aspect of these flve aggregates, that craving 1s the origin of the five 
aggregates; (c) He understands Nibbana, the cessation aspect of the five aggregates; (d) 
He understands the way leading to cessation, 1.e. the Ariya Path. Thus the Buddha has 
a complete understanding of the five aggregates that are clung to. That is why the 
Buddha 1s called Uokoviäz. Under the first method, the complete all-round knowledge 
from the four aspects of the five agsgregates of clinging is the attribute of /okaviđi. 
The five aggregates of the Buddha 1s the possessor of that aftribute. 


Although the first method of Interprefation 1s complete about the world of the five 
aggregates, the method does not describe /okø fully yet. Therefore, the Commenfary 
Ø1Ves a second Infterpretation. 


Under the second method, /2kø 1s taken to mean the world of sentient beings (sđ/a- 
loka), the world of conditioned phenomena (skhãra-loka) and the world constituting 
the bases for the varilous planes of exIstence (okãsa-loka). Loka means that which rises 
and falls, that undergoes rises and falls. In Abhidhamma point of view, the aggregafes 
of living things are called imdriyabaddha-khandäa (the aggregates connected with 
faculties). The agsgregates of non-living things are called anindriyabaddha-khandhä 
(the aggregaftes divested of faculties). 


a) The agsgregates of living things are liable to attachment to visible obJects, etc. and 
hence called Sz/a. Since these aggregates form the bases of merit or demertt that 
rise and fall, they are (also) called (ULo*a). Thus, we have the term saffa-loka. 


b) The aggregates of non-living thíngs, such as the infimte world-systems 
(cakkavaja), the bases of sentient existence (bi) and mansions, efc. are the 
bases where sentient beings exIst, whether they are liable to get frightened as In 
the case of worldlings, Stream-Enterers and Once-Returners, or are free from fear 
as in the case of Non-Returners and arzha/s, and are called Ókãsa. And since 
these bases are the places where sentient beings rise and fall, they are called Loka. 
Thus we have the term okãsa-loka. 


c) Both the living things and non-living thíngs are conditioned by causes and are 
called Saøkhara. The world 1s subJect to rising and falling, and hence called Loka. 
Thus we have the term saikhãra-loka. Thịs sankhãra-loka 1s fully understood by 
the Buddha. 


We shall expand on this as explained in the Visuddhi-magga: (2) “Eko loko sabbe satfä 
đhãrathitikã — all beings have each 1ts own conditioning factors; this 1s a world in 1tself” 
(Patisambhidä-maega quoted here). Therefore, /okø here means sazkhãra-loka. (This 1S 
because although reference 1s made to all beings, the crucial point here 1s the conditioned 
nature which 1s causing the rise and fall of all beings.) 
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(1) The Buddha has full knowledge about the conditioned world in that He knows 1t (1) as 
a single factor that causes all conditioned things; (1) as two condifioned things, mìnd 
and matter; (11) as three conditioned things 1n the three kinds of sensation; (1v) as four 
conditioned things In the four conditional factors, ãhãra; (v) as five conditioned things 
1n the five aggregates that are clung to; (v1) as six conditioned things In the Internal 
sense-bases; (vi) as seven condifioned things 1n the seven sfaflons of consciousness; 
(vn) as eipht conditioned things in the eight worldly conditions; (1x) as nine 
conditioned things in the nine bases of existence for beings; (x) as ten conditioned 
things In the ten corporeal sense-bases; (x1) as twelve condifioned things In the twelve 
sense bases; (x11) as eighteen conditioned things 1n the eighteen elemenis. 


(2) Just as the Buddha has full knowledge of the conditioned world, so also He knows 
fully about the world of living beings in that: (a) He knows the procliviles of 
individuals, ãsaya. (b) He knows the latent tendencies 1n Individuals, asaya. (c) He 
knows the habitual conduct of Individuals, car/. (d) He knows the leanings or 
dispositons of Individuals, đi. He knows mdividuals who have litle dust of 
defilements In their eye of wIsdom, and he knows Individuals who have a thick layer 
of dust of defilements In their eye of wisdom. He knows individuals who have sharp 
faculties such as conviction, and he knows Individuals who have dull facultes. He 
knows Iindividuals who have a natural desire for liberation and Individuals who have 
litle desire for liberation. He knows individuals who are endowed with righteousness 
such as conviction and wisdom that facilitate them to win Path knowledge, and 
individuals not so endowed. He knows Individuals who are free from drawbacks In 
ther previous deeds, defilements and resultants that mar the attanment of Path 
knowledge and individuals not so free. 

(a) Asaya (Proclivities) 
Asaya means the mental bent or disposition of individuals. For example, a forest deer 
1s naturally bent to live 1n the forest; he may go out to the fields to graze but his home 
1s the forest. Similarly, Individuals attend their mind to varlous sense objJects but, after 
wandering about from obJect to obJect, the mind of those who are bent on faring 1n the 
round of existences remain In wrong views, whereas the mind of those who are bent on 
liberation from the round of existences, are pure, and remain in knowledge. So wrong 
views and knowledge are called ãsaya (proclivifties). 
The proclivity of wrong views, đ//fhi-äsaya, 1s again of two kinds: the proclivity towards 
the wrong view of annihilation, #ccheđa-điffhi, and the proclivity towards the wrong view 
Of eternalism, sassafa-difthi. 


The proclivity of knowledge, pañña-ãsaya, also 1s of two kimds: Insight-knowledge 
tending to Path-knowledge, vi?assanã pañña-ãsaya, and Path-knowledge 1tself which 1s the 
knowledge In seeing things as they really are, yathãbhutfa ñãna-ãsaya. 

In knowing the proclivities of individuals, the Buddha knows: (1) that this Individual 1s 
bent on faring 1n the round of existences and has a proclivity towards the wrong view of 
annihilation; (1) that this Individual 1s bent on faring 1n the round of existences and has a 
proclivity towards the wrong view of eternalism; (11) that this Individual 1s bent on 
liberation from the round of existences, a pure being, and has Insight-knowledge; and (v) 
that this individual 1s bent on liberation from the round of existences and has Path- 
knowledge. 


(b) 4musaya (Latent Tendencies) 


These are defilements that have not been eradicated by zagga-ñãna and are liable to 
arise perceptibly whenever circumstances prevail. These azsayas are of seven kinds. 
They are called the elements of latent tendencies. They are: (1) Kãmarägãnusaya, the 
seed element of greed, (1) Øhavarägãmusaya, the seed element of attachment to 
exiIstence, (H1) Paƒighãamusaya, the seed element of hatred, (1v) ÄM/ãnãnwsaya, the seed 
element of conceitt, (v) D//hãmusaya, the seed celement of wrong view, (vi) 
Vicikicchãnusaya, the seed element of uncertainty, (v1) 4v7ãmusaya, the seed element 
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In knowing the latent tendencies of individuals, the Buddha knows: that this individual 1s 
full of the seed element of greed; that this individual 1s full of the seed element of 
attachment to existence, (7Ø;) (hat this individual ¡is ƒulÏ oƒ the seed element of hatred, 
..(epeaf p-)... the seed element of conceit,... (repeaf p:)...(he seed element of wrong 
views, ... (repedf p:)... the seed element of uncertainty, ...(repeaf p:)...the seed element of 
bewilderment. 


Anmusaya kilesa, 1t should be noted, 1s of three degrees according to is tendency f0 OCCur, 
namely: (1) latent seed element of defilements; (1) defilements that have actually arisen 
with their three phases of arising (đa), developing (or momenftary presence (//7/)), and 
dissolution (2añga); (11) defilements that have exploded ¡into physical or verbal 
misconduct. 


(Let us illustrate this:) 


Supposing some worldling in whom defilements have not yet been eradicated by magga- 
ñãna were making an offering. Even during the meriforious act while sublime meriforIous 
thoughts, zmahã-kusala ciffas, are arising in his mind, 1ƒ he were to meet with some pleasanf 
sense object, this circumstance tends to bring alive sensuous thoughts (seed element of 
øreed) in the donor because (being a worldling,) he has not eradicated greed. When further 
confact occurs with the sense obJect that 1s agreeable to him, that seed element of greed 
ørows Immí(o decidedly defiled thoughts called Pariyufthana-kilesa. Then, 1Ÿ he checks 
himself with right attention, the thoughts defiled by greed may subside. If, however, 
1nstead of right attention, he 1s driven by wrong affention, the defiled thoughts become 
translated Iinto wicked acts, elther bodily or verbally. This 1s the explosive stage of the 
defilement of greed, vwĩ/kkama-kilesa. This 1s an example of the way the defilement of 
øreed grows from 1(s latent tendency or seed element fo overt acts 1n three prOgTessIVe 
sfages. The same principle also applies to other defilements, such as hatred, etc. 


(c) Carifa (habitual conduct) 


Carifa means merIforlous action or demerIforious action. In another sense, 1t refers to 
six kinds of habituated action or habitual conduct that occurs frequently 1n the present 
life, namely, attachment or greed (zãgz), hatred or anger (đosa), bewilderment (moha), 
faith, wisdom (bhudd?), and cogitation (vi/akka). 


(The two Päli terms caria and vãsanã should be distinguished. The vague Impression of 
habituated acts, whether good or bad, in previous existences that persist till the present 
exIstence, 1s called yãsana. The kind of conduct, out of the six kinds described above, the 
one which 1s apt to occur for most of the time 1n the present existence 1s called carifa.) 


The Buddha knows the car7/a of every Individual, such as this individual 1s predominantly 
of good conduct (s/car74); this Individual 1s predominantly of evil conduct (đuccar114); 
this Individual 1s predominantly of greedy (Iustful) conduct (rãga-car74); this 1ndividual 1s 
predominantly of hateful conduct (đosa-cari2); this 1ndividual 1s predominantly of 
bewildered conduct (moha cari4); this individual 1s predominantly of faithful conduct 
(saddha-carifa); this Individual 1s predominantly of wise conduct (bhuddhi-carifa); thịs 
individual is predominantly of a cogitative conduct (vi/akka cari4). Further, the Buddha 
also knows the nature of these six types of conduct, the defiling conditions, the purifying 
conditions, the essential conditions, the results, and the consequences of these six types Of 
conduct. 

(đ) A4đhữmuifi (Leaning or disposition) 

Adhimuii means the natural disposiion of individuals. There are fwo kinds of 
adhimuífii, namely, the natural preference for or leaning towards evil (hnadhi-muffì), 
and the natural preference for, or leaning toward noble things (panwTfadhi-muffi). People 
(generally) assocIate with persons of like nature; those of evil đisposition assoclate with 
persons of evil đisposition; those of noble đisposition assoclate with persons of noble 
disposition. 

The Buddha knows the type of leaning im every individual, such as whether a certain 
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person 1s of evil đisposiftion or of noble disposition. 


Further, the Buddha knows the degree of disposition in each individual, such as whether 
1t 1s hiph, or lower, or lowest. For disposition depends on the degree of faith, endeavour, 
mindfulness, concentration, and knowledge, which are the Five Faculties. 


Thus the Buddha knows fully about living beings in respect of the four proclivifles 
(&aya), the seven latent tendencles (2z⁄saya); the three voliional activitles 
(abhisankharas) or the six types of habitual conduct (car/⁄2), and the types and degrees of 
leaning or disposition (adhữmwffi). 

(3) Just as the Buddha has complete knowledge of the world of living beings, he also has 
complete knowledge of the world of non-living things — the places where living 
beings have their abodes, such as the world-systems (cakkaväaja), mansions, forests and 
mOunftains, efc. 


Here is the explanation: 


A world-system called Cakkavala or Lokadhaíu 1s bounded on four sides with taill 
mountains like a stone fencing. (cøkka, circular; vaƒø, encircling ring of mountains.) The 
term Cakkavaja comes to be so called because it 1s a world-system encircled by rocky 
mountains. A world-system 1s 1,203,450 (one million two hundred and three thousand, four 
hundred and fifty) yøjanas from east to west, and from south to north. The circumference 
of this world-system 1s 3,610,350 (three million six hundred and ten thousand, three 
hundred and fifty) yojanas. 


In a world-system, the earths thickness 1s 240,000 (two hundred and forty thousand) 
yojanas, the upper half of 1t being earth and the lower half being rock 1n structure. 


The earth 1s supported by a mass of water which 1s 480,000 (four hundred and eighty 
thousand) yø/anas 1n thickness. Beneath the mass of water there 1s the mass of atr which 1s 
960,000 (nine hundred and sixty thousand) yø/anas supporting 1t. And beneath the mass of 
alr 1s the Infinite expanse of space. This 1s the foundational structure of a world-system. 


At the centre of the earth's surface, there arises Mount Sineru. The lower part of which 1s 
submerged 1n the ocean that 1s 84,000 (eighty-four thousand) yø/anas deep and rises 84,000 
(eiphty-fourth thousand) yø7anas above the water. 


()  Encircling Mount Sineru, there 1s the first ring of mountains called Yugandhara, (half) 
of which 42,000 (forty-two thousand) yø7anas 1s submerged in the ocean and (half) of 
which 42,000 (forty-two thousand) yø7anas rises up above the water. 


(2) Beyond (the first) ring of Yugandhara mountains, there 1s the (second) ring of 
mountains called Isadhara of which 21,000 (fwenty-one thousand) yøjanas 1S 
submerged 1n the ocean and 21,000 (twenty-one thousand) yø/anas rises up above the 
Wafer. 


(3) Beyond the (second) ring of Isadhara mountains, there ¡s the (third) ring of mountains 
called Karavika of which 10,500 (ten thousand and five hundred) yø7anas 1s submerged 
1n the ocean and 10,500 (ten thousand and five hundred) yø7anas rises up above the 
Wafter. 


(4) Beyond the (thirrd) ring of KaravIka mountains, there 1s the (fourth) ring of mountains 
called Sudassana of which 5,250 (five thousand two hundred and fifty) yøjanas 1s 
submerged In the water and 5,250 (five thousand two hundred and fifty) yoj4as r1ses 
up above the wafer. 


(@) Beyond the (fourth) ring of Sudassana mounfains, there 1s the (fifth) ring of mountains 
called Nemindhara of which 2,625 (two thousand six hundred and twenty-five) yojanas 
1s submerged In the ocean and 2,625 (two thousand six hundred and twenty-five) 
}yOjanas rises up above the water. 

(6)  Beyond the (fifth) ring of Nemindhara mountains, there 1s the (sixth) ring of mountains 
called Vinataka of which 1,312 (thirteen hundred and twelve) yø/anas 1s submerged In 
the ocean and 1,312 (thirteen hundred and twelve) yø/anas rises up above the water. 
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(7) Beyond the (sixth) ring of Vinataka mountains, there 1s the (seventh) ring of mountains 
called. Assakanna of which 656 (six hundred and fIfty-six) yøjanas 1s submerged 1n the 
ocean and 656 (six hundred and fIfty-s1x) yo/anas r1ses up above the water. 


Between Mount Sineru and between the encircling rings of mounfains, there are seven 
rings of rivers called S1dã. 


In the ocean, lying to the southern side of Mount Sineru, there 1s the southern Island 
Continent called Jambudipa, called after the Rose Apple tree growing at the forefront of 
the Island, and this Island 1s surrounded by five hundred lesser Islands. 


Similarly, in the ocean, lying to the western side of Mount Sineru, there 1s the western 
Island Continent called Aparagoyaãna; on the northern side, the northern Island Continent of 
Uttarakuru; add on the eastern side, the Eastern Island continent called Pubbavideha, each 
Of them surrounded by five hundred lesser 1slands. 


In the Southern Island Continent of Jambidrpa, the Himavantä mountain 1s five hundred 
yojanas high and three thousand yø7anas broad lengthwise and breadthwise. It 1s graced by 
eighty-four thousand peaks. 


The Rose Apple tree growing at the forefront of JambidITpa Island Continent 1s of these 
dimensions: 1fs crown 1s fifteen yø/anas across; from the ground up to the trunk where the 
bịg boughs branch out, the height of the trunk 1s fifty yø7anas, the big boughs are each fifty 
yojanas long, each with a foliage a hundred yø7anas across, and a hundred yø/anas hiph. 


Of the same dimensions, the following six other great trees which last till the end of the 
world-system: the Trumpet flower tree 1n the realm of Asurä at the old site of Tãvatirhsa 
devas, at the foot of Mount Sineru; the SIlk Cotton tree 1n the realm of Garudas, the Nudea 
Sessilifolia in the western Island Continent, the wishing tree In the northern Island 
Continent, the Rain tree In the Eastern Island Continent, and the Indian Coral tree In the 
Tavatimsa Deva realm. 


The circular ring of mountain that marks the limit of the universe has 82,000 (eighty-two 
thousand) yoø/anas submerged under the ocean and 82,000 (eighty-two thousand) yøjanas 
rising up above the water. 


The shape of the JambidITpa Island Continent 1s a trapezium (the shape of the front 
purl of a bullock-cart); the western Island Continent 1s of the shape of a brass 
mirror (i.e., circular); the Eastern Island Continent 1s a crescent; and the Northern 
Island Continent 1s a square. The inhabitants of those Island Continents are said to 
have faces that have the same shape as that of the respective Island Continents). 
— Visuddhi-magga Mahatika, Volume | — 
In each world-system there 1s (the mansion of) the Moon which has a diameter of forty- 
nine yø/anas; (the mansion of) the Sun which has a diameter of flfty yojanas. 


The realm of Tavatinsa devas, the realm of Asuras, the Avici Niraya, the Jambidipa 
Island Continent — each of these four places 1s ten thousand yø7anas wide. They are called 
the Four Areas of Ten-thousand (;ø7anas) width. 


The Northern Island Continent 1s seven thousand yø7anas wide; the Eastern Island 
Continent 1s of the same size; the Northern Island Continent 1s eight thousand yøjanas 
wide. 


AlI the above features constitute one world-system. The void spaces where three of the 
world-systems touch one another are the Lokantarika desolate reglons. 


In each world-system, the three miserable sfates, namely, the animal world, the øefas” 
realm and the realm of aszakãyas, have their abodes on the earth, side by side with the 
human world. Underneath the layer of earth lie the eight zraya realms, each below the 
other, and each surrounded by lesser realms of continuous suffering called ssađäa Nirayas. 
The Niraya realms, the animal world, pe/as and asurakãyas are called the four miserable 
Sftates OŸ apä—ya. 


The human world is located on the earth. The deva realm of the Four Great Kings 1s 
located on the summit of Mount Yugandhara, at half the height of Mount Sineru. The 
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Tavatinsa Deva realm 1s located on the summit of Mount Sineru. These two deva realms 
are, therefore, terrestrial. Above the Tavatirnsa Deva realms lies Yama Deva realm; above 
that realm, Tusita Deva realm; above that realm lies Ninmãnarati Deva realm; above that 
realm lies Paranimmifa-vasavatti Deva realm. These six deva realms, together with the 
human world, are called the Seven Fortunate Sensuous realms (Kữma sugafi bhữm¡). These 
Seven Fortunate realms and the four miserable states of apãya together are called the 
eleven Sensuous Realms (KZma bhữmis). 


Above the six deva realms perfaining to the Sensuous Sphere, there are three Brahma 
realms of BrahmaparisaJja (Brahmas' retinue), Brahmapurohita (Brahmas' Mimsters) and 
Mahabrahma (Great Brahmas) which are the three Brahmä realms pertaining to the first 
jhãna of the Fine Material Sphere (nã-vacara). They are on the same plane. 


Above the three Brahma realms pertaining to the first /hãna of the Fine Material Spheres, 
there are the three Brahma realms pertaining to the second /hãna of the Fine Material 
Sphere on the same plane, namely, Pari/ãbha (Brahmas of limited radlance), 4ppananabhä 
(Brahmas of measureless radiance), and 4bhassara (Brahmas of streaming radiance). 


Above the three Brahma realms pertaining to the second /hãna of the Fine Material 
Sphere, there are the three Brahma realms pertaining to the third /hđna of the Fine Material 
Sphere on the same plane, namely, ?Pariasubhäa (Brahmas of limied glory), 
Appamanasubha (Brahmas of measureless glory), and S⁄bbhakinna (Brahmas of refulgent 
ølory). 

Above these realms there are two Brahma realms (also pertaining to the Fine Material 
Sphere) on the same level, namely, ƒehapphala (*very fruiful°) and 4saññasaa (non- 
percIpient beings). Above these are the 4viha (“bathed In their own prosperity”), 4/a7?ä 
(untormenting”), Sđass (“fair-to-see”), Sđas7 (*clear-sighted”) and 4kaniffha (“Supreme”) 
— five pure Abodes, lying one above the other successIvely. ƒehapphala, Asaññasaffa and 
the Five Pure Abodes pertain to the fourth /hãna of the FIne Material Sphere. Thus there 
are altogether sixteen Brahma realms pertaining to the Fine Material Sphere. 


Above the sixteen Brahma realms pertaining to the Eine Material Sphere, there are the 
four Brahma realms pertaining to the Non-Material Sphere, namely, 4kãsãnañcä-yatana 
(nfinity of Space), ƒiZñãnañcã-yafana (Infinity of Consciousness), 4kiñcaññã-yatana 
(Nothingness), and Nevasañfñiavasaffia-yatana (Neither-Consciousness-nor-Non- 
Consciousness), lying one above the other successively. 


Thus, there are sixteen Brahma realms of Fine Material Sphere and four Brahma realms 
of Non-Material Sphere, altogether making twenty Brahma realms. When the eleven realms 
of the Sensuous Sphere are added to them, there are the thirty-one realms In a world- 
system. This 1s a brief description of their location. 


In the foregoing manner, the Buddha has a complete knowledge of the Iinfimte world- 
systems as bases for senfient existence. This complete and clear knowledge of the world of 
living beings, the world of conditioned phenomena and the world of non-living things 1s 
the attribute of /okawidi. The five aggregates of the Buddha is the possessor of that 
attribute. (Refer to the brief meaning given earlier on). 


(6) Anuttaropurisa damma sarathi 


Visuddhi-magga g1ves anuftaropurisadammasarathi In two separate meanings: amnufaro 
explained as one attribute and đzmnasarathi as another. And it also gives, as another 
1nterprefafton, a combined meaning as one aftribute. We shall describe both the 
1nterpretations here: 


(a) Anuffaro: The Buddha 1s incomparable in morality, efc. in all the world so that He 
reigns supreme 1n this attribute among the world of living beings. To explain this 
further: the Buddha relgns supreme in morality, In concenfrafion, in wisdom, In 
emancipation, and in knowledge leading to emancipation. This supremacy 1s the 
aftfribute of aww/faro; the five aggregates of the Buddha 1s possessor of that attribute. 


(b) Purisadammasarath: “He who tames those who deserve to be tamed.” 
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(purisadamma, those beings deserving to be tamed; sarafh¡, tamer, 1.e. skilful teacher 
or Instructor). Those deserving to be tamed include devas, humans and Brahmas. For 
example, the Buddha tamed ø„4ea kings, namely, Apalala, Culodara, Mahodara, 
Aggisikha, Dhũmasikha, and Araväla, Dhanapala the elephant king, etc. and made 
them leave their savagery and get established in the Three Refuges. Then the Buddha 
tamed Saccaka the wandering ascetic, son of Nigantha; Ambattha, the young man; 
Brahmins Pokkharasati, Sonadanta and Kutadanta, etc. He also tamed powerful 
devas, such as Alavaka, Sũciloma, Kharaloma and even Sakka, the King of Devas. 


The Buddha not only tamed Individuals from their savage stage Iinto His disciples, but 
also uplifted those virtuous persons who had had purity of moralify to attain the first /hãna, 
or the ariyas who were Stream-enterers, to attain the three higher 7zzgøas by showing the 
method of training. So His Ttaming' also includes leading already half tamed persons to 
arahatship. Therefore, Pwrisadammasarathi means making savage beIngs to be established 
1n the lower morality, and to guide those possessed of lower morality (1e. half tamed) to 
attain the higher benefits leading to arahaffa-phala. This knowledge of instructing others 1s 
the attribute of đamưnasãrathi. The five aggregates of the Buddha 1s the possessor of this 
attrrbute. 


In the combined ïnterpretation of amz/aro and purisadammasarathi, only a single 
afribute 1s counted, to mean “the Buddha, who 1s unrivalled in taming those who are 
untamed”. To explain this: when a horse ftamer trains a horse, he does not and cannot train 
1 Into the desired state in a day. He has to train It over many days repeatedly. (The same 
holds true with other animals, such as elephants, bullocks, etc.) Even when a horse 1s 
supposed to be tamed 1t 1s not free from pranks. (The same holds true with other animals.) 
But the Buddha can tame a person at one sitting (1.e. in the course of one dialogue) fo aftain 
the eight vinokkha-jhãnas or attan arahafa-phala  When the disciple has atfained 
arahatfta-phala he becomes completely tamed never showing any more mad frolics. 
Therefore the Buddha 1s unrivalled in taming the unfamed persons. The knowledge of 
tuforing unfutored (¡.e. Ignoranf) persons 1s the attribute of awwffaropurisadammasarathi; 
the five aggregates of the Buddha 1s the possessor of this attribute. 


(7) Satthadevamanũssanarn 

This means the Buddha who guides devas and humans to gain for themselves the benefits 
at present, the benefifs 1n the future, and the ultimate benefit of Nibbana. This 1s indeed so. 
The Buddha teaches, exhorts and Instructs all beings to gain present benefits for some; fo 
gaimn benefit in future existences, for others and to attain the ultimate benefit of Nibbana, 
for others; each according to his or her sufficlency of past merit. Therefore the knowledge 
1n helping devas and humans to gain present benefits, benefits in the future, and the benefit 
of Nibbana 1s the attribute of sz/hãdeva-manussanam. The five aggregates of the Buddha 
1s the possessor of this aftribute. 


Another explanation: The Buddha ¡s like the master of a caravan, hence He ¡is called 
Satthadeva-manusanam. 


To explain it further: 


A wise leader of a caravan conducts the caravan safely over a đifficult and dangerous 
Journey. There are five kinds of difficult and dangerous journeys, namely, (1) a Journey 
noforious for highway robbers; (1) a journey through wild country where ferocious beasts, 
such as lions or tigers, roam; (11) a barren stretch of land where food resources are nof 
available; (1v) a Journey over parched country with no wafer resources and (v) a Journey 
passing through a country ¡nfested with yøkkhas (demons). Just as a good leader of a 
caravan safely conducts the caravan through the above five kinds of hazardous Journey, so 
also the Buddha gives protection to the way-farers of the Journey of life against the hazards 
of Jjourney marked by rebirth, aging, disease and death, grief, lamenfation, physical pam, 
sorrow and anguish, lust (attachment), hatred, bewilderment, conceit, wrong view and 
demeriforious acfs, and conducts them to the safety of Nibbana. Therefore, the Doctrine of 
the Buddha which lead beings to Nibbana 1s the attribute of sa/fhãdeva-manussanam; the 
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five aggregates of the Buddha 1s the possessor of this attribute. 


(The attribute sa/đeva-mamussanam should not be taken only to mean fo cover 
devas and humans. The term đevamamuwussãnam 1s used to give prominence tfo 
beings of the fortunate existences and who are fit to become liberated. However, 
the Buddha also gives appropriate guidance and counsel to anmals so that they also 
benefit from 1t and are thereby equipped with sufficing condition fo aftain magga- 
phaÏa 1n their next existence or in the third existence. The Commentary gives the 
example of Manduka Devaputta which 1s related below.) 


The Story of Manduka Devaputta 


At one time, the Buddha was staying at a monastery close to Gaggara Lake, near the city 
of Campa, which served as His place for collecting daily alms-food. One morning, on His 
usual Buddha-routine of entering the absorption of Compassion, He saw that, If He held a 
sermon 1n the evening, a frog would come and being absorbed In the sound of the Dhamma 
speech, it would be killed accidentally, and be reborn in the deva realm. And that deva 
would come to Him, accompanied by his big retinue which would be seen by the large 
audlence who would gain knowledge of the Four Truths and so make an end of suffering. 
After having this foreknowledge through His absorption of Compassion, the Buddha went 
into the city of Campa for alms-round in the morning. When the morning meal was 
finished, He went to the monastery, received the homage paid by the Đ/kkh„s, and went 
I1nto seclusion in His Scented chamber, spending the day In the bliss of the absorption of 
arahatta-phala. 


In the evening, when the four kinds of assembly were gathered at the lecture hall near 
Gaggaräa Lake, the Buddha came out of His Scented Chamber, took His seat in the lecture 
hall, and delivered a sermon. 


At that time, a frog came out from the lake, listened to the volce of the Buddha, and 
knowing that “this 1s the volice of the Dhamma”, was absorbed in 1t. (Although animals do 
not have the capacity to understand the meaning of the discourse, at least they can know 
the voice as one of Dhamma or righteousness or as one of wrongness, as the case may be.) 


Then a cowherd came upon the scene and being deeply Iimpressed by the Buddha's 
splendour in delivering the sermon and the deep silence in which the audience were 
listening to the sermon, he stood there leaning on his sfaff In hand. He dịd not notice that 
there was a flog on whose head his staff was resting. 


The frog died on the spot, even while 1t was absorbed 1n the sweet voice of the Dhamma. 
As 1t đied in full consciousness of the clear conviction in the goodness of the Dhamma, 1t 
was reborn In the Tavatirmsa Deva realm, with a golden mansion twelve yø7/anas wide as his 
residence, waifed upon by a large retinue of deva maidens. Then he pondered on his new 
sfate: “How have I got into this deva existence? I was Just a frog in my previous exIstence. 
What merit sent me, a mere animal to this high state?” And he saw no other merit than his 
getting absorbed In the voice of the Buddha's sermon which was the voice of the Dhamma. 


Then he went to the Buddha, while himself staying 1n his mansion, 1n the company of 
deva maidens. He and his deva maidens descended from the mansion in full view of the 
human audience and stood before the Buddha in worshipping attitude. 


The Buddha knew the deva, who was the flog which was stamped to death Just a moment 
ago. Stil, to let the audience realize the workings of &amna, as well as to show the 
abnormail psychic power of the Buddha (n seeing the past existences of all beings), He said 
to the deva 1n the following verse: 


“Surrounded by a large retinue, 

Shedding resplendent light all around 

with such powerful possession of personal aura, 
who 1s If that pays homage to me?” 


And the deva who, Just a moment ago, had been a frog replied: 
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“(Venerable Sir,) In my previous existence, 

I had been a frog, 

Born and brought up in the water. 

Even while I was absorbed in your voice of the Dhamma, 
A cowherd caused my death with his staff. 


“(Venerable S1r,) Jjust at the Instant of my death, 

Due to the serenity of my mind 1n listening to the Bhagava's 
VOIC€, 

I was reborn a deva. And now (Venerable Sïr,) 

See my glorious sfate, replete with refinue, 

my personal appearance and everything, 

And, above all, my effulgence that reaches twelve yø7anas! 


“O Goftama, those, who have for a long time 
Listened to the Dhamma taught by you, 

atftain the Peace of NÑibbana through Path-knowledge 
And become free from all sorrow.” 


Then the Buddha delivered the discourse 1n detail, suited to the audience, by Judging theIr 
past merits that would serve as sufficing condition for enlightenment. By the end of the 
điscourse, eighty-four thousand beings comprehended the Four Truths and made an end of 
suffering. The deva who had been a frog affained Stream-entry. He made obeisance to the 
Buddha, turned round with the Buddha on hs ripht, and also worshipping the Sangha, 
returned to the deva realm In the company of his large retinue of deva maidens. 


(8) Buddha 


He Is called the Buddha because He knows fully all knowable things. In another 
sense, He ¡is the Knower of the Truths and also makes the Four Truths known to 
being fit to know them. Hence, He is called the Buddha. 


The distinction between the second attribute of sưnznãsambuddha and the eighth attribute 
Of Buddha lies in that the former refers to the Four Truths, while the latter refers to the 
All-knowing wisdom, Szbbañfñutã-ñãna. If, however, the attrIbute Đwđdho 1s taken as 
supreme knowledge as the same for sưmnãsambuddho, then the former relates to the 
penetrative aspect (Pa/ivedha Nãng) of the Buddha's wisdom while the latter relates to the 
skilful aspect (Desanã Nãna) of the Buddha's wisdom In enlightening others. 


(9) Bhagava 

This attribute of the Buddha ¡s explained ¡in a variety of ways in the Maha Niddesa 
Pali. The Commentary also explains it in six different ways, while Visuddhi-magga 
MahaRkãa gives seven different interpretations. Here we shall discuss the first 
method of explanation in the Pali which 1s also the thrd method of explanation in 
the Commentary. This 1s the meaning generally given by Myanmar translaftors In 
their close literal renderings of the word, 1.e. “he who 1s endowed with six forms 
Of glory.” (Bhaga, the six exalted qualitles; van/a, being possessed of.) 


The Buddha ¡is called the Ø8hagava because He 1s endowed with six exalted qualitles 
(unattainable by the disciples) namely: (1) ?ssariya, (H) Dhamma, (11) Yasa, (1V) SirT, (V) 
Kammna, and (vì) Payat1a. 


()  Issariya (Supremacy) 


li means the Iinnate power of the Buddha to bend things to His wIll. Jssariya 1S Of 
two kinds, lokwfarãciffissariya (supramundane will power) and /okciffissariya 
(mundane will power). 


As regards supramundane will power, the Buddha has unsurpassed wIll power. In 
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displaying the Twin Miracle, to get a stream of water from the desired part of His body, 
He enters Into the preliminary absorption of ã2o-kas/na and then makes the resolve: “May 
there be a stream of water” which 1s a separate Iimpulsion thought process (2điƒfhãna-vithi). 
Then He enters into the preliminary absorption of ã?o-kasiz again. Then the special 
apperception (Iimpulsion) thought-process (œ5hiññãna-vĩthi) arises that causes the stream of 
water appear from whaftever part of His body as He has willed. 


Thus, to effect a stream of water from the desired part of His body, the Buddha has to go 
through four different thoughft-processes. Likewise, fo get a stream of fire glow from the 
desired part of His body, the Buddha enters Into the preliminary absorption oŸ /@o-kasina 
and then makes the resolve: “May there be a stream of fire” which 1s a separate Impulsion 
thought-process. Then He enters Into the preliminary absorption of /@jo-kasina again. Then 
the special apperception (impulsion) thoughf-process arises that causes the stream of fire 
appear from whatever part of His body He has willed. 


Briefly speaking, to get a stream of water flow from the body, the Buddha has to go 
through four separate thought-processes. The same 1s required to get a stream of fire gÌow 
from the body. The mastery of the Buddha's will power 1s such that in going through the 
thought-process 1n entering Into the preliminary absorptions, He can bring to a sfop the 
thouphf-process In any number of thoughtmoments He chooses. The life continuum 
thought-moments (bhavanga-cifía) that have to Intervene between the separate thought- 
processes are also limited to two. (Compare this to the case with the disciples who would 
need as many life-continuum thought-moments as they feel necessary.) The mastery In 
arranging the separate thought-processes and the life continuum thoughtmoments as 
desired, are the astonishing features of the Buddha's accomplishment in wIll power. This 1s 
the power In controlling mundane /hãn/c absorption. 


Likewise, In supramundane consciousness of arahaffa-phala, the Buddha has unsurpassed 
power of will. Due to this power, He enters into the absorption of arahaffa-phaïla at sụch 
litle odd moments when He takes a pause between making a point in His discourse and 
going on to the next, during which the audience would be saying “Sadhu!” (“good!”). Às a 
matfer of fact, there 1s not the shortest of odd moments when the Buddha does not dwell in 
the absorption of arzahafa-phala. (Ref: Atthasalin Mũlatk8). This 1s how the Buddha has 
amazing control of will power 1n supramundane conscIousness. 


Eight Mundane Eeatures of The Buddhaˆs Willpower 


In the Teaching, eight mundane features of the Buddhas willpower are generally cited. 
The eight are briefly described below: 


(a) Animã. The Buddha can transform Himself as small as small can be, even to an 
atomic size. This was the power He employed in taming Brahma Baka, where 
assuming the power of invisibility was the bet between them. 


(b) Mahima: He can transform himself as big as big can be, even making Himself taller 
than Mount Sineru (to any conceivable size up to one that might cover up the entire 
world-system), and still appear proportionate and glorilous. This was the power He 
employed to impress the Lord of Asura (who had previously thought he might have 
to look down on the Buddha because of his own enormous s1z€). 


(c) Laghima. He can levitate at wIll and travel im the air due to this power which causes 
lightness of the body comparable to His lightness (buoyancy) of the mind. 


(d) Pa#i: He can travel to any far away place at will. Ordinary people lacking 1n this 
power cannot travel bodily to far-off places as fast as their mind can travel. The 
Buddha can travel even to the deva realms and Brahma realms bodhly In an Instant. 


(©) Pãkammna: He can accomplish anything that He wishes. In the eight assemblies He 
resolved to appear as one of their kind (1e. among devas in deva realm He appears as 
a deva, efc.) (Ref: Chapter 50 on the Passing Away of the Buddha). In preaching the 
Doctrine to the Inhabifants of the other world-systems, He assumes the form, the 
VOIce, efc. Of one of the kings of those places. 


THE GREAT CHRONICLE OF BUDDHAS 


(Q is: Dominating the will of others. All the Buddha-routine ¡is accomplished through 


(g 


«đh 


this power; all beings having to fulfil the wishes of the Buddha. 


) Vasia: Mastery of psychic powers and absorptions. This 1s the power used to tame 
very powerful and arrogant individuals such as Uruvela Naga, overpowering the1r 
pOWers In every respect, such as emitting fire, vapour, efc. 


) Yafthãmavasayiđ. He has complete conftrol over /hđnïc absorptions and in displaying 
miracles being able to terminate them as He wills. It 1s this power which 
accomplishes the Twin Miracle of fire and water strewing out of the varIous parts Of 
His body, with fire glowing from the upper part of the body while water flowing 
from the lower part of the body, and then suddenly even when the audilence are 
watching In awe, making fire glowing from the lower part of the body while wafer 1s 
flowing from the upper part of the body, etc. 


The above eight powers of the wIll in mundane consciousness are 1ncluded In 7iđhividha 
abhiñña, knowledge by which supernormal powers are accomplished. The Buddha stands 
unrivalled in this knowledge. 


These eight mundane powers and the masfery in mundane willpower and supramundane 
willpower mentioned above together are called the first of the six exalted qualities, 1.e. 


ISsa 


Œ) 


đi) 


rửya (supremacy). 
Verse in Adoration of The Exalted Quality of Supremacy 


"O Exalted One! Your arahaffa-phala consciousness 1s marked by the mastery of 
supramundane will-power as well as the elght forms of mastery of mundane will- 
power such as In turning Yourself into an infinitesimal form. O Exalted One! May 
this be my humble adoration to you!” 


Dhamma (Knowledge of the Nine Supramundane Factors) 


Thịs glorlous quality 1s the knowledge of the Buddha In His unique affainment of 
the nine factors of the supramundane sphere, namely, the four zaggas, the four 
phalas and Nibbana, that destroy all defilements so completely that no faint 
suøgestion of their presence due to past habits remains. The meaning 1s obvious. 


Verse in adoration of the exalted quality of Dhamma 


”O Steadfast One! 

You are Iimbued with the four ariya-rn„agøas, 
the four ariya-phalas, 

And Nibbana, 

That destroy all defilements, 

Leaving not the faintest trace. 

O Glorious font of the Dhamma! 

May this be my humble adoration to You!” 


Yasa (Fame and Followership) 


The glorious reputatlon surrounding the Buddha 1s no empty boast but true fO 1tS 
every detail, and well deserved. In that sense the Buddha's reputation 1s pure, 
unadulterated, un-exaggerated. There are certain personages of wide repute, 
deserving of them but their repute does not reach the three worlds (1.e. the deva- 
world, the human world, the Brahma-world). 


The reputaton attributed to the Buddha 1s such that the achievers of non-mafterlal 
absorptions, (arữa jhãna) can remain in the non-materlal Brahma-world (arzpa Brahm8) 


and 


contemplate on the nine supreme attributes of the Buddha. Since the Buddhas fame 


reaches even the non-material Brahma-world, 1t hardly needs saying that this fame spreads 
1n the Fine Material Sphere and the Sensuous Sphere as wellL 


Verse in Adoration of The Exalted Quality of Fame and Following 


“O Steadfast One! 
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You are attributed with glorious fame 
Spreading over the three worlds, 

Purely deserved by You. 

O paragon of personal repute! 

May this be my humble adoration to You.” 


(v) SirT (Splendour of Physical Perfection) 


The Buddhas glorious quality of physical perfecion was such that all devas, 
humans and Brahmas could never satisfy themselves In gazing at His superb 
appearance. For, He was endowed with the thirty-two marks of the Great man as 
well as eiphty lesser characteristics. Those who went to see the Buddha had to 
leave only because the proper time to stay before His presence had run out but they 
felt uncontented with feasting their eyes on the sheer maJesty of the person of the 
Buddha. 


Verse in Adoration of The Exalted Quality of Physical Perfection 


“O Resplendent One? 

You are endowed with physical excellence 

In every aspect. 

That makes You the cynosure of all devas, humans and 
Brahmas. 

O fairest of all men! 

May this be my humble adoration to You!” 


(v) Kãma (Power of accomplishment) 


The Buddha accomplished all He sets out to accomplish and the steadfast purpose, 
the steady effort underlying this power of accomplishment, 1s called KZmma. Since 
as Bodhisatta Sumedha, He received the assurance of future Buddhahood from 
Buddha Dipankara, He had set His mind on leading humanrtty to liberation: 


“May I become enlightened and may I be able to lead the multitudes to 
enlightenment (Buddho bodheyyam). 


“May T attain liberation from the round of rebirth, and may I be able to lead the 
multitudes to liberation (Mu/to moceyyam). 


“May I cross over to the shore of safety and may I be able to ferry across the 
multitudes to the shore of safety (77no fãreyyarn).`” 


That earnest desire, that steadfast purpose, had never waned in the Buddha. lít was that 
purposefulness that led Him to attain perfect Enlightenment through 7magga-phaia, thus 
fulfilling His earnest desire. He had thus gained Enlightenment, had gained liberation from 
the round of rebirth, and had crossed over to the safe shore that Is Nibbana. 


There are some people who may have earlier desired for the good and welfare of oneself 
as well as of others. But once their welfare 1s fulfilled, they are apt to forget about others' 
welfare, or are unable to carry our their set purpose concerning others. The Buddha 
attaning Buddhahood was reinforced by the Path-Knowledge in devoting Himself to the 
origimnally set task of helping others. This zeal was the principal cause of His 
accomplishment in making the multitudes see the Four Truths, enabling them to cross OVer 
to the safe shore of Nibbana. Therefore the steadfast wish (ađhigama-chanđa) that was 
responsible for the glorious accomplishment of the Buddhas mission both for Himself and 
for others, 1s Kia. 


Verse in Adoration of The Exalted Quality of Accomplishment 


“O Steadfast One! 

You have long wished for the good of Yourself 
as well as of others. 

That earnest wish has found fulfilment now. 
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O Achieving One! 
May this be my humble adoration to You!” 


(v1) Payatta (Diligence) 
Payatfa means unrivalled diligence. (Consider the fivefold Buddha routine! carried 
out untiringly every day.) His untirring zeal In keeping up the fivefold Buddha 
roufine earned Him the love and esteem of the living world. The Right Effort 
(sammäã vayana) that entitles him to the warm regard of the whole living world 1s 
the glorious quality of Payafa. 


Verse in Adoration of The Glorious Quality of Diligence 


“O Diligent One! 

You possessed Right Effort, 

That steadfastness which won the highest esteem by the 
whole world. 

O steadfast One! 

May this be my humble adoration to You!” 


Miscellaneous Remarks about The attributes of The Buddha 


The attributes of the Buddha are Infimte. Out of them, the nine (or ten) supreme aftfrIbuftes 
are menfioned In the Scriptures for easy understanding and memorizing by devas, humans 
and Brahmas. 


The Buddha's Attributes in A Nutshell 


AlI of the Buddhas glorlous attributes can be put into two main categorles: (I) The 
attributes that proclaim the accomplishment of the Buddha by Himself, (a/ahia sampaffi) 
and (2) the attributes that stand testimony to the Buddha's service to the general weal of the 
multitudes, (parahifa pafipaffi). 


In the first category there are fwo aspects, (¡) the success the Buddha achieves 1n 
overcoming the defiling tendencies, and (1ñ) the endowment of a varlety of Knowledges. 
(The innate powers of the Buddha that He 1s invested with flow from these two sources.) 


In the second category of the Buddhas attributes too, there are fwo aspecfs: (1) the 
severity Of effort in preaching the Dhamma to the multitudes purely out of compassion, 
unfinsged with any expectation of gain or fame; and (1) the infinite patlence In wishing well 
even fo persons anfagonistic to Him and 1n awaiting the ripeness of time on the part of the 
hearers to comprehend His Teaching. The Buddhas acceptance of offerings of the four 
bhikkhu requisites 1s another form of doing useful service to the donors who thereby gaIn 
great merit. Thus the nine attributes such as Araham, are taught to sipgmfy the two above 
aspecfs of His own accomplishments and His service for the welfare of others. 


The nine supreme atfributes are read Into the above two aspects In the following way: 
Araham clearly describes the Buddha's success In getting rid of all defilements. 


Sammasambuddha and Lokavidi clearly describe the Buddhas endowment of 
variety of knowledges. (Here, it might be asked: “Does 1okawiä also not stand for 
Perfect Self-Enlightenment?” The answer 1s: “Yes, 1t does.” However, there 1s this 
disincion: Sœmmãsambuddho stands for the cefficacy of Perfect Self- 


1. Eive fold Buddha routine: 
1. Early morning routine — Going on alms-round, acceptance of meals by donors, giving 
discourses oŸ appreciafion to douors. 
2. After meal routine — Advice to Sangha, meditation practice suitable for each Đh/kkhu, short 
Test, survey Of /o&kđ to see sentlent beings ready for liberation, discourse to laity In the afternoon. 
3. First watch of the night — Bathing, slight rest, discourse to Sangha. 
4. Middle watch of the night — Discourse to đevas, brahmas. 
5. Last watch of the night — Walking exercise, sleep four hours 10 p.m. to 2 a.m., survey of Ïoka 
for sentlent beings ready for liberation. 
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Enlightenment while Uokaviđi signifiles the efficacy of the Buddha's discriIminating 
knowledge about the mental framework of His hearers, such as tendencles, efc. 
Hence two different attributes are proclaimed.) 


Vijjãcarana sampanno completely conveys the comprehensive accomplishment of 
the Buddha by Himself. 


Suseafa proclaims both the Buddhas accomplishment by Himself and the 
achievement in working for the welfare of others, together with the underlying 
cause of both. 


Anuftaropurisadammasarathi and safthãdevamanussana clearly demonstrate the 
Buddha's achievement in bringing the welfare of others. 


Buddho brings out the meaning of accomplishment by Himself as well as 
accomplishment for the good of others. (After mentioning Sømmãsambuddho, the 
Buddha further proclaims đo because the former Indicates His penetrative 
knowledge whereas the latter conveys His knowledge In imparting knowledge.) 


Bhagava highlights both the Buddha's accomplishment for Himself and the success 
1n bringing the welfare of others. 


Considered In another light, the supreme atfributes of the Buddha fall under three 
cateøories, namely: (1) Attributes that are root causes (hefw), (1) attributes that are results 
(phaïa), and (11) attributes that bring welfare to others (sa pakãra). (These three may be 
called success In root cause, success In result, and success In welfare of the world.) 


The first four attributes, viz. 4raham, Sammasambuddho, VIjjacaranasampanno, 
Lokavidii, portray the root causes of attributes that the Buddha 1s endowed with. 


Anuftaropurisadammasarathi and Saffadevamanussanam clearly describe the 
Buddha's success in working for the good of others. 


Buddho clearly points out to the Buddha's endowment of happy root cause as well 
as accomplishment for the good of others. 


Sugdía and Bhagavä reveal the endowment of the three kinds of success, 1.e. In 
TOOf cause, 1n result and in the welfare of the world. 


(These two modes of explanation are taken from Visuddhi-magsa MahatIkã, Volume ]) 
Contemplation of The Buddha (Buddha-nussati Bhãvana) 


Myanmar devotees, who can read Pali and know only the Myanmar language, should 
commrt to memory the nine attributes of the Buddha in Pali and Myanmar as given above. 
They should recite each of them at a speed neither too slowly nor too fast, reflecfting on 1ts 
meaning. One who reflects on the attributes of the Buddha, while doing so, prevents the 
arising of thoughts of lust, hatred and bewilderment, besides gaining concentration which 
clears the mind of lethargy and distraction, and rendering 1t possible for a righteous 
thoughf-process to arise through the equanimous affitude of straight menfal exercise. 


When the concentration gets stronger through this medifation practice, the hindrances 
(mvaran4) fall off, and defilements are quelled and consequently, five facultiles such as 
faith (saddh2đ) become very pure and effective. The repeated reflection on the Buddha 
sharpens Initial application of the mind (v/#&2) and sustained application of the mind 
(vicara). When these two factors are functioninng well, delighfful satisfaction (77?) ar1ses. 
Due to the delightful satisfaction, seremty of mental concomifants and serenity of mind 
arise, as the result of which physical and menfal uneasiness (defilements associated with 
subtle forms of distraction) are quelled. When there 1s serenity of mind and serenity of 
mental concomitants, happiness that causes the arising of concentration becomes 
pronounced. The thought-process being enriched by happiness 1s firmly fixed on the obJect 
of meditation. 


Thus the factors involved In meditation, beginning from 1mifial application of the mind, 


become more and more efficient stage by stage. The mind 1s neither retarded nor distracted 
so that the medium atfitude of mental exercise or equanimity 1s maintained and the five 


THE GREAT CHRONICLE OF BUDDHAS 


faculties such as faith are functioning in a balanced way. Now, the five factors of /hãna, 
viz. Iniial applicaton of the mínd, sustaned application of the mind, delightful 
safisfaction, happiness and one-pointedness of mind, arise simultaneously at every thought 
moment with the greaft meritorious conscIousness („ahã kusala ciffa) of the contemplation 
on the Buddha which 1s mental cultivation pertaining to the Sensuous Sphere (kãma-vacara 
bhayan8). Thus, neighbourhood concenfration or threshold concentration („acãra-jhãng) 1s 
achieved. When this concentration arises together with the øreaf merifOrIOus COnScIOusness 
of the contemplation of the Buddha, which 1s mental cultivation pertaining to the Sensuous 
Sphere, the medifator 1s called one who has achieved #acãra-/hãna oŸ the contemplation 
of the Buddha. 


(Contemplation of the Buddha can, at best, reach the level of threshold or 
neighbourhood concentratlon (acãra-/hãng) pertaining to the Sensuous Sphere 
only, and not aøpana (ripaä-vacara) jhãna. Why 1s 1t so? Tt 1s because the attributes 
of the Buddha are ultimate đhamnas and are too profound to be fully concentrated 
up to the aøpana-/hãna stage. It 1s like a vessel that cannot remain stable on very 
deep wafers.) 


lt might then be asked: “In contemplating the attributes of the Buddha, the names of the 
ultimate đhamưznas of the nine atfributes, such as Araharmn, etc. are still made obJects of 
contemplation. Why are these names said to be ulimate đhømwnas?” The answer 1s, again, 
that the attributes of the Buddha are so profound that, although at the mitlal stage of 
meditation, these names (such as arzh) are made as objects of meditaton, when 
concentration 1s developed, the mind passes on from mere names to ultimate reality. 


Again, one might further ask: “Are not some ultimate đhøœmwnas such as the first non- 
material consciousness (?2a/hamäã-ruppa viññãng) used as object of meditatlon and ap?anã 
jhãna, sụch as the second non-material /hãna, achieved thereby?” That 1s true, but that 1s a 
case of single object of meditation. The attributes of the Buddha are not a single obJect. 
They are a complex variety. So the comparIson 1s not valid. 


lt may then be questioned: “A yog1 contemplating on the thirty-fwo aspects or parts of the 
body, although starting with a number of them, after concentraflon becomes developed, 
fixes his mind on a single aspect or part only and achieves the first Fine Materlal Jhãna. 
Then why 1s the same process not true in the case of the contemplation of the Buddha?” 
This 1s not an appropriate analogy. For, although there are as many as thirty-tfwo aspecfs Or 
parts of the body, all of them have a single reality, which 1s loathsomeness of the body 
which truly becomes the object of meditation leading to achievement of a7anä-/hãna. In 
the case of the attributes of the Buddha, they are replete with meaning 1n a varlety of ways, 
and hence concentration achievable belongs only to the Sensuous Sphere, and only up to 
tu 0qacära-jhãng stage. 

“Why not concentrate on only one of the nine attributes then?” 


The answer is: when concentration becomes developed, the attributes of the Buddha are 
comprehended by the yogi so that he cannot fix his mind on any one of them only because 
his faith grows so much as to know no bounds. 


Benefits of Contemplation of The Buddha 


A virtuous one, who repeatedly contemplates the atfributes of the Buddha, has 
exceptional esteem of Him which 1s comparable to the aziyas' devotion to Him. Repeated 
recollection of the Buddha develops his mind such that he has a stable mindfulness. The 
profundity of the Buddha's attributes, on which his mind 1s trained, makes him a person of 
profound wisdom. The nine attributes 1n themselves are the fertile field for sowing merif, 
therefore consfant recollection of them 1s highly meriforIous. 


Reflection on the Buddha 1s a menftal exercise conducive to delightful satisfaction (777), 
one of the even factors of Enlightenment. The yogi becomes possessed of much delightful 
satisfaction, first of the feeble kind but, later, of an ecstatic kind. The mindfulness that 
dwells on the attributes of the Buddha overcomes fear, therefore the yogi becomes 
indifferent to fear and dread, great or small. Since this mental exercise has the nature of 
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warding off physical pain, the yog1 acquires a kind of tolerance to pain. He also feels that 
he 1s together with the Buddha. The body of one, whose mĩnd 1s absorbed 1n the thoughts 
of the Buddha, 1s like a shrine containing the Buddha so that 1t becomes worthy of 
adoration. His mind 1s always inclined to Supreme Enlightenment. 


The yogi's mind 1s consfantly reminded of the attributes of the Buddha with the result 
that any evil thought that might arIse 1s driven away before evil word or deed 1s committed, 
as 1Ÿ being shameful to do 1t, and being abhorrent to do 1t In the presence of the Buddha. 
Contemplation of the Buddha 1s a basis for gaining 72gga-phala. IÝ the yog1 does not gaIn 
magsa-phala in this existence for want of sufficlent past merit, he 1s reborn ¡in the 
fortunate exIstences. 


These are the benefits of contemplating the Buddha as explained in Visuddhi-magga. For 
greater details the reader may refer to Subhuti Thera Apadana in the Thera Apadana Pali 
(and Myanmar translations). 


The Six Supreme Attributes of The Dhamma 


Svãkkhãto bhagavatã dhammo sandithiko akaliRo ehi passiko opaneyyiko pacattam 
veditabbo vifffuhi. 


1 The Dhamma consisting of magga-phala, Nibbana and /ariya/ 1s well-expounded, 
sväkkhãfo, because: (a) 1t 1s excellent in the beginning, excellent in the middle and 
excellent at the end, In the ufterance of each word 1n sfrict accordance with the six 
rules of ørammar and ten rules of articulation of the Magadhan tongue; (b) and (c) 
because 1t shows the middle way, avoiding the two extremes, and because 1t quells the 
fires of defilements and completely extinguishes them; (d) because 1t explains the 
nature of Permanence, Stability, Pacification and Deathlessness. 


HÌ 


` 


The Dhamma, 1.e. the four z„aggas the four øhaÏas and NIbbana, 1s sưnđifhiko because 
1f 1s practiced and realized by the arj;as who have thus exhausted the defilements; and 
also because 1f 1s the Instant destroyer of defilements, 1t wins the laurels of victory. 


1) The Dhamma, the nine supramundane factors, is økØl#o because it fructifies 
1immediately, In that the fruit (høia) of the Path Œmagga) 1s attainable without a 
momenits delay. 


1v) The Dhamma 1s ehipassiko because 1t 1s clearly visible like the majJestc moon ïn a 
clear sky, free of mist, smoke, cloud etc. or like the Manohara gem that 1s found on 
Mount Vepulla, Inviting all to come and see for themselves. 


v) The Dhamma 1s oøaneyyiko because the four mzggas serve as the raft for crossing 
over to the safety of Nibbana, while pha/a and Nibbana bestow upon the ariyas with 
the realization of a safe haven. 


vi) The Dhamma 1s paccaffaw vedetahbo because 1t must be realized, through Individual 
effort, by the wIse. 


Explanation of The Above Attribute 
(1) Svakkhata 
In Svafkkhãra, Dhamma refers to the Doctrine (pariyai), the four zmagøas, the four phaÏas 
and NÑibbana (the øarizaf and the nine supramundane factors). 


The øarizaí 1s excellent 1n the beginning, excellent in the middle and excellent at the end 
because 1t 1s perfect in meaning and in words and because 1t proclaims the threefold 
training and the Ariya Path (M⁄agga). as the pure and complete way of practice. 


The øariyaf 1s perfect because even within a single stanza, 1fs first line 1s perfect, and 
therefore perfect in the beginning; 1ís second and third lines are perfect and therefore 
perfect in the middle; 1ts fourth line 1s perfect and therefore perfect at the end. In a 
discourse, 1t has an introduction that makes 1t perfect in the beginning. It has a conclusion 
that makes It perfect at the end. And the middle portion, with 1s logical connections 
between various points, makes 1t perfect In the middle. In a discourse consisting of a 
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number of connected thoughts, the first connection of logical relationshiIps 1s perfection 1n 
the beginning. The last connection of logical relationship 1s perfection at the end. The 
remaining logical relationships are perfection 1n the middle. (These remarks are for 
Suttanta Pitaka.) 


(In another way:) In the Suttanta and Vinaya Pitakas, all of the discourses mention the 
place where the event took place (Savatthi, RaJagaha, etc.) which 1s perfection in the 
beginning. The compatibility of the discourse with the natural bent of the hearers on that 
particular occasion, the Incontrovertible truth contained 1n the meaning of the discourse, the 
substance, and the 1llustrations make the middle perfect. The benefit gained by the audience 
through ther faith and conviction, the proper conclusion of the theme, make the end 
perfect. 


In brief, the whole of the Pariyafi Dhamma, comprising the Three Pifakas, essentially 
proclam Morality, Concentration, Insipht-wisdom, Ä⁄4gga, Phala and Nibbana. They 
pronounee the true Buddha, the true Dhamma, the true Sangha. They clearly prescribe the 
noble and correct practice that leads to Buddhahood, or Perfect Self-Enlightenment, 
Paccekabuddhahood and arahatship or enliphtenment as a disciple. Thus, the three Pifakas 
have the intrinsic excellence 1n the beginning in Morality; the intrinsic excellence of the 
middle in Concentraftion and Insight-wIisdom; the Intrinsic excellence at the end in Nibbãna. 
Or taken 1n another lipht, they are excellent in the beginning through Morality and 
Concentration; excellent in the middle through Insight wisdom, and zzagsz; and excellent at 
the end through øhz/a and Nibbana. 


Ớr, put 1t in another way, they are excellent in the beginning by declaring the true 
Buddha, excellent in the middle by declaring the true Dhamma, and excellent at the end by 
declaring the true Sangha. Again, anyone, who takes up the practice as shown 1n the 
Pariyata Dhamma or the Three Piftakas can attain any of the three classes Of 
Enlightenment, and are therefore excellent In the beginning throuph Perfect Self- 
Enlightenment; excellent In the middle through Paccekabuddhahood, and excellent at the 
end through Enlightenment as a disciple. 


The Buddhas Doctrine requires His disciples fwo sfeps to take: the first step 1s for them 
to listen atfentively with a certain faith, and the second 1s to take up the practice of the 
Dhamma. When the above steps are taken in their order and the proper practfise 1s done, a 
disciple attains arahaffa-phala. Therefore, In listening to the Doctrine, If you have the 
ulimate obJectIve of arahaffa-phala, you gain the knowledge of what has been heard, 
Sutamaya ñãna, the repeated arising of which can put away the hindrances of the mind. 
Hence paying good attention to the Doctrine 1s excellence 1n the beginning. IÝ you take up 
the Practice of the Dhamma after repeatedly listening to 1t, you get the calm that comes 
with concentration, sưmnafha-sukha, and then 1Ý pursued correctly, you gain insight into 
phenomena which gives you peace and satisfaction, wi2assana-sukha. Thus the practice of 
the Dhamma 1s excellence In the middle. Since proper practice leads to arahaffa-phala, the 
result of the practice 1s the excellent at the end. In this way 1s the Pariyat Doctrine excellent 
1n the beginning, in the middle and at the end, and therefore 1t 1s truly acclaimed as 
Sväkkhãto. 


The Buddhas Pariyat Doctrine clearly chalks out two modes of the practice, the practice 
conforming to the teaching, sãana brahmã cariya, and the noble practice of the Path, 
magsa brahmä cariya. (Of those two, the first refers ordinarily to the threefold training 
and kindred teachings while the second refers to the very essence of the threefold trainng 
and the successful measure of the threefold training, namely, the ariya-rn„agga.) In teaching 
these fwo modes of the practice, the Buddha defined the Noble Practice In terms of the 
deepest significance in meaning. For Instance, 1f a religious teacher were to øIve emphasis 
on such mundane words as gruel, rice, or men or women, these terms do not have any 
1ntrinsic value that can lead to the ending of the woefulness of the round of exIstences. So, 
such words do not carry any sigmificant meaning from a truly religious point of view. The 
Buddha rejects giving emphasis on these mundane terms but expounds the Four 
Foundations of Steadfast Mindfulness (Szfima/fhana), the Four Earnest Endeavours 
(Sammappadhana), etc. in detall which have the effect of gaining release from the round of 
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existences. Thus, the Pariyat Doctrine defines the Noble Practice in these significant 
absolute terms, replete with profound meaning. 


Further, the Noble Practice 1s expounded in words and phrases that are perfect. In this 
matter there are ten Important rules of enunciaflon of words. They are: 


1 Sithila akkharas, unstressed words (e.g.) ka, ca, ta. 


I1) Dhanita akkharas, strongly stressed words (e.g.) kha, gha, In the five-lefter groups of 
Pali alphabet, the second five letters and the fourth five letters are strongly stressed 
words. 


11) Digha akkharas, letters associated with long vowels, (e.g.) ka kũ, ke, ko. 
IV) Rassa akkharas, letters associated with short vowels, (e.g.) ka, kI, ku. 


Vv) Œawr akkharas, welghty' words all the đĩeha akkharas and short sounding words 
with conJunct-consonanfts trailing behind belong to this class. (e.g.) In sưn/a (sa anfa): 
the short-sounding word, sư becomes sa here, which 1s a garu akkhara. 


vì Lahu akkhara, all other short-sounding words (rassa akkharas) with no conjunct- 
consonanfs. 


vi) Miggahita akkharas: words uttered with a closed mouth (the sound produced by 
closing the mouth without letting the sound and the alr caused by the respective 
organ of speech escape 1s called migeah14). 


VIH) Vinutfta akkharas: words uttered with the mouth opened (e.g.) Ka. 


1X) Sgmbandha akkharas: two successive words with a connected sound (e.g.) In 
upasampadä pekkho, no pause 1s to intervene between đZ and pek, but the whole 
WOrd 1s fo be ut(ered without break in between. 


X) Vavafthia akkharas: separately sounded words (e.g.) In sau me, there must be a 
pause between sãfu and me. 


The above ten rules are called the Ten Wyøñjana buddhis. Wyafñjana means words uttered 
as vocal expresslons of the mind. ƒWyañjanabhuddhi means the mìnd and mental 
concomitants that cause the utferance of words. The words thus uttered also are called 
VWyafJanabuddhi 1n a metaphorical sense. 


lí is not all the languages that conform to the above ten rules of enunciation. For Instance, 
1n Tamil only one or two of the rules are met with. In Kirata there are no labial sounds. In 
'Yun every word 1s pronounced heavily. In Parasika (Padasika) all words are pronounced as 
niggahta. A discourse made by anyone in those tongues 1s therefore deficient In the 
linguistic aspect. 

The Buddha expounds the Pariyat Doctrine in accordance with the ten rules of 
enunciation. Hence the Pariyat Doctrine the Noble Practice 1s perfect in words and phrases. 
(The perfection of the words and phrases 1s discussed along the grammatical rules, such as 
Net, etc., in W/suddhi-magga and the great Sub-commentfary, other Commentaries and 
Sub-commentarles. Here we are not going Into these details.) 


Furthermore, the Pariyat Doctrine expounded by the Buddha 1s perfect because 1t contains 
the five qualiles, namely, Morality, Concentration, Wisdom, Emancipation and Insight 
leading to emancipation so that there 1s no essential thing or no other pure element to add 
fO 1. 


Agaimn, the Pariyat Doctrine expounded by the Buddha 1s perfect in the sense that there 1s 
nothing that 1s harmful and 1s to be discarded, for 1t has no trace of the defiling things such 
as wrong view or concelt, but 1s purely productfive of liberation from the woeful round of 
exIstences. In another sense, there 1s no flaw whatever in this Pariyat Doctrine since If 1s 
not something that 1s delivered to anyone with an eye on material gain or for fame and 
applause. Therefore, 1t 1s pure in all aspects. 

Thus the Pariyat Doctrine preached by the Buddha ¡s truly well expounded (Syãkkhãfa) 


because of 1fs perfection in meaning, in words and phrases, and 1s by 1s very nature 
perfectly pure, laying down the Practice of Purifty In 1fs two fold modes. 


THE GREAT CHRONICLE OF BUDDHAS 


Taken in yet another light, the Pariyat Doctrine preached by the Buddha 1s well- 
expounded because 1t does not deviate from the avowed claim. Consider this: Holders of 
doctrines, other than the Buddha's, preach their gospel of impediments which are not truly 
1mpedimeníts, and their gospels of emancipation which are not producfive of emancipation. 
Hence, their doctrinnes deviate from the avowed claimm, and are therefore not well- 
expounded, but only ¡ll-expounded. 


The veracity of the Buddhas Pariyat Doctrine 1s never called in question. What the 
Buddha declares as impediments to the attainment of /hãna, magga, phala, and Nibbaãna are 
truly impediments. What the Buddha declares as factors conducive to emancipafilon are 
truly so. Nowhere does the Pariyat Doctrine deviate from 1s avowed claims. That 1s why 
the Pariyat Doctrine 1s truly well-expounded, Sakkhãto. 


The above two Interpretations of the attribute of svãkkhãí/a 1s all the more remarkable 
when they are seen In associafdon with the four kinds of Perfect Self-confidence of the 
Buddha (ca/#vesara/j/añana). The Commentarles usually relate svãakkhZía with these four 
factors (Knowledges). The four are given below: 


The Four Kinds of Perfect Self-confidence (Vesarajja-fñana) 


(I) The Buddha made His bold admission that “I am the Supremely Enlightened Buddha 
endowed with the All-knowing Wisdom,” and truly 1s He possessed of the All-knowing 
Wisdom. 


(2) He made His bold admission that “l am an azrzhaí who has destroyed all the 
defilements,” and truly 1s He an araha. 


) He boldly declared with His All-knowing Wisdom that “Such and Such factors are 
1mpediments to go to good destinations, to /hãna, magga and phaÏa,” and truÌy are 
those factors of Impediments. 


(4) He boldly declared with His All-knowing Wisdom that “Such and such facfors are 
those that lead to emancipation from the woeful round of existences,” and truÌy are 
those factors producfive of emancipation. 


(1) That being so, there 1s no one who can challenge the Buddha on good grounds 
saying: “You claim to be Ommiscient, but you do not know such and such thing.” And there 
1s indeed not a single thing that the Buddha does not know, that would provide good 
gøround for anyone to make such a challenge. Knowing Himself thus unassailable, the 
Buddha has perfect self-confidence that His attainment of Perfect Enlightenment 1s truly 
perfect; and this self-confidence gives Him great delightful satisfaction coupled with the 
reviewing Knowledge of His own attainmert. [This 1s one kind of Perfect Self-confidence 
(Knowledge) dependent on his successful Knowledge.] 


(2) LikewIse, there 1s no one who can question the Buddhas claim about purity. No one 
can challenge him, on good grounds saying: “You claim to be completely pure, yet you still 
have such and such Impurity or defilement.” For there 1s indeed no defilement that the 
Buddha has not rid Himself of, that would provide good reasons for anyone to make such a 
challenge. Knowing Himself thus unassailable, the Buddha has perfect self-confidence that 
His purity 1s truly perfect; and this self-confidence gives Him great delighfful satisfaction 
coupled with the reviewing Knowledge of His purtty. [This 1s one kind of perfect Self- 
confidence (Knowledge) dependent on His successful abandonment of defilements. ] 


(3) LikewlIse, there Is no one who can challenge the Buddha, on good grounds, saying: 
“The factors that you declare to be obstructions against going to the good destinations, to 
jhana, magga, phala, and Nibbana, have no obstructing effects on those who resort to 
them.” For there 1s indeed no Iimpediment that falls to obstruct achievement of due results 
Of the practice of the Dhamma. Knowing Himself thus unassailable, the Buddha has perfect 
Self-confidence that what He has declared to be impediments are truly Iimpedimenfs to the 
Noble practice; and this self-confidence gives Him great deliphtful satisfaction coupled 
with the reviewing Knowledge of His own Doctrine. [This 1s one kind of perfect Self- 
confidence (Knowledge) dependent on His special accomplishment in Imparting 
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(4) LikewIse, there Is no one who can challenge the Buddha, on good grounds, saying: 
“The factors, that you declare to be leading to emancIpation from the woefulness of the 
round of existences, do not lead to emancipation of those who take up these factors.” For 
there Is no factor of emancIpation that does not bring emancipation to the diligent. 
Knowing Himself thus unassailable, the Buddha has perfect self-confidence that what He 
has declared to be emancipating factors are truly emancipatory; and this self-confidence 
øIves Him great delightful satisfaction coupled with the reviewing Knowledge of His own 
Doctrine. [This 1s one kind of perfect Self-confidence (Knowledge) dependent on the 
peaceful security of the Dhamma.] 


The above four kinds of Perfect Self-confidence of the Buddha are called the four 
Vesarajjafñanas. Of these four, the fẨirst two go to prove the fact that the Doctrine 
expounded by the Buddha 1s well-expounded 1n that 1t 1s excellent in the beginning, 1n the 
middle and at the end. lít is perfect in meaning and in wording. It need not be either added 
fo or expunged. lt 1s perfectly pure 1n 1ís prescription of the Noble Practice In 1s tfwo 
modes. (which 1s the first interpretation of svakkharfa above). 


The remaining two substantiate the fact that the Doctrine 1s well-expounded because 
whatever 1s declared as impeding facfors are truly impediments and also because whatever 
1s declared as contributory factors to emancipation are truly emancipatory (which 1s the 
second I1nterpretation above). (This is how the øariyzíii dhamma the Doctrine, 1s svãkkhãfo 
or well-expounded). 


The Supramundane 1s well expounded In that 1t leads to Nibbana throuph the practice of 
the four Paths declared by the Buddha thus: “This 1s the correct practice, the way to 
Nibbana, and this 1s Nibbãna that 1s attainable by this practice.” (This 1s how mzgga and 
Nibbana are welÏl expounded) 


Of the three aspects of the Supramundane, I.e., Ä#4gøa, Phala and Nibbana, the ariya- 
magsa 1s well expounded, in that 1t avoids the two extremes and s(eers the middle course as 
the correct practice. The Fruition (?ha/a) of the Path Œnagga) 1.e. the ordinary Fruitions 
attained by an aria, which are four In number, are the factors where no burning 
defilements exist. And the declaration of this truth that, “The four ø"2/4s are the factors 
where no burning defilements remain,” 1s the attribute of 1ts being well-expounded. 
Nibbana 1s permanent, deathless, the ultimate unconditioned element and this Nibbana 1s 
declared by the Buddha in terms of permanence, deathlessness, etc. 1s the aftribute of Its 
being well-expounded. (This 1s how Ä⁄agga, Phaïa and Nibbana, the Supramundane factors, 
are well-expounded.) 


(2) Sanditthiko 

This attribute only relates to the Supramundane Sư (self), đ¡/ƒ£ha (the truth realizable by 
the ari2). All arizas, be he a Stream-Enterer, or a Once Returner, or a Never-Returner, 
having destroyed the various defilements, each according to his status, have no wish of 
harming oneself or harming another, or harming both because they are not subject to 
defilements such as attachment (zag2). Therefore, they have no bodily pain. Since the 
defilements are extinct, they are free from mental pain. On pondering over this bodily and 
mental ease, the ra perceives that his freedom from physical and mental troubles 1s due 
to the absence of defilements, such as attachment which he has destroyed through Path- 
Knowledge. He knows 1t from personal experlence and not from hearsay. Thus, the ariya- 
magsa 1s perceivable by the ariyø by his own experlence, I.e., It 1s sandiffhiko. 


Explained In another way, an zriya, through the zmagga-ñãna (Path Knowledge) attained 
by him, experiences 1s Fruition or Phala-ñãna and realizes Nibbana. Just as a person with 
good eye-sipht can see visible obJects, so also an ri, by mean of his reviewing 
Knowledge (paccevakkhan3) perceives his own 7magga-ñãna, 1(s Fruition, and Nibbana. 
Thus the whole of the nine factors of the Supramundane are said to be perceivable by 
ariyas by their own experlence, hence It 1s sandiƒ†hiko. 


THE GREAT CHRONICLE OF BUDDHAS 


Another Interpretation: (Szz, that which ¡is extolled; đ7//hz, through mazgga knowledge; 
the đhœmma that overcomes the defilements). As we say “the king who conquers the 
enemies by means of his charlot”, so also 1t 1s through 7agga-ñãna that which 1s the 
condition, overcomes the defilements. Nibbana, through zmagga-ñãna which makes 1t 1s 
mind-obJect, overcomes the defilements. Thus all the nine factors of the Supramundane, 
through magga-ñãna which 1s worthy to be extolled, overcome the defilements, and are 
sam diffhiko. (refer to the meaning of the attribute given above.) 


'Yet another interpretation: when the nine supramundane factors are fully comprehended 
through a good grasp of the menfal cultivation and realization, and through the reviewing 
Knowledge, then all the whole set of factors that constitute the viclous circle of rebirths 
fall away completely. (Remember how the arjy;4as make an end of đukkha by uprooting all 
defilements through clear comprehension of the nine supramundane facfors.) 


Here the ¡interpretalon is: “that the supramundane đjømma are worthy of 
comprehending.” 


(Sandiftham arahafT sandiffhiko:) 
Sam diham: “for comprehending”; arahaíi: “is worthy` (worthwhile); 7i: 
“therefore”; sandif†hiko: “1t 1s worth-while knowing". 

The supramundane đzmzua are worthwhile comprehending by anyone who means fo 
make an end of đ„kkha. The supramundane đhøzmma are therefore Indispensable for those 
who wish to break the bonds of the woeful round of existences. There 1s no other way to 
attain emancipation. Hence the supramundane đhømma are truly sandiffhiko 


(3) Akalika 

This attribute relates only to the Ariya Path. Refer to the meaning of akãÏ¡ko g1ven above. 
The Ariya Path fructifies without delay, and so 1t is timeless in bringing benefit. Consider 
mundane merit and 1(s benefit which must take a day or at least a few hours to fructify, 
even If 1t 1s the type of merit bearing fruit at present. With the supramundane Ariya Path, 1t 
1S not so. No time elapses between the arising of magga-ñãna and the Fruttion thereof, 
phala-ñãna. The Path knowledge gIves rise to the Fruition Knowledge immediately. Hence 
the supramundane 7zưgga 1s timeless In 1s fruition, ak8l/ko. 


The important poiïnt to note, in respect of this attribute, ¡is that according to Abhidhamma, 
1n a /4agsa thoupht-process, 7#øgø consclousness arises just for one thought-momert, 
after which, not a wink Intervenes before øhaÏa conscIousness arises, which 1s the Eruition 
of the Path-Knowledges. An aria who affains magga 1S a “magsa-atfainer” Just for a 
single thought-moment after which he 1s a “phafa-attainer” In no time. This 1s because the 
thought-process of the arising of the Path and 1ts Fruiion come 1m a confinuous 
uninterrupted flow. Hence the Myanmar rendering describes the process that a magga- 
attainer 1s called a “younger brother” to a pha/a-attainer, only im a technical sense. 


(4) Ehipassiko 

The nine Supramundane factors are real things In the ultimate sense. They exist in truth 
and reality. They are beautiful things because they are pure, not defiled by menral taints. 
They are worth Inspection. “Come, see for yourself, experlence It yourself! Try 1t out 
yourself!” They seem to be Inviting. For example, 1ƒ you have nothing worthwhile in hand 
to show, such as a piece of gold or silver, you cannot invite others: “Come and see what 1s 
here.” Again, If you have something horrible or detestable In hand, such as excreta, you 
cannot gladly invite others to come and see 1t. Rather, something detestable or Impure 1s 
only kept hidden and 1s not displayed. 


The nine supramundane factors are real things 1n the ultimate sense. They are like the full 
disc of the moon 1n a clear sky, or like a bịg ruby placed on a white velvet cloth. These 
dhamna are stainless, spotless, perfectly pure. They are therefore worth inspection, worth 
appreciation. They Invife anyone to testIfy for himself their presence and their true worth. 
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Worldlings do not have the experience of the Supramundane. Their mind has never 
attaned #zgga-consciousness and /ø/zia-consciousness. Therefore, they have never 
realized Nibbãäna. It is just because they have never atfained 7zagga-consciousness and 
phala-consciousness and never realized Nibbana that they wallow ¡in the mire of the woeful 
round of existences endlessly. If the lowest level of the supramundane Knowledge, as 
Stream-Entry, 1s attained, If sø/ãpaffi-magga-conscliousness has ever arisen 1n one, the yog1, 
as an ariya, has realized Nibbana as clearly and unmistakably as he has seen something 
with his own eyes. Once this realization has taken place, he can make an end of all đukkha 
(ie., the woeful round of rebirths) In utmost seven further existences In the fortunate 
destinations. 


On one occasion, the Buddha placed a pinch of dirt on His finger-nail (by simply wishing 
1t to happen so) and said to the Bhikkhus: “Bhikkhus, which 1s greater, thịs pinch of dirt on 
my finger-nail or the great earth?” 


And the b7¡ikkhøus replied: “Venerable Sir, the dirt on the finger-nail 1s mnfinitesimal; the 
great earth 1s far greater beyond comparison.” 


“Simllarly, bứ/kkh„s,” said the Buddha, “the number of existences that have been 
prevented from arlsing by so/ãpaffi-magsa, by an ariya disciple, 1s as øreat as the greaf 
carth. The number of existences that remain to arise for him 1s as little as the pinch of dirt 
on my finger-nail (only seven at the mosf).” 


Thus the supramundane factors have the effect of cutting down the role of the farer 1n 
Samsãra Into a few further existences only, with the ultimate effect of total release from 
Samsãra, according to the attainment of each Individual ariya. That being so, a virtuous one 
wishing to make an end of đ„kkha should give top priorIty to gain magga-phala. Even 1Ÿ 
ones head be on fire, the extinguishing of the fire 1s not such a matter of urgency as the 
gaming of Path-Knowledge because fire on the head can destroy the present life only 
whereas, the fire of defilements within can cause endless trouble throughout sa#saãra. The 
supramundane đhamwznua should be borne in mind diligently until Path-Knowledge with 1s 
fruition 1s attained. Mibbãna should be made the mind-object with diligence. Thus, the nine 
supramundane factors are worthy of being consfantly borne In one's mind, ø2aneyyiko. 


(6) Paccattam Veditabbo 


Under this attribute, three types of ariyas should be noted, namely, (1) the Uggahafitaffu, 
one who attains magga-phala after hearing the gist of a discourse on the Dhamma, (1) the 
Vipacitafñfir, one who realizes magga-phala after hearing an explanation of the Dhamma, 
and (11) the Neyya, one who gradually comes to comprehend the truth after getting further 
elaboration and guidance. 


AlI the three types, after atfaining the Path, know for themselves that they have taken up 
the Noble Practice, that they have attained the Path, the Fruition, and have realized Nibbana 
through therr own experience. For the eradication of defilements 1s to be accomplished 
directly by oneself. A close disciple cannot discard his defilements through the attainment 
of the Path by his master. Nor can he dwell in the Eruition of the Path through the 
aftainment of the Fruition by his master. Neither can he make Nibbaãna his own mind-obJect 
through the master s making Nibbaäna his (the master s) mind-obJect. Only by the attainment 
Of magsa by one's ownself, can one get rid of the defilements within oneself. Dwelling in 
the Fruition 1s possible only when one has atfained the Fruition-Knowledge by oneself. 
Nibbana also 1s likewIse a matter for direct experience, and not realizable through another's 
experlence. Thus, the nine Supramundane factors are not to be considered as ornaments 
that adorn other people (and have no real benefit to oneself) but are only the property of 
the arjas who only can enJoy them. Since they pertain to the wise, these facfors are 
beyond the pale of fools. 


Thus the nine supramundane facfors are the property of the arizas who alone can realize 
them In their mind and enjoy them, øccaffam-veditabbo. 


THE GREAT CHRONICLE OF BUDDHAS 
Contemplation of The Dhamma 


The yogi who wishes to contemplate the Dhamma should commit to memory the sIx 
afttributes of the Dhamma 1n Pãäli and translatlon as given above. He should recite each of 
them at a speed neither too slowly nor too fast, reflecting on 1fs meaning. One who reflecfs 
on the attributes of the Dhamma, while doïng so, prevents the arIsing of thoughts of lust, 
hatred and bewilderment, besides gaining concentrafion which clears the mind of lethargy 
and distraction, and rendering 1t possible for a righteous thought-process to arise through 
the medium attitude of menfal exercise, 1.e. equanimIity. 


As the concentratlon gets stronger throuph this medifation practice, the hindrances fall 
off and consequently the defilements are quelled. The Eive Faculties, such as conviction, 
become very pure and effective. The repeated reflection on the Dhamma sharpens the 
Imtlal application of the mind and sustained application of the mind. When these two 
factors are functioning well, delightful satisfaction arises. Due to the delightful satisfaction, 
serenity of mental concomifanfs and serenity of mind arise, as the result of which, physical 
and mental uneasiness are stilled. When there Is seremifty of mind and seremty of mental 
concomiftants, happiness that causes the arising of concentration becomes pronounced. The 
thoughf-process being enriched by happiness 1s firmly fixed on the obJect of medifation. 
(i.e. the Dhamma.) 


Thus the factors involved in meditation beginning from Imitial application of the mind 
become more and more efficient stage by stage. The mind 1s neither lethargic nor distracted 
so that the medium atfitude of meditative practice 1s mainfained and the Five Facultles, 
such as conviction, are functioning im harmony. The five factors of /hãna, namely, Initial 
applicatlon of the mind, sustained application of the mind, delightful satisfaction, happiness 
and one-pointedness of mind, arise simultaneously at every thought-moment with the great 
InerIfOrlOus consciousness of the Contemplaton of the Dhamma which 1s mental 
cultivation pertaining to the Sensuous Sphere. Thus, neighbourhood concentraton or 
threshold concentration, cära-jhãna, 1S achieved. When this concentration arises 
together with the great meriforious consciousness of the contemplation of the Dhamma, 
which 1s mental cultivation pertaining to the Sensuous Sphere, the yogi 1s called one who 
has achieved acãra-jhãna of the contemplation of the Dhamma. 


(The possible questions relating to 2cära-jhäna and therr answers should be 
treated along the same lines as 1n the case of contemplation on the Buddha.) 


Benefits of Contemplating The Dhamma 


A yogi, who contemplates the Dhamma repeatedly, 1s imbued with the intrinsic value of 
the Dhamma, ïn 1s being worthy of constant companionship so much so that he feels a 
deep sense of awe and gratitude towards the Buddha, the fount of the Dhamma. Eor, never 
was this Dhamma propounded by any other teacher. Thus, through the habitual 
contemplation of the Dhamma, one naturally becomes devoted to the Buddha, exceeding 
other persons devotion. Therefore, his devotion to the Buddha 1s comparable to that of the 
ariya. He gains a stable mindfulness, a profound wisdom, and much merit. He becomes 
possessed of much delightful satisfaction, first of the feeble kind but later, of an ecstatic 
kind. He becomes Indifferent to fearful things, great or small. He becomes tolerant to pain. 
He feels that he 1s in the company of the Dhamma. The body of one whose mind 1s steeped 
1n the Dhamma 1s like a shrine worth paying homage. His mind 1s always inclined to and 
desirous of attaining the nine Supramundane factors. Being constantly aware of the 
aftributes of the Dhamma, he 1s incapable of allowing himself to commit evil, through 
shame and dread to do it, whenever occasion for 1t arises. Contemplation of the Dhamma 1s 
a sure basis for gaining 7zgga-phala. If the yogi does not attain zmagga-phala in this 
exIstence for want of sufficient past merit, he 1s reborn 1n the fortunate existences. These 
are the benefits of contemplating the Dhamma. 


A Special Point to note 


The Commentary says that of the six aftributes of the Dhamma, only first one, svãkkhãfo, 
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relates to the Doctrine as expounded by the Buddha, and that the remaining five relate to 
the nine Supramundane factors. Visuddhi-magga Mahãtikã (Volume I) discusses this matter 
1n another light which 1s briefly reproduced below: 


“Although the Commentary says that in specific terms the five attributes beginning with 
sandiffhiko belong to the Supramundane, they can also be considered as belonging to the 
Doctrine or 0ariyaffi-dhamma on the following grounds: 


A wise person, who 1s learned, who has memorized mụuch Pali, who 1s of very stable 
mindfulness, can perceive the Doctrine as being excellent in the beginning, etc and so the 
Doctrine 1s sandƒ†hiko, as sandiffhiko 1s defined as “Sandiffthiya jayaffiỮẦsandiffhiko — that 
the knowledge of the Doctrine can be a tool to conquer believers of other doctrines” — 1t 
1s specifically sanđiƒfhiko. In conquering the defilements, knowledge of the Doctrine 1s a 
contributing factor and so the Doctrine is by Imnference sưwd£hiko. As another definition 
puts 1t: “Sandiftham arahafi sandi††hiko — that the Doctrine has been expounded to clear 
away all defiling factors” and directed at the promofion of pure merifOrious faCfOrS, 1f 1S 
worthy to be studied closely to gain perception. Hence 1t 1s sandiffhiko. 


Since the Doctrine 1s the true condifion for the affainment of the supramundane /4g9øa, 
which may be realized at all times, 1t 1s a&đl/ko, considered from the point of probable 
result. 


The Doctrine 1fself 1s real and 1s perfectly pure. So 1t also 1s open fo Inspection and can 
invife all the world to come and see 1t, to learn 1t, and to examine 1t. Hence 1í 1s also 
chipassiko. 


Being replete with these attributes, the Doctrine 1s worthy of being constantly borne 1n 
mind by the wise who wish to make an end of đ„kkha. Therefore 1t 1S oaneyyiko. 


One who studies the Doctrine with a mind intent on arahatship, will get delighfful 
safisfaction both on account of 1s excellence 1n language and excellence in meaning. This 
quality of giving delightful satisfaction to the wise 1ndividually, according to their capacIty, 
1s truly paccaffamveditabbo. 


This 1s the explanation given in Visuddhi-magga Maha Tika about how the five 
later attributes of the Dhamma can also belong to the Doctrine. 


The Nine Supreme Attributes of The Sangha 


Suppafipanno bhagavato sãvakasamgho ujuppatipanno bhagavato sãvakasamngho, 
ñayappalipanmo  bhagavato  sãwakasangho sãmicippalpanno bhagavato 
sãakasaneho. Yadidam cattãri purisayugani afthapurisa puggalä esa bhagavafo 
sãakasaneho qhuneyyo pãhuneyyo daRkhimeyyo afjalkaramniyo  anuttaram 
pufñfñakhettam lokassa. 

(The Pali text of the nine supreme aftfributes of the Sangha) Its meaning: 


(I) The community of the disciples of the Buddha, 1e. the eipht classes of the ariya 
Sangha, take up the 5J/kkhu practice well, and hence are s⁄??afipanno. 

(2) The communtty of the arijza disciples of the Buddha are endowed with straight- 
forward uprightness (⁄ppafipanno) because they follow the straight Middle way. 

) The commumity of the ari„a disciples of the Buddha strive to attain Nibbana, hence 
they are ñãyapafiDpanno. 

(4) The commumity of the ariza disciples of the Buddha are endowed with correctness of 
practice, being ashamed to do evil and abhorrent to do evil, being always mindful, and 
confrolling their conduct, even being prepared to đie rather than lose morality, hence 
they are sãmïcippafipanno. 

The disciples of the Buddha, the Ariya Sangha consisting of elIght categorles of disciples 
1n four pairs. These really great persons:- 

(5) - are worthy of receiving offerings brought even from afar; (ãuneyyo) 


(6) - are worthy of receiving offerings specially set aside for speclal guests; (đneyyo) 


THE GREAT CHRONICLE OF BUDDHAS 
(7) - are worthy of receiving offerings made for the sake of Nibbana; (đakkhineyyo) 
(8) - are worthy of receiving obeisance by the three worlds; (2ñ7alikaranTyo) 


(9) - are the Incomparably fertile soil for all to sow the seed of merit; (puñfñakhettam 
lokassa) 


Miscellaneous Noftes 


Sãvakasanghãa. The eligh(t classes Of ariyas are Sãwakasangha In ther true meaning. 
However, the virtuous Đj;kkj„s are also called, in an extended meaning, Sãvakasangha 
since they also follow the Teaching of the Buddha obediently. The word “sãyak2° 1s defined 
aS: “Sakaccam sunanHii sãvaka —he who listens (the Teaching) respectfully.” Here, “to 
listen respectfully` means to live up to the Teaching that w1ll lead to arahatship. According 
to this definition, only ariyas are Sãvakasanghä in the true sense and worldlings are called 
Sãvakasanghã as an extended meaning. (Listening respecffully 1s accomplished only by the 
arahaís who have accomplished the noble Practice. However, worldlings who are on the 
noble Path are sure to attain arahatship and so they are also called SØvakasanghã In an 
extended sense of the word.) 


Sangha: the community who are of the same moral standard. Hence 'Sznghđ' In the true 
sense refers only to arizas. Thịis 1s because a7izas have therr morality based on agga and 
are of the same purity just as a bullion cut up In fwo pleces in the middle are of equal 
value. 


Suppatipano, efc. 


In the nine attributes of the Sangha, the first four beginning with supafipano, are the 
conditions that have the five latter ones as consequence. 


The four conditions (attributes) are 1n fact not four different kinds of practice: 1f the right 
practice which 1s shown as the ariya-magga 1S carrled out, all the four affributes are 
accomplished. 


This 1s because the Buddha”s Teaching, 1n the last analysis, 1s ripht pracfice as a 
consfituent of the Ariya Path. lí 1s this right practice that was presented to the multitudes 
over the forty-five years of the Buddha”s mission in a multitude of ways fo suit the natural 
bent of the hearer. Thus the right practice 1s the Buddha”s true message, the essential 
feature of His entire Teaching. One who follows the right practfice 1s one who practices 
well, a suppafipaffiã puggalo. 

(1) The Community of the Disciples of the Buddha are endowed with the proper practice 
because they follow the right practice. 


2 


>>. 


The right practice, which 1s a constituent of Ariya Path, has the quality of destroying 
the opposing factors which are defilements. Therefore, the rIghf-practice 1s the practice 
that 1s unfailing and straight. The Communtty of the Disciples of the Buddha who 
follow the right practice are therefore called The Noble Ones who are endowed with 
the straightforward upright practice. 


@ 


` 


The right practice, which 1s a constfituent of the Ariya Path, 1s the practice that does not 
go against Nibbana, but 1s im conformiy with Nibbana. The Communtty of the 
Disciples who take upon themselves the right practice that conforms to Nibbana, that 1s 
not against Nibbana, are endowed with the practice leading to Nibbana. 


(4 


` 


The right practice, which 1s a constituent of the Ariya Path, 1s the practice that 1s in 
conformity with the nine Supramundane factors, and 1s therefore called The Righteous 
Practice, the practice that conforms to the Dhamma. Hence the Sangha are endowed 
with correcfness of practice. 


Of the eight categorles of arjzas, the four, who are established in Path Knowledge, are 
endowed with the above (four aspects of) the right practice, which 1s a constituent of the 
Ariya Path. The four who are established 1n the Eruition Knowledge are endowed with the 
above rIght practice 1n the sense that 1t was through that right practice that they now enJoy 
the Fruit of the Path and Nibbãäna. 
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Eurther Explanation 


() The Ariya Sangha take upon themselves the Doctrinne and discipline as taught by the 
Buddha. This ¡1s taking up the true practice, the faultless practice. Hence they are 
endowed with the true practice. 


(2) The Sangha take up the eight constituents of the Path and thereby steer the middle 
course, avoiding the two extremes (of sense-grafification and self-mortification). This 
practce 1s also sfraipht, without the slightest deviation or crookedness, In any 
examples of the three examples of crookedness. Hence they are endowed with the 
straightforward upright practice. 

(3) Nibbana, which ¡is penetrable only by z„zgga-phala-ñãna is called Ñana (knowledge). 
Since the Sangha strive for realizing Zãna, they are endowed with the practice leading 
to Nibbana. 


(4) Worshipping, welcoming, raising Joined palms by way of obeisance, and offering of 
the four b7/k&kJ„ requisites are acts of veneration called Szm?cikamma. Devas and men 
perform these acts of venerafion towards the Sangha, having regard for the morality, 
concenfration and wisdom of the Sangha. Anyone, lacking in moralify, concentration 
and wisdom, does not deserve veneration. Às for the Community of the Disciples of 
the Buddha, the taking up of the right practice which 1s the Ariya Path, endows them 
with morality, concentration and wisdom as the necessary threefold trainng. And so 
they deserve veneration. Since they conduct themselves to be worthy of veneration 
through their noble practice, they are endowed with samicipafipanno. These four 
atfributes are the conditions for their homage worthiness. 


The Eight Categories of Ariyas in Four Palrs 


(a) The aria established in the First Path or the Stream-Enterer and the ariza established 
1n the Fruition thereof; 


(Œb) The zziz established In the Second Path or the Once-Returner and the ariza 
established in the Fruition thereof; 


(c) The zriza established in the Third Path or the Never-Returner and the ariza established 
1n the Fruition thereof; 


(d) The ariya established in the Fourth Path or the arahaffa-magga puggaÏlo and the ariya 
established ¡in the Fruition thereof or the arahaffa-phala puggalo (The arahaf). 


Ahuneyyo, eíc. 


Those four pairs, making eipht categorles of ariyas, being endowed with the four 
afttributes as condiflons, such as swøafipamno, are entitled to the five noble privileges such 
as ãhuneyyo which also are their attributes as consequences. 


(5) 4huneyyo: (a: even brought from afar; #za, the four requisites as offerings; eyya, 
entitled to receive). The Ariya Sangha can, on account of their four attrIbutes as conditions 
such as s?pafipanno bestow great merit to the donors who offer them the four b7ikkhu 
requlisifes. Therefore, If the donor has these articles ready to offer when the arziza Sangha 
goes for alms-collection, he should offer them gladly. If those articles are not at hand, he 
should try and procure them even from afar and offer them. Those articles brought from 
afar and offered are called „na. The ariya Sangha who are endowed with the four 
conditions are entifled to receive those offerings brought from afar and more so because In 
accepting them, the donors earn great meri(. Therefore the Ariya Sangha are possessed of 
the attribute of ãhuneyyo. 


(Another ¡interpretation:) (¿; even brought from afar; eyya, worthy to offer the four 
bhikkhu requisites) The Ariya Sangha can bestow much merit on the donor because they 
are endowed with the four noble conditions. Therefore the donor, wishing to gain much 
merit, should make offerings not only when the Sangha goes to them on alms-collection, 
but should go and make offerings to the Sangha at their monastery which may necessifate a 
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long Journey. The four requisifes that are offered after making a Journey for that purpose 
are called 4hana. The Ariya Sangha deserve to receive such offerings on account of the 
four condiflons that they are endowed with. In this sense also the Ariya Sangha are 
pOSsessed of đãhneyyo. 


(Stll another interpretation:) The Ariya Sangha are endowed with đhuneyyo because they 
deserve to receive offerings from Sakka, King of Devas, and such powerful personages. 
Taken in another light, im the Özãhmana tradition, they keep a sacrificial fire called 
đhavaniya (which has the same meaning as ã/„neyyo.) They believe that, If they feed butter 
to this fire as offering, they earn much merit. If the offering to the sacrificial fire brings 
merit, and 1s thus called ãhøavanmiya, the Ariya Sangha who can bestow great merit to the 
donor are truly ã/uneyyo. For the so-called ãhavaniya of the brahmins do not bring any 
real benefit: the butter that they feed the sacrificial fire just gets consumed and becomes 
ash. The Ariya Sangha, being possessed of the four noble attributes as condition, 
unfailingly bestow much merit to the donor, and are truly đuneyyo. 


To ca vasSasafam janfu 
đĐg1] paTicare Vane 
ekaRñca bhãvitatIãnam 
muhuftamapi pïJaye 

Sĩ yeva piJanã seyyo 
yance vassasatam hutam. 


One may tend the sacrificial fire in the forest for a hundred years. 
One may, on the other hand, 
Make offerings reverentially Just once 
To those noble ones who dwell in insighf-meditation. 
Thịs offering 1s indeed of greater benefIt 
Than a hundred years of tending the sacrificial fire. 
— Dhammapada v, 107; Sahassa Vagga — 


The above stanza brings out the significance of the đ/„meyyo attribute of the Ariya 
Sangha. 


(6) PZhuneyyo: Guests who visit you from all the various quarters are called pãhwna. 
Gifts and offerings such as food, made ready for them are also called øãhuna. In this 
context the second meaning applles. (Pãhuna, gIfts and offerings meant for guests; eJya, 
deserve fo receive.) GIfts and offerings set aside for guests should be offered to the 
Sangha, If the Sangha visits your place, 1.e., Guests come only next to the szngha. The 
Sangha deserve top priorlty because they are endowed with the four attributes điscussed 
above. That indeed 1s so because (however Importfant ones guests may be,) the ariya 
Sangha appear In the world only when the Buddha appears. And the arising of a Buddha 
takes Incalculable aeons. Further, the Sangha are so imbued with noble qualitiles that they 
are a source of pleasure, and are the incomparable friend or relative that call at your door. 
For these reasons the Sangha are entiled to receive speclal offerings meant for one's 
valued guests, Pähuneyyo. 


(7) Dakkhineyyo: “DakkhinÄ` has been defined as: “DakkhanHi elãya sattä yathadippetähi 
sampatfhi vaddhanfiti dakkhina. — The volition, through which beings are blessed with 
whatever they wish to have or to be, 1s called Dakkhina.” This means that the gIft or 
offering made with a view for future wellbeing 1s called Dakkhina. IÝ someone does not 
believe in the hereafter, 1.e. 1Ÿ he holds an annihilist view, then he w1ll not make offerings 
for future wellbeing. 


According to the Buddhas doctrine, arzhzís, 1.e. the Buddha and His arahaí-discIples, 
having eradicated ignorance and craving for exiIstence, which are the root causes of the 
round of existences, wIll not be reborn In a new existence. Until the two root causes have 
been eradicated, rebirth 1s Iinevitable (however much one holds an annihilist view). Just as a 
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tree whose fap roofs are not cut off wIll remain growing and bear fruit, but when 1ts tap 
roofs are completely cut off 1t cannot thrive and cannot bear fruit, so also 1gnorance and 
craving for existence must be understood as the tap roots of rebrrth. All worldlings, 
Stream-enterers, Once-returners, Non-returners will have rebirth because these fwo tap 
roofs have not been completely destroyed. Only on atfaimng arahatship are the fwo tap 
roofs completely destroyed and rebirth 1s stopped. 


Only one, who does not hold the wrong view of annihilism, believes in afterlife. Only 
when existence after death 1s believed, wIll there be alms-gIving for one's own wellbeing 1n 
future existences. Only when volitional acfs of giving are done, can there be the fulfilment 
of whatever one may aspire to as the result. Thus, any act of giving with the belief In 1fs 
good result in the future existences 1s called 2akkhina. (Therefore đakkhiøã means an 
obJect that 1s given, motivated by the belief 1n future benefit.) 


The Ariya Sangha can make that obJect of offering efficacious as 1s desired by the donor 
because they are endowed with the four supreme aftributes mentioned above. In that sense, 
they deserve to receive offerings that are called 2økkhinã. Hence they are possessed of the 
noble attribute of Dakkhineyyo. 


(Another interpretation:) The Ariya Sangha purify the object that 1s being offered 
(dakkhinä) 1mm the sense that they bestow the merit on 1t (through ther nobility). 
“Dakkhinaya hữo Dakkhineyyo — the Ariya Sangha who bestow merit on the offering.” 
This 1s another meaning by which the attribute of Dak&h/meyyo may be understood. 


(8) 4fñỹalikaramyo: Being endowed with the four noble qualiles based on ther right 
practice, the Ariya Sangha are worthy of being venerated with Joined palms raised to the 
head. The term for this attribute 1s defined as: “añ/alikarawiya ctthati añjaliRaraniyo — 
Those wishing to earn merit pay obeisance to these eight zriyas, hence the Ariya Sangha 
are añ/alikaraniyo.” 


(9)  Anuttaramh puññakhattarh lokassa: 
Anuttararmn: “atthi ilo uftaranti amttaram ` 


, 


(Definition) ““There 1s no better field for sowing merit than the Ariya Sangha.” Although 
by definition “there 1s no better field than the Ariya Sangha,” but, in fact there 1s not even 
any field of merit equal to the Ariya Sangha. Hence this attribute has been rendered as “the 
1ncomparably fertile field for sowing merit.” 


Khef/a means a field for cultivation of crops. Puñña khefía means a field where merit 1s 
cultivated, a metaphor for the Ariya Sangha. Just as a field nurtures the seeds sown In 1f, sO 
also the Ariya Sangha nurture the seeds of good deeds (acts of merif) sown 1n them (done 
towards them). Here the Sangha nurture the good deeds of the donors through the morality, 
concentration and wisdom which are like the nutrients of the soil. Thus the Ariya Sangha 
bestow great merit to the good deeds done towards them, and are called the field that 
nurtures the seeds of mertf. 


A field where the king sows his seeds 1s called the kings field. Likewise, the Ariya 
Sangha where all the three worlds sow their seeds of merit are called the incomparably 
fertile fleld where the whole world sow their seeds of merIt, anwffaram pufñiñiakhettam 
lokassa. 


Contemplation of The Sangha 


The yogi who wishes to contemplate on the Sangha should commit to memory the nine 
afttributes of the Sangha In Päli and 1s translation as given above. He should recite each of 
them, such as s?afipanno, at a speed neither too slow nor too fast, reflecfing on 1s 
meaning. One who reflects on the attributes of the Sangha, while doing so, prevents the 
arising of thoughts of lust, hatred and bewilderment, besides gaining concentration which 
clears the mind of lethargy and distraction, and rendering 1t possible for a righfeous 
thought process to arise through the medium attitude of menftal exercise, 1.e. equanimity. 
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As the concentratlon gets stronger through this meditation practice, the hindrances fall 
off and consequently the defilements are quelled. The five faculties, such as convictfion, 
become very pure and effective. The repeated reflection on the Sangha sharpens the Initial 
application of the mind and the sustained application of the mind. When these two facfors 
are functioning well, deliphtful satisfaction arises. Due to the delightful satisfaction, 
Seremity of mental concomifants and serenity of mind arise, as the result of which, physical 
and mental uneasiness are s(illed. When there 1s serenity of mind and mental concomitants, 
happIness that causes the arising of concentratlon becomes pronounced. The thought- 
process, being enriched by happiness, 1s firmly fixed on the obJect of meditation (I.e. the 
Sangha) 

Thus, the factors involved in meditation, beginning with Imifial applhication of the mind, 
become more and more efficient stage by stage. The mind 1s neither lethargic nor distracted 
so that the medium atfitude in mental exercIse 1s maintained and the Five Faculties, such as 
conviction, are functioning in harmony. The five factors of /hZna, namely, Initial 
applicatlon of the mĩnd, sustained applicatlon of the mind, delightful satisfaction, happiness 
and one-pointedness of mind, arise simultaneously at every thought moment with the great 
I€TIfOTIOus consciousness of the contemplation of the Sangha which 1s mental cultivation 
perfaning to the Sensuous Sphere. Thus neighbourhood concentraton or threshold 
concentration, acãra-/hãna, 1s achieved. When this concentration arises together with the 
Øreaf meriforious consciousness of the contemplation of the Sangha, which is mental 
cultivation pertaining to the Sensuous Sphere, the yogi 1s called one who has achieved 
upacãra-jhãna oŸ the contemplation of the Sangha. (The possible question relating to 
upacãra-jhãna and their answers should be treated along the same lines as in the case of 
contemplation on the Buddha.) 


The Benefits of Contemplating The Sangha 


The virtuous one, who repeatedly contemplates on the Sangha, becomes exceptionally 
devoted to the Sangha comparable to the ariyas devotion to the Sangha. He gains a stable 
mindfulness, a profound wisdom, and much merit. He becomes possessed of delightful 
satisfaction, at first of the feeble kind, but later of an ecstatic kind. He becomes Indifferent 
to fearful things, great or small. He becomes tolerant to pain. He feels that he 1s always In 
the company of the Sangha. His mind 1s always ennobled by the awareness of the attributes 
of the Sangha so that his body 1s like a congregation chamber of the Sangha (Sima) where 
the Sangha are being assembled, and therefore 1s worthy of veneration. His mind 1s bent on 
acqurring the attributes of the Sangha. Being consfantly aware of the attributes of the 
Sangha, he feels like one In the very presence of the Sangha and 1s Incapable of committing 
any evil, through shame and dread to do 1t, whenever occasion for 1t arises. Making the 
contemplation of the Sangha as the bases, one may (after gaining concentration) medifate 
for gaining Insight into condifiloned phenomena with facility and succeed m it. If he does 
not atfain 7agga-phala 1n this existence for want of sufficient past merit, he 1s reborn In 
the fortunate existences. These are the benefifs of contemplating the Sangha. 


Two Kinds of Meditation 


Contemplation of the Buddha, Contemplation of the Dhamma and Contemplation of the 
Sangha are all various forms of meditation. Meditation 1s of two kinds: meditation for 
refreshing the mind and meditation for Insight. 


Explanation: 


() A yogli, who contemplates loathsomeness of the body through reflecting on the ten 
sfages of the dead body, may feel repulsed by the unpleasant obJect and his mind may stray 
like an unftamed bull. In such a case, he should shift his object of medifation from the 
original obJect of the dead body and contemplate on the Buddha or the Dhamma or the 
Sangha. Then the mind will become refreshed and invigorated. The hindrances then fall 
away. Then he can go back to his original contemplation on loathsomeness of the body. 


lt 1s like the case oŸ a strong man trying to cut down a bịg tree to build a pinnacle for a 
shrine. His sword or hatchet might get blunt after cutting off Just the branches of the big 
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tree and he might find 1t unusable for felling the tree. Then he would go to the blacksmith 
and get his blunt blade sharpened. After which, equipped with the sharpened blade, he 
could successfully chop down the whole tree. 


The yogl, after refreshing his mind by contemplating on the Buddha or the Dhamma or the 
Sangha resumes his contemplation on the loathsomeness of the body. When he gains 
concentration and achieves the first /hãna of the Fine Material Sphere, he meditates on the 
five factors of the /hãna as being Impermanent, woeful and Insubsfantial. And when the 
mind gains the ten stages of insight Iinto conditioned phenomena, 1t matures Into Magga- 
Knowledge and 1ts Eruttion. (This 1s the first kind of meditation) 


(2) A yogl contemplating on the Buddha or the Dhamma or the Sangha first strives to 
achieve the threshold concentration or #2øcãra-7hãna. Then he medifates on the very nature 
of his mental exercise. If he has been contemplating the Buddha, he applies his mind to the 
question: “Who 1s 1t that 1s medifating? Is 1t a man or a woman? Is he a man, or deva, or a 
mãra, or a Brahmäã?” He views the question obJectively to get at the ultimate fact. Then he 
will come to perceive the fact that, in the ultimate sense, there 1s no such thing as a man or 
a woman, or deva, or 7a, or a Brahma; and that, in truth and reality, 1t 1s Just the mind 
that 1s mindful of the object under meditation that 1s recollecting the attribute of the 
Buddha such as “"Araham". Then he comes to understand that the mind that 1s being 
mindful of the mind-obJect 1s the agsregate of consciousness (viñØfñãnakkhandha); that the 
sensaton that 1s associlated with the consciousness 1s the aggregate Of sensation 
(vedanakkhandha); that the perceiving (of the sensation) assoclated with the conscIousness 
1s the aggregafte of perception (sưñøãkkhandha); that the contact (phassa) with the sensation 
that arise together with the conscilousness 1s the aggregate of volilonal activities 
(sankharakkhandhä). Thus he understands the nature of mind and the four mental 
agpregates which are mental phenomena. Further, he examines through the Iinsight gained 
so far: On what do the menfal agsregates depend? He perceives first, the physical base of 
mental phenomena (hadaya vaí(hw). Next he perceives that the physical base is dependent 
on the Four Primary Elements ứnahã bhữfa ripa). Then he goes on medifating on other 
corporeality that are dependent on the Four Primary Elements. He exercises his mind 
điligently and in due course comprehends the nature of corporeality that such 1s the 
aggregate of corporeality, which 1s Just physical phenomena devoid of any real person or 
being, and that, in truth and reality, there 1s no “[” or “he/she”, “man”, “woman”, etc. apart 
from the physical phenomena. He now gains insipht Iinto the two different kinds of 
phenomena, that 1s, mental and physical, in the last analysis, and understands that these two 
different phenomena are composed of five aggregates on a detailed analysis. Then he 
understands that these flve aggregates are, 1n truth and reality, unsatisfactory and woeful 
and thus understands the truth of đ„k&ha. Then he also knows that craving (greed) 1s the 
cause of đzkkha; and that cessation of both đ„kkha and the cause of đkkha 1s the truth of 
cessation; and that the Ariya Path of Eight consfituents 1s the practice that 1s the condition 
for cessation. Thus having penetrating knowledge of the Four Truths, the yogi develops the 
1nsieht, stage by sfage, until 1t culminates 1n the Fruition of the Path Knowledge and 
becomes an 7izz. The mediaton thus culminatng 1n Ariyahood 1s the kind of 
contemplation directed towards 1nsipht. 


(These remarks are extracted from the Commentary on the Aiguttara Nikaya, the 
Ones, ekãka) 
Dependent Origination: Paticcasamuppada 


In Chapter 17 we have undertaken to deal with Dependent Origination and this 1s the 
occasion for 1t. We shall explain Dependent Origination in a manner netther too brief nor 
too detailed. 


Saccam safto pafisandhi paccayäkãrameva ca 
Duddassã caturo dhammaä đesetufca sudukkarä. 


“() The veracity of the Four Truths, (1) the 1llusion of a being' as regards 
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the five aggregates, (11) the process of rebirth that links up existences, (1v) 
the conditionality of all things such as 1gnorance - these four subJects are 
difficult for one to understand and, having understood, are difficult to 
explainn them to others.” So say the Sammohavinodanl Commentary and 
others. 


Paticcasamuppada, being one of the difficult subJects to understand, will now be 
explained to the reader in a mamner neither too brief nor too elaborate, using the brIef 
exposition in the text, based on the late Ledi Sayadaw”s 13 expository, Myanmar verses on 
Paticca-samuppada. 


The Text: Paticca-samuppada Uddesa:- 

Avija paccaya sankhãra sankhãra paccaya viñfñẴAnam viñẴñãna paccaya nãmaripam 
nãmaripa paccaya saläayafanam salãayatana paccaya phasso phassa paccaya vedanã 
vedãna paccaya tanhã tanhã paccaya upãdanam upädãna paccaya bhavo bhava paccaya 
jJãH Jãfi paccaya jaramaranam soka parideva dukkha domanassupayäsä sambhavanti 
evametassa kevalassa dukkhakkhandhassa samudayo hoi. 


Avijjä paccaya sankha: With 1gnorance of the Truth as condition, 1.e. due to the 
1nability to see things as they truly are, volitlonal activitles that pertain to the present and 
future existences come about. 


Saikhara paccaya viññãnam: With volitonal activitles, pertaining to the present and 
future existences as condifion, birth-linking Consclousness comes about. 

Viñfñiina paccaya nãmaripam: With birth-linking Consclousness as condition, mind and 
body comes about. 


Nữmaripa paccaya salayafanam: With mind-and-body as condition, the six kinds of 
sensiftIve corporeality, called the six Sense-doors, come about. 


Salãäyatana paccaya phasso: With the six Sense-doors as condition, the six kinds of 
contact, with the1r respecfive sense obJects, come about. 


Phassa paccaya vedana. With the six kinds of contact as condition, six kinds of 
sensation, that cognize or experience the sense obJects, come about. 


Vedanã paccaya tanhã. With the six kinds oŸ sensation as condition, the six kinds of 
craving or attachment, for the six sense obJecfs (1.e., sensual obJects), come about. 

Tanhã paccaya upñãdãnam: With the six kinds of craving as condition, clinging, 1.e. deep- 
rooted attachment, comes about. 


Upadana paccaya bhavo: With clinging as condition, the causal process of ones' own 
actions, with their results in the present and 1n future existences, comes about. 


Bhava paccaya jãfi: With the causal process of one's own actions as condition, recurrence 
Of fresh existences or rebirth comes about. 


Jãti paccaya jarãmnarana soka parideva dukkhadomanassipayasa sambhavami: With 
rebirth as condition, ageing-and-death, grief, lamentation, bodily pain, distress of mind, 
and agony, come about. 

— Ledi Sayadaw's rendering — 


Ledi Sayadaw's verses on Dependent Origination 


(Gist of the Myanmar Verses) 


Homage to the Peerless Lord of all Devas, who has the penetrative Knowledge of 
the Four Truths! I shall now explain the causal law that governs the ceaseless 
rounds of existences in the three Spheres (I.e. the Sensuous Sphere, the Fine 
Material Sphere and the Non-Material Sphere.) Not knowing the Four Truths on 
account of the great darkness of 1gnorance, the worldling does not understand the 
fires of defilements in him and so, being deeply attached to the five agsregates that 
are merely fuel to the burning defilements, commits demerItorlous deeds with heart 
and soul every day. Thinking the glorious existences 1n the human world and the 
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deva-world as real happiness; he also performs meriforious deeds of ten kinds 
which tend to rebirth in the Sensuous Sphere and the Fine Material Sphere on the 
one hand, or to the Non-Material Sphere on the other hand. Thus he does volitional 
actions that result in endless rebirth In the three Spheres. 
'Verse One 
(1) Avjjã paccaya sankhãra 
Dependent on Ignorance, volitional activites arlse, 1.e. thouph(s, deeds and acfs are 
caused by a certain mofive or volition that are conditioned by Ignorance. There are an 
1nfimte number of beiIngs that live in the infimte world-systems but all of them, In the 
ultimate sense, are represenfatlons of Just the twelve factors of Dependent Origination, 
namely, Ignorance, Volitional activities, Birth-linking consciousness, Mind and matter, the 
sIx Sense-bases, Confact, Sensation, Craving, Clinging, Kammic process, Rebirth, Ageing- 
and-death. (Pz//cca, dependent on or conditioned by (cause); S2mwuppäđda arising of 
Sankhara, etc. (results). 
Elucidations 
Of these twelve factors, Ignorance 1s the root condifion of the earller part oŸ saw„sãra. 
Hence it is mentioned first, as between av7/Z and sankhara, the former 1s the cause and the 
latter the result. Sazkhãra means volitional thoughts, words and deeds. 


Avữ7a 1s one of the 52 mental concomiftants (cefasika). Ït 1s essentially bewilderment 
Œnoha), a demeriforlous state of mind. Ä⁄oha ¡is variously rendered as “not knowing”, 
“unskilled”, “unknowing', “Ignorance", “darkness of delusion". 


lgnorance means: (1) not knowing the Truth of Dukkha 1.e. not perceiving the truth that 
the five mundane aggregates pertaining to the three Spheres are đkkhø; (2) not knowing 
the Origin of Dukkha, 1.e. not perceiving the Truth that Craving (/ah3) 1s the cause of 
dukkha; (3) not knowing the Truth of Cessation, 1.e. not perceiving the truth that NÑibbana is 
the cessation of đ„kkha; (4) not knowing the Truth of the Path, 1.e. not perceiving the Truth 
that Ariya Path of eight constituenfs 1s the way that leads to Nibbãna. 


The fourfold ignorance of the Four Truths are the condition whereby all worldlinss, 
blinded by ther own Ignorance, commit evil deeds that send them down to the four 
miserable states of apãya, or perform good deeds that send them to the seven fortunate 
exIstences and the sixteen Fine Material realms of Brahmas, or to the four Non-Material 
realms of Brahmas. The evil deeds are motivated by evil volilons called apuññabhi 
sankhara. The good deeds that tend to the seven fortunate existences and the Fine Material 
realms are motivated by good volitlons called Puññaãbhisankhãra. The volitons in the four 
fypes of good deeds leading to the four Brahma realms of the Non-Material Sphere are 
called 4nef/abhisankhara. Therefore the Buddha declares that with Ignorance as condition, 
three types of voliional activilies of the mundane meritorilousness and mundane 
demeriforIousness come to be. 


(NÑow with reference to Verse One above.) 
In the eulogistic reference to the Buddha at the beginning of this stanza: 


- the Penetrative Knowledge 1s compared to the Jotirasa ruby, one of the seven boons of 
a Universal Monarch; 


- the Four Truths 1s symbolised by the EFour Island Continents over which a Ủniversal 
monarch reigns; 


- the Analytical exposition of the Four Truths 1s symbolised by the roaming of the four 
Island continenfs by the Universal Monarch. 


And the act of reverence 1s performed by the poet, Ledi Sayadaw, menrally, 
verbally and physically. 


In Buddhist literature there are three kinds of worthy persons or devas, namely, the devas 
who are born instantly as mature individuals are 4øaffi devas, the rulers who have 
SOVereignty oVer a country are sưwmzii devas, and arahaís, the Pure Ones, are visuddhi 
devas. Amongst the azaha/s the Buddha is peerless. 
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The poet calls his subJect matter “the train of sưøsãra that speeds along the three 
Spheres” because P2ƒiccasamuppäda 1s the ceaseless round of causal factors that give rise 
to the aggregates, Sense-bases and Elements pertaining to the three Spheres of exIstence. 


Avữ7a 1s called the great darkness of delusion, mahãfama. The darkness of lgnorance 1s 
usually described as having four contributory factors, namely, darkness that prevails on a 
firstmoon might where no moon shines; at midnight, in the heart of a deep forest, shrouded 
with rain clouds. The fourfold Ignorance of the worldling 1s comparable to the four 
factored darkness. 


The worldling shrouded by Ignorance commits evil deeds for his mmmediate welfare 
thoueh twelve demeriorious thoughts; these volilonal activiles are the 
apuffiãäbhisamkhara that tend to the miserable existences. 


lgnorance does not only drive the blinded worldling to commit evil acflons, 1t also drives 
him to perform good actions that send him to high existences of the deva and Brahma- 
worlds. This 1s because whereas the first two truths of the Four Truths, I1.e. the Truth of 
Dukkha and the Truth of the Cause of Dukkha are mundane truths which are of a burning 
nature, the latter two truths, 1.e. the Truth of Cessation and the Truth of the Path are 
Supramundane Truths which have a cool and tranquil nature. The worldling (especially a 
worldling who cherishes rebirth) whose menfal makeup 1s shrouded by Ignorance, does not 
understand that the two mundane truths are of a burning nature and so he resorts to them 
and becomes a slave to his own craving. 


When craving overpowers the worldling, particularly those with a natural inclination to 
anmihilist view, reJecting afterlife, he sets his sights on the present life only. He 1s prepared 
{o perpefrate any vicious act for his mmediate welfare. He would kill or steal or commit 
any deed as his demeriforlous volitlon (a?wñfñãbhi-sankhãra), urges hìm. The worldlings 
who believe In continued existence or the eternity view, on the other hand, would aspire to 
hipher existences In the future. They would perform meritorilous deeds to go to fortunate 
exIstences or to be reborn in the Non-Material Sphere according to their hearts' desire, all 
of which are not conducive fo gaIning 7zgøa, phaÏla and Nibbana. These deeds are, as the 
case may be, either meritorious volitlons (pwuññabhi-sankhãra) that lead to the Sensuous 
Sphere and the FIine Material Sphere or unshakable volitlons (anefñj/abhi-sankhara) that lead 
to the Non-Material Sphere. 


As the result of such volitional activitles, fresh exIstences occur and there 1s an endless 
recurrence of đukkha. 


(This 1s Ledi Sayadaw's verse explained on 1fs salient points. Ledi Sayadaw has 
explained them ¡n detail In his Paƒiccasamuppada DiparT.) 
Verse Two 
(2) Sankhara paccaya vififñiãnam 
As the result of volilonal actions of three types, rebirth in appropriate realms of 

©Xistence, 1.e. in the miserable states of a2ãya, or in the human realm, or 1n the deva realms 
or In the Brahma realms takes place. In the new existence, consclousness which 1s the key 
mental factor arises. Consciousness 1s Of six kinds according to the six sense doors, 1.e. 
eye, ear, nose, tongue, body and mind. The six kinds of consciousness each of which arIses 
together with mental concomifants take cognisance of their respective sense obJects and 
enJoy the sense pleasures. In so enJoying, a mistaken view of personal 1dentity such as “I 
see 1f”, “[ hear 1t”, “I smell 1f”, etc. arIses, and so also the wrong concept of man or deva, 
he or she, efc. arises. All these misconceptions are due fo the six kinds of consciousness. 
And so rebirth in all forms of existence, mostly in the miserable states of aøãya 1S 
perpetuated. 


Elucidations 


Demeritorious volitions lead to the miserable states of apãya with the appropriate birth 
linking conscIousness 1n the Sensuous Sphere and in the Eine Material Sphere, followed by 
appropriafe resultant consciousness. Meritorious volitions lead to the seven fortunate planes 
Of exisftence, 1.e. the human plane and the six deva realms. These nine types of birth-linking 
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COnscIousness arIse at the moment of rebirth, and at the manifested stage of rebirth, sixteen 
fypes of merlforious resultant conscIousness arise in the Sensuous Sphere and in the Fine 
Material Sphere. The meriforious pertaining to the Fine Material Sphere leads to fifteen 
realms of Fine Material Sphere where birth-linking consciousness followed by resultant 
consciousness of the Fine Material Sphere arises. The meritorious volition pertaining to the 
Non-Material Sphere, the Unshakable type of volition, leads to the Four realms of Non- 
Material Sphere where birth-linking consciousness followed by resulfant consciousness of 
the Non-Material Sphere arIses. 


In the matter of good or bad voliions giving rise fo resultant consciousness which are 
appropriate to them, the Four stages of endowment (sđmanøga) should be briefly 
unđersfood thus: 


1) When an action, good or bad, 1s done, the appropriate volifion arIses fo g1ve effect to 
1t, as good voliftion or bad volition. That 1s the endowment of volition at the moment of 
1{s arising. The act 1s being endowed with 1s approprlate volitlon (cefanä-samangffa). 


1) After a lapse of three phases of consciousness, 1.e. the three thought-moments, the 
volition vanishes. However, 1t does not (like other resultanft conscIousness) disappear 
completely; 1t leaves behind the kammic potential that will arise later when 
circumstances permit as a resulfant consciousness. This kammic potential 1s potent 
throughout the successive existences unless 1t becomes Inoperative. This mental 
phenomenon of being endowed with kammic potential 1s called endowment of 
kamma (kamma-samangif8). 


11) When the time 1s ripe for the kammic potential of a past deed, whether good or bad, 
there appear before the appropriate sense-door of the doer the very act he/she had 
done, or something connected with the act, such as buildings or fools, etc., or sign of 
the oncoming existence. (Except for arahaís this form of prescience always presenfs 
1fself to the dying person 1n sufficient vividness that makes him/her take cognisance 
of.) This presentation of any of these three signs at the moment of death 1s called 
endowmert of the oncoming exIstence („afhãna-samangita). 


1V) After that, one passes away and there arises the birth linking consciousness, followed 
(in the manifestation stage of the fresh existence) the resultant conscIlousness befitting 
the past deed. This resultant consciousness functions as the life continuum (5havanga) 
and 1s always present throughout that existence when no other thoughft-process OCCUTS. 
Thịs arising of rebirth conscIousness and resultant consciousness 1s called endowment 
Of resultant (vipäaka-samangTtä). 


Vipaäka 1s nothing but the maturity of the kammic potential or kamma szmañgïa Into a 
Specific consciousness 1n the ultimate sense. lí will be seen that resultant consclousness 
begins as volitional activity or endowment of volition. Therefore, the Buddha declares In 
brief that “dependent on volitional activitles, the six kinds of consciousness ar1se. ” 


Now with Reference to Verse Two 


The three types of volitional activitles are the cause of renewed existence. As the Poet 
pufs 1t, they are the capifal, out of which renewed existence takes shape. Through the 
natural process of “endowments”, 1.e. the four szznañg7a, outlined above, a volitional act 1s 
pOssessed of 1fs approprlate resultant. In the renewed existence where the resultant 
COnSCIOUSness arises, this consciousness reigns supreme throughout that particular 
existence. The poet calls it “His Lordship”, for 1t 1s the key factor of all mental phenomena, 
Just as the element of heat 1s the key factor In all physical phenomena. (For details the 
reader should consult the Paticcasamuppäda Dipam)). 


Resultant consciousness, funcfion-wIse, 1s Of six kinds, namely, eye-conscIousness, ear- 
CONSCIOUSness, nñ0S€-COnsciousness, fongue-consciousness, body-conscilousness and mind- 
Consciousness. As there are six sense-doors, 1.e. eye, ear, nose, tongue, body and mind, eye- 
Cconsciousness 1s the supreme consciousness at the eye-door; ear consciousness 1s the 
Supreme consciousness at the ear-door, nose conscIousness 1s the supreme conscIousness at 
the nose-door; fongue-consciousness 1s the supreme consciousness at the tongue-door; 
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body-consclousness 1s the supreme consciousness at the body-door; and mind- 
consciousness 1s the supreme consciousness at the mind-door. 


The supremacy of the six kinds of consclousness may be understood thus: Take Eye- 
consciousness for example. Just as when a powerful prince arises, he has the retinue, the 
thone and the regal paraphernalia at his command, so also whenever a certain 
COnSCIOusness arises, seven menfal concomifants arise together with it that enable 1t to 
function properly, serving 1t like the retinue of the prince. The Eye-base or eye door 1s like 
the throne of the prince. The eye-sensitivity 1s like the paraphernalia of the prince. Just as 
the prince relgns supreme amidst these retnue and regal paraphernalia, so also eye- 
consciousness enjJoys visible obJects fully and completely, having dominance over the eye- 
decad and associated forms of corporeality. The same principle holds true 1n respect of the 
other (five) kinds of conscIousness. 


The daily activitiles of a person, when analyzed 1n the ultimate sense, consists of Just the 
six kinds of sense-consciousness, 1.e. seeing, hearing, smelling, tasting, touching and 
thinking or cognizing. That 1s why all the physical, verbal and mental activitles that are 
carried out day in and day out fall within the six kinds oŸ conscIousness. 


Since all human actfivity 1s dominated by the six kinds of consclousness for all the days, 
months and years of a persons life, there comes to be the misconcepfion of a personal 
1denfity such as, “I”, “he”, “she”, “man”, “deva ”; and personalised ideas of “[ see 1t”, “I 
hear 1f”, “I smell 1t”, “[ eat 1t”, “I touch 1t”, “I take cognizance of 1f”, or “He sees 1f”, “He 
hears 1t”, etc. When this misconception arises, then that person 1s heading for further 
existences such as the four miserable states of aøäya. All this 1s due to the six kinds of 


COnSCIOUSness. 


(3) Viñfiana paccaya nãmaripam 

Due to the workings of the six kinds of consciousness, a wonderfully intricate body of 
mental phenomena, such as contact, volition, perception, intial application of the mind, etc. 
appear, as fume that accompanmies fire; and also, arising together with the body of mental 
phenomerna there 1s the body of physical phenomena with the Four Primary elements as the 
basis, on which twenty-four types of corporeality depend, thus making twenty-eIght types 
of corporeality. A combination of menfal phenomena and physical phenomena, or mind 
and body arise, manifesfting 1tself in an Infinite variety of shapes, forms and s1zes. Thus, In 
the various places of existence, varlous beings, such as devas, humans and animals, that 
live In water, that live on land, etc. noble beings, lowly beings, having varlous 
characteristics, all of them a compound of mind and matter, appear 1n the world. 


Elucidations 


The six kinds of consciousness ø1ve rise to their respective menfal concomitants like the 
refinue of a powerful prince and also an endless varlety of corporeality like the regal 
paraphernalia of the prince. 


Now with Reference to Verse Three 


As fire always arises with fume, so also consciousness always arises with 1ts mental 
concomiftants like the multi-coloured strand inside the gem called cat's-eye. Mental states 
functon wonderfully well to enable the consciousness to accomplish whatever end 1t 1s 
directed to. For instance, there 1s confact that Joins up sense-organ and 1fs respecfIVe sense 
obJect; sensation that makes the experiencing of sense obJects possible discriminately; 
volition that motivates all the co-arising mental concomitants to carry out thelr respecfIVe 
tasks; and so on. Together with the mental phenomena, there also arise sinultaneously the 
four Primary Elements and the twenty-four types of corporeality that arise dependent on 
them. 


The mind and matter, arising due to the six kíinmds of consciousness, fakes an Infinite 
varlety of shapes and forms 1n varlous places of existence, ranging from noble beings to 
lowly beings. 


No two Individuals have the same appearance or the same type of mentality. This 
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diversify 1s due to the diversity of wishes of Individuals that are associated with craving. As 
ones craving fancles, so will a person wIsh for this or that kind of appearance and this or 
that type of mentality, and commit ac(s, good or bad, towards that end. (Thus diversity of 
craving determine diversity of action.) The điversity of one's past volitional acfs produce a 
diversity of existences with a diversity of individual character, even within the same place 
Of exisftence. (Thus, diversity of action determines diversity of destinatlons of beings.) 


(4) Namariipna paccaya salãyatanamn 

Of mind-body complex that arises due to conscIousness, the body of physical phenomena 
(rữipa-kãya), g1ves rise to the five fypes of sensitive corporeality, such as eye-SensItIVIty, 
€ar-S€TSIfIVIfY, ñOSe-sensifivity, fongue-sensitivify, and body-sensitivity. And the body of 
mental phenomena (##ma-kãya), gives rise to mind which 1s mind-sensitivity. Each 
sensiftIvify has 1fs separate function. Eye-sensitivity cognizes visible obJectfs; Ear-sensIfIvity 
cognizes sounds; Nose-sensitivify cognizes smells; Tongue-sensifiVIfy COBHIZeS fasf€S; 
Body-sensifivity cogn1zes tangIble obJects; Mind-sensitivity cognizes thoughts and ideas 
besides doing 1ts own thinking. As the seeing, hearing, smelling, tasting, touching or bodily 
1mpression and thinking occur ceaselessly, the worldling considers all these events as, “ÏI 
see 1f”, “I hear 1t”, “I smell 1t”, “I taste 1t”, “I touch 1t”, “I know”, “I think”, “I am stupid”, 
“I am wise”, etc. all in an egocentric view. Thus the six kinds of sensifIVity g1ve rise to the 
fire of false view regarding the five aggregates. 


Elucidation 


From this verse onwards the elucidations wIll be mostly based on the verses. 
There are four types of beings: 
1) Beings that take birth in an egg, 
1) Beings that are conceived in the mother s womb, 
11) Beings that spring from moisture, such as moss or lotus flower, efc., 
1V) Beings that appear as adults at birth. 


Just as a fruit acquires 1s seed at the approprlate stage of 1ts development, so also the 
egg-born beings and the womb-born beings acquire their eye-S€nSIfIVIfy, ©aT-S€TSIfIVIfY, 
nose-sensiftivify and tongue-sensiftivity at the appropriate stage of development, at the 
Tespecfive sense-organs, such as eye, ear, nose and tongue. Body-sensiIfiVIty arIses 
simultaneously with bírth-linking consciousness. With the Instanf-adult type of bíth and 
moisture-sprung type of bìrth, all the five kinds of sensiive corporalty arIse 
simultaneously with birth-linking conscIousness. 


In the case of Brahmas, there are no nose-sensifivifty, fongue-sensitivity and body- 
S€TSIfIVIfY. 

Beings are endowed with past merif to acquire a palr of eyes. Due to that merit kamma- 
born corporealify arise In the present existence. The Four Primary Elements that are 
produced by kømma oŸ kamma-born corporeality is the base on which eye-sensIfIvity, a 
kind of dependent corporeality, arises. LikewIse, ear-sensifIVIty, nose-sensifivify, fongue- 
sensifivity and body-sensifivity are kinds of dependent corporeality that arIse dependent on 
the Four Primary Elements. All of them are kamma-born corporeality. (This 1s how the 
body of physical phenomena (zøa-kãa), gives rise to the five kinds of sensitive 
corporeality.) 


The body of mental phenomena (#ma-kãya), comprising confact, sensation, volition, 
Ø1Ves rIse fo mind or mind-sensitivity that causes the arising of mind-consciousness. Mind- 
SensIfIvify 1s mind-consciousness 1fself. Here, 1t has been stated previously that “dependent 
on consclousness, mind and body arises." Now this mind-sensitivity becomes mind- 
consciousness. Does 1t amount to saying that “from the offspring, the mother comes to be?” 
Here consider the analogy of a tree. À tree ørows from the seed. The tree again produces 
the seed. The first seed 1s quite distinct from the seed produced by the tree. Similarly, out 
of fiffy-two mental concomiftanfs, consclousness may at tines be dominated by 1mitial 
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applicatlon of the mind and sustained application of the mind; 1t may at times be dominated 
by energy (vïriya); 1t may at times be dominated by delightful satisfaction; 1t may at times 
be dominated by desire, or dominated by greed, or dominated by anger, etc. When Imitial 
applicatlon of the mind 1s dominant, consclousness obeys the dictates of Imifial application 
of the mind. Similarly, consciousness arises under the dominant influence of sustained 
application of the mind, or greed, or anger, as the case may be. Thus mental concomitanfs 
ØIve rise fo mind-sensifivity. Or take another analogy: Ẩire gIves rise to wind, and wind 
helps fire to ørow. Consciousness 1s like fire; mental concomifants are like wind. Mental 
concomifanfs arise due fo consciousness, and consciousness 1s also conditioned by the 
mental concomifants. 


©r take another analogy. The Four Primary Elements are interdependent. Wherever one 
of them arises, the three others also arise. Similarly, whenever consciousness arises, the 
appropriate mental concomifants arise together. Whenever mental concomitanfs arise, there 
1S alsO Consclousness that arises together with them. (This is how the body of mental 
phenomena gIves rIse to mind or mind-sensIfIvity.) 


A living being 1s able to function only due to the presence of the six sense-bases; 
oftherwise, he/she would be inert as a log. The sense-bases are also called six sense-doors. 
They are not doors 1n the sense that they are opening but they are only sensitive fo sense- 
stimull, like glass pane windows through which light can enter. Eye sensifIvity arises at the 
©V©; €AaT-S€TSIfIVIfY arIses at the ear; nose sensIfIVifty arises at the nose; ftongue sensIfIVIty 
arises at the tongue; body sensiivity arises at the whole body both ¡internally and 
externally. Mind-conscIousness, or mind-sensifIvify arises at the heart-base. Thus the whole 
body 1s provided with the six kinds of sensifIvIty. 


Just as when a bird alights on a branch, the shaking of the branch and the casting of the 
birds shadow on the ground below happen simultaneously, so also when a visible obJect 1s 
taken cognizance of by the eye-sensItivity, 1t 1s simulfaneously taken cognizance of by 
mind-sensitivity also. Thus with eye-consciousness taking the leading role, an approprlafe 
thought-process arises, making complete the knowing about the event, and one knows, “Ah, 
this 1s the sun,” “his 1s the moon,” or “Ah, this 1s a man, (or a cow, or a buffalo)”, as they 
may be. 


When a sound 1s taken cognizance of by ear-sensiIfVity, If 1S simulfaneously taken 
cogmzance of by mind-sensiiviy also; and after due thought process, a complete 
knowledge of the sound 1s made aware, such as: ““[his 1s the sound of thunder, or of wind 
or of drum, or of a lute, or a human voIce, or bellowing of cow,” efc., as the case may be. 
When an odour 1s taken cognizance of by nose-sensifIvity ...or when a taste 1s taken 
cognizance of by tongue-sensifIvity, ... or when a tangible obJect 1s taken cognizance of by 
body-sensifIvity, 1t 1s simultaneously taken cognizance of by mind-sensitivity also. Mind- 
sensifIvity takes cognizance of the five kinds of sense-data cognized by their respecfIve 
sense-doors besides other mind-objJects covering all sorts of physical phenomena and 
mental phenomena. Then an appropriate thought process arIses at the mind-door; and one 1s 
fully aware of whatever mind-obJects taken cognizance of. This 1s the natural process of 
how sense dafa are received by the respecfive sense-doors and a full consciousness about 
them arIses. 


As these sense experiences occur ceaselessly to a worldling, and full consciousness about 
them arises In him, he considers these events as: “I see 1f”, “I hear 1t”, “I smell 1t”, “lI eat 
1f”, “l feel 1t, “I know 1£”, “I thnk 1t”, “I am stupid”, or “l am wise”, etc. Thịs 
misconception about the five aggregates, which 1s a veritable cauldron of the realm of 
confinuous Intense suffering (ray), burns furiously with the flames of greed, hatred, 
bewilderment, conceit, jealousy, stinginess, etc. Thus all the six sense-doors are glowing 
with these fires of demeriftoriousness. All this 1s due to the presence of the six sense-bases. 


(5) Salayatana paccaya phasso 

Due to the six sense-bases In ther respective places in the body, sense objects 
corresponding to each of them are clearly reflected as 1ƒ on a mirror. Visible obJects are 
reflected on the eye-sensifivify; sounds are reflected on the ear-sensitivity; smells are 
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reflected on the nose-sensitivity; tangIble objects are reflected on the body-sensifIVity; six 
kinds of mind-obJects are reflected on mind-sensifivity of mind-consciousness, according to 
the occurrence of evenfs at the five other sense-doors. 


'When these sense obJects are reflected on the respective sense-door, each with 1ts special 
SenSIfIvify Of 1ts own, there arIse confact at each sense-door as 1f a flint 1s struck against the 
s(eel striker In a flint match. 


Due to the coming together of sense-door, sense obJect and sense-consciousness, (e.g. af 
eye-door), due to the conjunction oŸ eye-sensifivity, visual obJect and eye-conscIousness, 
eye-contact arises very vividly. Likewise, at ear-door, due to the conjuncfion of ear- 
SensIfivify, sound and ear-conscIousness, ear-confact arises very vividly. At nose-door, due 
to the conJunction of nose-sensifivity, smell and nose-conscIousness, nose-confacf ar1ses 
very vividly. At tongue-door, due to the conjuncftion of tongue- sensifivity, taste and 
fongue-conscIousness, ftongue-contact arises very vividly. At body-door, due to the 
conjunction of body-sensifivity, tangible object and body-consciousness, body-confact 
arises very vividly. At mind-door, due to the conJunction of mind-sensifivity, the respecfIve 
sense obJect reflected through the six sense-doors, and mind-consciousness, mind-contact 
arises very vIvidly. 

The six kinds oŸ contact are very powerful, like Sakkas Vajira weapon, In translating the 
sense-experlence as agreeable or disagreeable. A visible obJect reflected on eye-door that 
has become eye-contact 1s distinguished as agreeable or disagreeable, thanks to confact. 
The same principle holds in respect of the five other sense-doors, where the respective 
confactf sorfs out the respective sense obJects as agreeable or disagreeable. In describing the 
function of contact, the poet uses the metaphor of pressing a Juicy fruit to yield 1ts flavour. 
Sweet frui would yield sweet juice, sour frui would yield sour Juice. Similarly, an 
agreeable visible object will, through the working of confact, present 1tself as an agreeable 
thing to the individual, and a disagreeable obJect as a disagreeable thing. So also with the 
Temaining sense-confacts. Agreeable things are looked upon as good things, atfractive or 
pleasant things. Disagreeable things are looked upon as bad things, unpleasant things. 


Thịs differenflation between agreeable or pleasant things and disagreeable or unpleasant 
things 1s brought out by contact. 


(6) Phassa paccaya vedanã 


The six sense objects are considered (by a worldling) as agreeable or disagreeable 
through the functioning of confact. (IÝ we review the process of sense cognifion:) we find 
that the six kinds of consciousness merely know a sense object through the respective 
sense-door. It merely sees something, hears something, smells something, tastes something, 
touches or feels something, and thinks a thought or forms an i1dea. Contact translates these 
Sense experlences Iinto agreeable things or disagreeable things, When agreeable things are 
experienced through their respective sense-doors, one feels pleased, or experiences a 
pleasant sensation. When disagreeable things are experienced one feels displeased, or 
experlences an unpleasant sensation. Thus the six kinds of contact bring about six kinds of 
sensafion. 


Pleasant Sensation, Sukha-vedanã 


Sukha-vedanä 1s oŸ two aspects, physical and mental, the former 1s physical ease and 
comfort, the latter, happiness. 


Unpleasant Sensation, Dukkha-vedana 


Dukkha-vedanã 1s (also) of two aspects, physical and mental. The former 1s physical paIn, 
the latter distress of mind. 


Sometimes skkha-veđanã 1S used in a combined sense of physical and menfal wellbeing; 
and đukkha-vedanä 1s used in a combined sense of physical and mental suffering. 


Vedanä 1s actually of three kinds: pleasant sensation, unpleasant sensation, and neither 
pleasant nor unpleasant sensation. However, In this verse, the neither pleasant nor 
unpleasant sensaflon pertaining to demeritoriousness 1s included in the unpleasant 
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sensation, while the neither pleasant nor unpleasant sensafion pertaining fo mer1fOrIOusness 
1s Iincluded 1n the pleasant sensation. This point should be noted. 


The reader is strongly advised to consult Paticcasamuppãda DIpam1 to have a fuller 
understanding of these verses. In the present work a bare paraphrase of the verses 
1S Ø1V€N. 


The Six Kinds or Elements of Sensation 


() Sensation born of eye-contact, cakkhu samphassajä vedanä, (1) sensation born 0Ÿ ear- 
confact, (11) Sensatlon born of nose-confact, (1v) sensation born of tongue-contact, (v) 
Sensation born of body-contact, (vi) Sensation born of mind-contact, mano sưmphassajã 
vedanä. 


They are called elements because sensation primarily arise only through them. When 
sensaflon 1s being discriminated through each of the six kinds of Contact, concepts, 
whether pleasant or unpleasant, agreeable or disagreeable, good or bad, about them are 
formed In the mind of the person experiencing these varIous sensatlons. When an agreeable 
sensafion 1s experienced, one feels happy and 1s physically at ease. When a disagreeable 
Sensafion 1s experienced one feels unhappy, đistressed, and physically agitated. 


Everyone 1n the world has a single obJective of enjJoying the Element of pleasant 
sensation. All human activity 1s earnestly đirected towards achieving that obJective. This 
(so-called) Element of pleasant sensation only brings suffering to worldlings; ariyas alone 
are Immune from 1ís evil consequences. Worldlings strive hard in search of pleasant 
sensafion. In extreme cases, this search after pleasant sensation takes the form of even 
commitfing suicide, for a person commiffing suicide decides that death alone 1s the way he 
can øef peace. 


(7) Vedanäa paccaya tanhã 


When one sees (an agreeable) visible obJect, through the workings of eye-contact, that 
obJect gøIves a pleasant sensation to the viewer. One 1s very pleased with 1t. “Ifs nicel Its 
lovely!” The pleasant sensatlon causes elatlon and happiness. Just as when dry rice 1s 
sprinkled with butter, the viewers mental process 1s permeated with Joy. Just as withered 
pađưmna lotus 1s sprinkled with cool water, he feels refreshed. His face brightens. This 
reaction, which arises due to pleasant sensation, 1s the enJoyment of that sensation. (The 
reactfion due to the remaining five sense-pleasures, such as on hearing an agreeable sound, 
on smelling an agreeable odour, etc., should be understood likewise.) 


The enjoyment of pleasurable sensations throuph the six sense-door, whetfs the appetife to 
enjoy more and more. Craving arises for pleasant sensation. So, six kinds of pleasant 
sensaflon gIve rise to six kinds of craving, 1.e. craving for visible obJects, craving for 
sounds, craving for odours, craving for tastes, craving for tangible obJects, and craving for 
thoughfts and Ideas. 


AlI beings are attached to their own bodies, in the sense that they want to remain alive. So 
they are naturally attached to food so as to remain alive. Thence their attachment stretches 
to paddy as the staple food, and thence to the means of production of paddy such as land, 
draught animals, and good rains, efc. all connected with paddy. This 1s a practical example 
of how craving multiplies 1tself starting with a certain obJect of ones fancy. If one has a 
fancy for a certain visible object, then things possessing 1f, connected with 1t, whether 
animate or Inanimate, are craved for. (Similarly with pleasant sounds, pleasant odours, 
pleasant tangible obJects, and pleasant thoughts.) 


AlI the endless obJects that are craved for have numerous names. But, from the viewpoInt 
of ultimate reality, they come under six sense obJects only, 1.e. craving for visual obJects, 
craving for sounds, etc. (Here the poet compares the six sense obJects to the Treasurer of a 
Universal monarch who 1s capable of providing whatever 1s asked of him.) 


As all beings are always hankering after the six sense obJectfs, trying to satisfy their 
sense-desires, they become obsessed with craving which 1s essentially greed. Therefore, 
they cannot even dream of the profound truth (about craving as the real source of all 
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suffering). They are prisoners of theiIr own greed and they live and die there. 


(8) Tanhã paccaya upñãdãna 

lt is well and good 1f craving for the six sense obJects can be given up before they 
become obsession. If the Iindulgence In craving 1s prolonged over a long period, craving 
oufgrows 1fself Iinto clinging which 1s rooted etther in craving 1tself or in wrong view. One 
clings tenaciously to oneself internally and to external sense obJects. Clinging 1s of four 
kinds: () Clinging to sense-pleasures (1) clinging to wrong views (H1) clinging to wrong 
pracfices as a means fo purity (1v) clinging to an 1llusory self or a/ã. 

1) Cling ío sense pleasures, KØwupñãdãma: Ït 1s the obsession with sense obJects of sIx 
kinds which begins as craving and outgrows 1fself, like the Myanmar saying: “When an 
1guana ørows too big 1t becomes an alligator; when a snake ørows tfoo big 1t becomes a 
serpent.” Clinging therefore 1s Intensified craving. 

1i) Cling to wrong view, Diƒhupadana: Wrong view are of sixty-two kinds as described 
by the Buddha in Brahmajala Sutta (Digha Nikãya silakkhandha Vagga). Tenacious 
belief in any wrong view 1s a form of clinging. (Three worst wrong views that send 
one down to the WMiaya realms are Iincluded in the sixty-fwo kinds of wrong view 
menfioned In these verse) 


1i) Clinging to wrong practices as a mean (o purity, S?iabbafupadãna: Some ascetics, 
during the Buddhas time, resorted to the habit of cows or doøgs 1n the mistaken belief 
that such practices would pur1fy their hearts and bring salvation. Punna and SenjJa are 
two ascefics who followed such practices. (Ref: Majjhima pannasa Kukkuravatika 
Sutta) 


Govatika ascetics were those who believed that all past evil could be obliterated 1ƒ one 
took up a practice like the cow, that 1s, living a stringent ascetic life. Their reasoning 1s 
this: living a stringent life for the whole of the present life 1s making retribution for all past 
evil deeds; the present life of asceticism also does not Iinvolve fresh evil deed. Therefore, 
all past evil deeds and future evil deeds are eliminated, and this brings eternal happiness. A 
follower of this creed moves about on all fours like a cow, sleeps like a cow, eats like a 
cow without using the hands, and Imitates all bovine behaviour. (Interestingly enough:) 
One, who takes up bovine practice 1n a slack manner, will be reborn as a cow; one who 
takes up the practice too stringently will go to hell after death. 


Kukkuravatika ascetics were believers In the dog-practice. They believed that, 1Ý one 
could adopt the life and habits of a dog, one would be liberated. A follower of this creed 
moves about, eafs and sleeps like a dog, Imitating all the habits of a dog. If one takes up 
this practice 1n a slack manner, one will be reborn as a dog. IÝ one takes up the practice too 
síringently, one will go to hell. 


1v) Clinging to an illusory self (z3), AfftavadupãadZna: The mistaken bellef in Self or a/ã 
1s another tenacious form of clinging. It 1s based on the five aggregates which are 
considered erroneously, each in four ways, namely: 


() With regard to corporeality: (a) that corporeality 1s self, and not being able to 
perceive corporeality apart from oneself; (b) that mental phenomena are self, and 
erroneously holding that self has corporeality just like a tree has 1fs shade; (c) that 
mental phenomena are self and erroneously holding that corporeality exIsts in self Just 
like the scent existing In flower; (d) that mental phenomena 1s self and erroneously 
holding that self exIsts in corporeality Just like a ruby kept in casket. 


(2) With regard to sensation: (a) that sensation 1s self and not being able to percelve 
sensation apart from oneself; (b) that mental phenomena are self and erroneously 
holding that self has sensation Just like a tree has 1s shade; (c) that mental phenomena 
are self and erroneously holding that sensation exisfs 1n self Just like the scent exIsting 
1n flower; (d) that menfal phenomena 1s self and erroneously holding that self exisfs In 
sensation Just like a ruby kept in casket. 


(3) With regard to perception: (a) that perception 1s self and not being able to percelve 
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perception apart from oneself; (b) that mental phenomena are self and erroneousÌy 
holding that self has perception Just like a tree has 1s shade; (c) that mental phenomena 
are self and erroneously holding that perception exisfs 1n self Just like the scent 
existing in flower; (d) that mental phenomena 1s self and erroneously holding that self 
eXIsts 1n perception Just like a ruby kept in casket. 


(42 _ With regard to volitional activites: (a) that volilonal activitles 1s self and not 
beinng able to perceive voliional activiles apart from oneself; (b) that mental 
phenomera are self and erroneously holding that self has volitional activifles Just like a 
tree has 1s shade; (c) that mental phenomena are self and erroneously holding that 
volitional activitles exists in self Just like the scent existing in flower; (d) that mental 
phenomena 1s self and erroneously holding that self exists in volitlonal acfivifles Just 
like a ruby kept In casket. 


() With regard to consciousness: (a) that consciousness 1s self and not being able to 
D€rceive consciousness apart from oneself; (b) that mental phenomena are self and 
erroneously holding that self has consclousness just like a tree has 1s shade; (c) that 
menfal phenomena are self and erroneously holding that consciousness exisfs In self 
Just like the scent existing 1n flower; (d) that mental phenomena 1s self and erroneousÌy 
holding that self exIsts In consciousness just like a ruby kept in casket. 


Therefore, twenty wrong views about the five agøregates gIve rise fo twenty different 
kinds of wrong view. This view which persists throughout s#sãra 1s called clinging to an 
1llusory self or 2/avädupadana. 


So long as the above four kinds of clinging arise In one, there 1s no escape from the 
woeful round of existences. 


(9) Upadana paccaya bhavo 
(Gist of the verse:) 

Holding fast to the four kinds of clinging, a worldling believes that the body of five 
agpregates 1s his own self, his own person. Due to the wrong view of the existence of a 
self or a person, one seeks Iimmediate gaIn or satisfaction through wrongful conduct, such 
as killing or stealing, etc. and thereby resorts to the ten courses of demeritoriousness. This 
means an accumulation of demeriforious actions that leads to rebirth. 


Being desirous of future wellbeing that 1s In no way 1nferlor to the present wellbeing, one 
performs meritorious acfs after the manner of virtuous ones, such as giving, observing 
moral precept, and cultivating the mind. All of these acts are mundane merif tending to 
renewed existence. They take the form of meriftoriousness pertaining to the Sensuous 
Sphere, or meriforiousness pertaining to the Fine Material Sphere, or meriforiousness 
perftaining to the Non-Material Sphere. In these ways one resorts to the ten courses of 
TT€TIfOTIOusness. 


The ten courses of demeriforiousness and the ten courses of meriforiousness tending to 
renewed existence - these two cafegorles of committed actions - are called Kamma-bhava 
or the kammic causal process. This process or potential leads to the arising of resultant 
mental aggregates and kamma born corporeality 1n the appropriate (I.e. appropriate to the 
acts committed) sphere of existence, either in the Sensuous Sphere, or In the Fine Material 
Sphere, or in Non-Material Sphere. These resultant mental aggregates and kamma-born 
corporeality are called apaffi-bhava. (Mundane meritorious and demerIfOrious courses 
of conduct lead to wapai-bhava and therefore are called Bhava. Resultant mental 
aggregates and kamma-born corporeality are results of kamưna-bhava). 


Thị is the gist Oƒ this Verse. 


In this matter, the arising of kamma-bhava and upapaffi-bhava dependent on the four 
kinds of clinging as discussed in detail in SammohavinodhanI, the Commentary on the 
Vibhaigha, will be briefly stated. 


“What type of 5hava 1s conditioned by what particular kind of clinging?” 
The answer to this quesftion 1s, “all the four kinds of clinging may be the condition for 
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both types of 2hava.” The explanation is this:- 


A worldling 1s like a lunatic. That being so, he cannot discriminate what 1s proper and 
fitting, and what 1s not. Therefore, under the influence of all the (four) kinds of clinging, 
he commits all sorts of actions, that are of mundane merit and demertt, that tend to 
renewed existence. How these varIous actions are commit(fed, will be considered here. 


A worldling may know or hear that sense pleasures abound with the ruling class or high 
class of the human world and in the six deva-worlds. He may get 1ll advice from others that 
to gain what one wants, one should do anything, 1Ÿ needs be, one should ki or sfeal. So 
under the evil influence of clinging to sense pleasures, he commits evil deeds such as 
kiling to gratify his strong desire for sense pleasures. These evil deeds lead to rebirth in 
the miserable states oŸ a?8ya. 


r a worldling may have 1rresistible tempftation to get some sense obJect that he sees 
before him; or he may wish to preserve and protect his property, and to achieve this, he 
would do anything whether 1t 1s morally right or wrong. This 1s a (more common) case of 
commritting evil being driven by clinging to sense pleasures. Evil deeds cause rebirth in the 
miserable states. In these cases, the evil deeds that send him to the miserable states 1s called 
Kamma-bhava and the result and mental agsregates and kamma born corporeality 
pertaining to the miserable states are called Upapafi-bhava. (These are how clinging to 
sense pleasures leads to demeriforious kammic causal process and the result thereof.) 


Another worldling, being fortunate of having wiser counsel. His friends are virtuous by 
example as well as by precept. He gains some knowledge of the Truth. He knows truly that 
by doing meriforious deeds he can have fortunate destinatlons. He performs merifOrIous 
acfs, and, as a result of which, he 1s reborn in the human world or in the world of devas. In 
this case the meritorious deeds that send him to the fortunate destinations 1s called kamma- 
bhava and the resultant mental agsgregates and kamma born corporeality pertaining to the 
fortunate existences are called #apaffi-bhava. (This 1s how clinging to sense pleasures 
leads to meriforious kammic causal process and the result thereof.) 


Another worldling may have heard or have the idea that the Brahma-world of Fine 
Material Sphere or Non-Material Sphere has hipher sense pleasures than those of the 
Sensuous Sphere. And, being obsessed by this allurement of superlor sense pleasures of the 
Brahma-world, he practises /hãna of the Fine Material Sphere or the Non-Material Sphere, 
and achieves 1t, and, as the result, he 1s reborn 1n the Eine Material Sphere or the Non- 
Material Sphere. In this case the meriforious deeds of that worldling pertaining to the Fine 
Material Sphere or Non-Material Sphere that send him to the Fine Material Sphere and the 
Non-Material Sphere are called Køœmưna-bhava and the resultant mental aggregates and the 
kamma-born corporeality of the Fine Material Sphere and the resultant menfal aggregates 
of the Non-Materlal Sphere are called Upapaffi-bhava. (This 1s how clinging to sense 
pleasures ø1ves rise to kammic causal process and the result thereof.) 


Another worldling, clinging to the wrong view of annihilation or extinction, believes 
firmly that self becomes fully extinct only in a fortunate existence of the Sensuous Sphere, 
or in the Fine Material Sphere, or in the Non-Material Sphere, and accordingly acquires 
merIt perfaining to the Sensuous Sphere that leads to a fortunate existence 1n the Sensuous 
Sphere, or the exalted type of merit, mahãggaía which 1s sublimated due to absence of the 
hindrances. The merit of this worldling pertfaining to the Sensuous Sphere and the Brahma 
realms of the Fine Material Sphere and the Non-Material Sphere are called Kamưna-bhava, 
and the resultant mental aggregate and the kamma-born corporeality are called Upapaffi- 
bhava. (This 1s how clinging fo wrong view gives rise to kammic causal process and the 
resultant thereof.) 


Another worldling, under the Iinfluence of clinging to an illusory Self (4/2), and firmly 
believes that self attains real happiness In a fortunate existence of the Sensuous Sphere, or 
1n the Fine Material Sphere, or in the Non-Material Sphere, and accordingly acquires merif 
perfaining to the Sensuous Sphere, that leads to fortunate existence in the Sensuous Sphere, 
or the exalted type of merit which 1s sublimated due to absence of the hindrances. The 
merit of that worldling pertaining to the Sensuous Sphere and the Brahma realms of the 
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Fine Material Sphere and the Non-Material Sphere are called Kamma-bhava and the 
resultant menfal aggregates and the kamma-born corporeality are called »apaffi-bhava. 
(This 1s how clinging to an 1llusory Self (4đ) g1ves rise to kammic causal process and the 
result thereof.) 


Another worldling, under the Influence of clinging to wrong practices as a means fo 
purity, and firmly believes that this (good) practice can be fulfilled with facility only 1n one 
who takes 1t up either in some fortunafe existence of the Sensuous Sphere, or In the Fine 
Material Sphere or in the Non-Material Sphere, and accordingly acquires merIt pertaining 
to the Sensuous Sphere, or to the Fine Material Sphere, or to the Non-Material Sphere. The 
merit of this worldling pertaining to a fortunafe existence 1n the Sensuous Sphere and the 
exalted type of merit pertaining to the Brahma realms are called Kamzna-bhava, and the 
resultant menfal aggregates and the kamma-born corporeality are called »apaffi-bhava. 
(This is how clinging to wrong pracfices as a means fO purIty ø1ves rise to kammic causal 
process and the result thereof.) 


(10) Bhava paccaya jãtfi 
With kamma-bhava (Kammic causal process) as condition, rebirth occurs. Meritorious 
kammic causal process and demeriforious kammic causal process are the causes of rebirth. 


Rebirth means the arising of resultant mental agsregates and kamma born corporeality 
caused by meritorious deeds; and resultant mental agsgregate and kamma born corporeality 
caused by demeriforious deeds. 


In “sankhãra paccaya viñfñãnãm”, 1t has been shown that due to volitional acfivities, good 
and bad consciousness arises. This refers to past volitlonal acfIvitles øg1ving rise to resultanf 
consciousness at the moment of rebirth in the present existence, as welÏ as consciousness 
that follows rebirth consciousness (2avafíi-viñfñana). In the present verse, “bhava paccaya 
jãíi” refers to the kammic causal process 1.e. acfs commifted In the present existence g1ve 
rise fO rebirth In a uture existence, 1I.e. resultant mental aggregate and kamma born 
corporeality arise In the future (this will become clearer lafter). 


, 


When we discussed “Dependent on volitional activities, consciousness arises,” we have 
seen how voliftlonal activities become endowed with the requisite potentialitiles at the four 
stases (smangïf3) giving rise fO consciousness (p 700 of the original text). That 1s the 
detailed explanation of how volitlonal acfivifles, 1.e. merlforious action and demeriforIous 
action of the pasf, cause consciousness at the moment of the conception and the developed 
consciousness that immediately follow 1t. The same kammic process 1s at work again 1n the 
present existence. The acts committed in the present existence, both good and bad, acquire 
the “endowment” at the four sfages, gøiving rise to the resultant mental agsregates and 
kamma born corporeality In the future existence. This process of present actions that 
condition future rebirth 1s proclaimed by the Buddha as “Ðbhava paccaya jãfï” (Thịs 1s 
sfating the cause-effect relationship ¡n strictly Abhidhamma terms) 


In the present verse, the poet describes this relationship In a mixture of Abhidhamma 
terms or ultimate usage with conventional usage for easler reading. 


The g1st of the verse: 


Dependent on the actions committed in the present existence, both good and bad, all 
beings, at their death, are reborn according to these actions. Hence some are reborn In the 
Asaññasatta realm where the existence 1s characferized by the presence of only the 
aggregate of corporeality with no mental agsregates; some are reborn 1n the realms of 
©xistence with five aggregates such as the human world and the FIine Material world other 
than the Asaññasatta realm. Their rebirth 1s characterized by the moral order or the Law of 
Kamma (kamma-niyãma). The arising, at conception and at the latter stage, of resultant 
mental aggregates and kamma born corporeality that are appropriate to the kammic causal 
process of each individual. Thịs fresh arising of mind and matffter 1s termed as /ãi. 


(From this poInt onwards, the term aøaffi-bhava wIll be used for brevitys sake, 
1n describing “the resultant mental agsregates and kamma born corporeality.”) 


'When the arising of resultant mental agsregate, and kamna born corporeality takes place, 
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1e. when there occurs apaffi-bhava, there are, as a rule, three phases: the moment of 
therr arising („ãada-khana), the moment of their staying (/h7-khana), and the moment of 
ther dissolution (bhanga-khana). Of these phases, the first, „pãda-khana, 1s called 7/ãfi 
(rebirth); the second, //ï-khana, 1s called 7arã (ageing); and the third, Đhaniga-khana, 1S 
called zmarana (death). 


So 1t will be seen that dependent on køwna-bhava or kammic causal process, there 1s /đí7 
which 1s the initial phase of apaffi-bhava. In other words, kamưna-bhava conditions /ãfi. 
Thịs 1s described in this verse as “the usual birth linking process of 7ã.” 


Thịs 7Zf, the Imitial arising of mind and matfer, occurs not only once at the moment of 
rebirth but occurs repeatedly so that the compounded phenomena of mind and matter 
(usually regarded as this body) develops into various shapes, forms and s1zes according to 
ones own kamma or kammic causal order. Thus, there appear In the world castes, such as 
the ruling caste, the brahmin caste, etc., and people who have power and influence, who are 
lowly, who are noble, who are wicked, who are virtuous, an Infinie varlety of 
personalitles, an Infinite varlety of beings 1n the three spheres of existence. 


All these varleftles of beings are possible because there are four main caftegoriles Of 
rebirth, namely: 


1) rebirth beginning as an eggø or “egg-born birth”, 
1) rebirth beginning as an embryo In the mother s womb or “womb-born birth”, 


11) rebirth from moisturous matter, such as moss or lotus flower efc., (moisture-born 
birth), 


1V) Tebirth as an Insfant ørown up, 1.e. about an age of sixteen years for a female and 
twenty or twenty-five for a male (insfant grown-up birth). 


(Note that no two individuals are exactly alike In personality, not even off-spring 
of the same mother, some are superior, some Inferior. This 1s due to the workings 
of the kammic causal process. The Buddha proclaims this in Ủparipannasa, Cula 
Kamma Vibhanga Sutta wherein It Is stated: “kamnan safte vibhaqjai yadidam 
hĩnapantatäya — Ït 1s only kamma that conditions beings either to be Inferlor or 
SuperIor.”) 


(11) Ji paccaya jaramaranam 

Kamma-bhava conditions papaffi-bhava. The nmitlal phase of the arising of 2apafii- 
bhava 1s called /ãífi. After the Initlal phase of ãđa-khana there follows the developing 
stage (/hï-khana), which 1s ageIng (arđ), and then 1t goes into dissolution at the third stage, 
bhanga-khana, which 1s marana (death). (This 1s the inexorable process of all mind and 
matter conditioned by km4). 


(Kamma-bhava conditlons Just the Initlal phase (upaãda-khana) of upapaffi-bhava, but not 
the latter two phases of / and bhanga-khanas. When j/ãfi (upãda) arlises, jarã (/hï) and 
marana (bhanga) follow suIt just as a rising tide brings water along with 1t.) 


Since 7ã? 1s the condition that gives rise to /arã-marana, (Without 7ã there can be no 
jarã-marana) the Buddha declares: “.Jãfi paccaya jarã mmaranam `. 


(Considering what has been said above, 1t should be carefully noted that /Z/i refers to the 
moments of the arising of the stream of the five aggregates; 7/arđ refers to the moments of 
the ageing of these aggregates; and marara refers to the momenfs of dissolution of these 
agpregates that take place In all the existences. This 1s sfating about the conditioned 
phenomena as they truly happen.) 


The gist of this verse: 


As rebrrth takes place In a fresh existence, there arises the Imiial mind-matter complex 
which occurs In repeated succession, bringing about development of the five agpregates. 
Appearance of shapes and forms as deva or human or other types of various beIngs, let the 
worldling consider them as real beings or persons or individual entitlies. 
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Assuming a hundred years of life span for the present era, a persons lifetime may be 
viewed as having three phases: the first phase of youth; the second phase of middle age; 
and the third phase of old age. Each phase lasting for thirty-three years and four months. 
Just as these three phases are the natural process of a human”s lifetime, the ceaseless 
OCcurrence of the aggregates in all the forms of existence are marked by the natural 
JrOCcess of moments of arising, moments of ageing and moments of dissoluton that 
rigorously follow each other. Ageing 1s of a self-consuming nature so that it is called “the 
fire of ageing”. 

The fire of ageing is of two kinds: () Khapa-7ara: the moments of ageing of mind and 
matter; and (H) Sanfafi-7arã: the changing process such as the corporeality that has a cool 
character changing Into the corporeality that has a hot character, and so on. Both these two 
kinds burn relentlessly In all sentient beings. 


(Ít 1s an interesting question to ask: whereas all living beings are subJect to the two kinds 
Of fire of ageing, why 1s this fact not evident In young person whose hair does not turn 
ørey, whose teeth do not fall off, or whose skin does not have wrinkles as 1s the case with 
elderly persons?) 


The answer 1s that elderly persons show these signs of ageing, such as greyIng of harr, 
falling off of teeth, wrinkling skin, because they have sustained the relentless onslaught of 
ageing for so long. 


Thịs statement wil]l be further substantiated thus: 


Beginning from the moment of conceptfion as an 1nvisible embryo, corporeality that has 
arisen ages and dissolves. By the moment, the corporeality, that has arisen, reaches the 
sfaze of ageing, fresh corporeality arises and In turn ages fo go Into dissolution. Thus, the 
corporeality that ages later than 1s preceding one, that has gone 1nto ageing naturally, 1s of 
a more mature ageing. lt is succeeded by corporeality that rIses and goes Into ageing 1tself, 
whose ageing 1s yet of a more mature ageing than 1s predecessor. In this way, successIve 
arisings of corporeality øo Into ageing with greater and greater maturity. When days come 
to pass and months and years of the ceaseless process of ageing takes place at every 
momert, after the life periods lapse, the signs of the matured ageing inevifably become 
visible: øgreying of harr, falling off of teeth, wrinkling of skin, etc. are more and more 
apparent. 


Whereas the physical signs of ageing, such as greying of harr, falling off of teeth and 
wrinkling of skin are visible, 1.e. cognizable by the eye, they are not ageing In 1fs ultimafe 
sense but merely scars of ageing. For ageing, In 1s ultimate sense (is not a physical 
phenomenon but 1s a mental phenomenon which), 1s cognizable by the mind only. 


Let us take an analogy here: after a devastating flood, the roads, bridges, trees, ørass, efc. 
are left in a visibly ravaged state. They are the signs of the flood that has taken place. One 
who has not seen the flood can know the Intensity of the flood from the damage done by 1t. 
LikewIse, the burnt up area of a fire accident testifies the scale of the fire that has caused 
1. Similarly, the fire of ageing has left 1fs scars on the elderly person 1n a more pronounced 
manner. The workings of 7/arã should be perceived from the state of physical deterioration 
0n a person. 


(This 1s a profound matter. Only after some deep pondering could the phenomenon 
of ageing be understood. The reader 1s advised to read this repeatedly to gain 
1nsight Info 1t.) 

The two kinds of ageing, 1.e. the moment of ageing and the changing process, are taking 
place relentlessly and due to their working life periods such as youth, middle age, old age; 
Or a person as a ten year old, a twenty year old, or a thirty year old, etc. come to be called. 
AlI these changes In the life periods are taking place under the driving force of ageing. 


The moment of ageing 1s immediately followed by the moment of dissolution so that each 
1ndividual has myriads of moments of dissolution which 1s death taking place from moment 
to moment (khaka-marand). However, conventional death only 1s understood by the 
average person, and the moment to moment deaths pass by unnotficed. 
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Death or dissolution, øarana, 1s oŸ three kinds: khanika-marana, samuccheda-marana 
and samnufi-maranna. 


() Khanika-marana means the dissolution of conditioned mental and physical phenomena 
when they reach the moment of dissolution (1e. third phase In the coming Into being of 
mind and matter). ÀA unit of mind and mental concomitanfs has an ephemeral existence 
which 1s characterized by three phases: the moment of arising, the moment of growth or 
ageing, and the moment of dissolution. The life of each unit of mind and mental 
concomitants, called “thoughtf” (ci#a) lasts Just these three fleeting moments, and each such 
umt 1s called one thought-moment (ci/fakkhana). 


Over one million million thought momenfts arise and vanish in a wink of an eye or in a 
flash of liphtning. Of the twenty-eight fypes of corporeality, twenty-two of them (.e. 
leaving aside the four corporeal types of salient features (/œkkhøna) and two corporeal 
fypes of Intimation (viñña/a)) have each a life of seventeen thought-moments. The two 
corporeal ftypes of Intimation arise together with a thought and cease together with mind. 
They are followers of mind. Of the four corporeal types of salient features, corporeality 
that arises at conception comprising corporeality which arises at the moment of conception 
(upacaya-ripa) and corporeality which 1s the continued development of the corporeality 
which arose at concepflon (saw/aíi-ripa), occurs only at the moment of arising and lasts 
only one thought-insftant (ie. a subdivision of one thought moment). The corporeality 
which arises at the stage of ageing and decay (7arafãripa) lasts 49 thought-Instants. The 
corporeality which arises at the stage of dissolution (2#ccaí3) lasts for Just one thought- 
1nstant. Thus, a living being 1s subJect to a million million times of dissolutions which are 
called khamika-maranna. 


(1) Samuccheda-marana means complete cutting off of the process of rise and fall which 
1s the end of all đukkha, that 1s the Intrinsic nature of conditioned phenomena. Ït 1s atfained 
only by an arahaí. It is called “cutting off” because, after the death of an arahaf which 1s 
the ultimate realizing of Nibbana without leaving behind any substrate of existence, no 
fresh aggregates of mind and matter arise. Just like a flame that 1s exhausted, the woeful 
round of rebirth is totally destroyed. Hence the death of an arahaí 1s called samuccheda- 
maranna. 


(11) Sammuti-marana means the convenfional death of all living beings except the Buddha 
and arahais. Ít 1s the ceasing of one series of the life process that belongs to one existence, 
called the end of the life faculty (the term “dies” or “death” in the convenfional sense 1s also 
applied to non-living things such as quick silver or Iron or trees, etc. However, that does 
nof concern our present discussion.). 


Samnufi-marana 1S Of four kinds: 


(a) Death due to the end of life span whereas the kammic poftentfial 1s still present, 1s 
ayukkhaya-marana. 

(b) Death due to the exhaustion or end of the kammic poftential even though the life span 
1s not ended yet, 1s kammakkhaya-marana. 


(c)_ Death due to the end of both () and (1) above, 1s ubhayakkhaya-marana. 


(d) Death due to an abrupt Intervention of some evil kmmna, although the life span and 
the kammic potential above are still present, is upacchedaka-marapa. 


The probability of death 1s ever present with all living beings regardless of realm or 
síation 1n life. Any one of the four kinds of death may happen to a living being at any 
moment because there are all sorts of hazards that lurk around all of us. And, of course, 
when death claims anyone, there 1s no way of refusal or escape. 


(Note carefully: Rebirth, ageing and death are like assassins that roam about the 
world, watching for an opportumty to strike any living being. To expand the 
example: let us say someone 1s under the vigilance of three enemies who are out fo 
ki him. Between the three of them, the first murderer says to his accomplices: 
“Friends, I shall lure him 1nto some Jjungle, after telling him about the attraction of 
the Jungle. There 1s no problem for me to do that.” The second murderer says to 
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the first accomplice: “Friend, after you have lured him imto the jungle, I shall 
molest him and make him weak. There 1s no problem for me to do that.” And the 
thrd murderer says to the second accomplice, “Friend, after you have molested 
him and made him weak, let it be my duty to cut off his head with my sword.” 
Then the three accomplices carried out their plan successfully. 


In the above simile, the moment when the first accomplice lures someone from 
amidst the circle of dear ones into any of the five new destinations 1s the work of 
jaíi. The molestation and weakening of the victim, rendering him quite helpless by 
the second accomplice 1s the work of 7arz. The cutting off head with the sword by 
the thrd accompilice 1s the work OŸ 7maraa. 


©r in another simile: JZ 1s like someone taking a hazardous journey. jarZ 1s like 
the weakening of that traveller from starvation on the Jjourney. M⁄4rana 1s like the 
enfeebled traveller, alone and helpless, falling victim to the beasts of prey that 
1nfest the forest.) 


(12) Soka parideva, dukkha domanasupayasã sambhavanti 


Just as ageing and death must follow rebirth, so also when rebirth occurs in any of the 
four kinds of rebirth, the five kinds of loss occur as consequence, namely, (1) loss of 
relatives, (1) loss of wealth, (11) loss of health, (1v) loss of morality, (v) loss of right view. 
When any kind of these losses happen, there 1s much grief, lamenfation, pain, distress of 
mind and anguish, which are the suffering 1n brief consequent to rebirth. There 1s of course 
untold misery that arises due to rebirth. 


(13) Evame tassa kevalassa dukkhakkhandassa samudayo hoii. 


In the long long course of sasãra, the truth that needs to be perceived 1s that, apart from 
mind and matter, there 1s, in reality, no person or being, no individual entify. Ít 1s a mere 
causal chain rooted in Ignorance, dependent on which twelve causal factors arise, ending 
up 1n death; and yet the occurrence of these twelve factors 1s considered by the worldling 
as deva or human (or brahmin), thus binding them to the chain of rebirth endlessly. The 
whole thing 1s Just an unalloyed mass of recurrent đ„k&kha. This 1s the stark truth about 
existence that 1s generally cherished as ones “life°. (This verse being straight forward, 1s 
left unparaphrased by the author.) 


Thịs is the Doctrine oƒ Dependent Origination. 
The Four Kinds of Analytical Knowledge (Patisambhida-ñana) 


lt has been said above that as soon as the Buddha attaned Perfect Enlightenment, He 
became possessed of the four kinds of Analytical Knowledge. These four Knowledges are: 
() Añha patisambhida-ñanụa, (H1) Dhamma palsambhida-fñana, (11) Nirutti pafisambhidä- 
ñãna, (IV) Patibhana paRsambhidaäñana. Pafisambhidĩ means multifarious, điverse, 
various. Pafisambhidä-ñãna means Knowledge which 1s discriminating and comprehensive. 
() AdØha patisambhida-fñana: Herein aftha means: (a) things that are dependent on 
conditions, 1.e., understanding results of causes, (b) Nibbana (c) meaning of words (Päi), 
(d) resultant thoughts (vi/pãka) (le. mind and mental concomifanfs), (e) non-causative 
thouphts (kri;43) (1.e. mind and mental concomitants). 


The Buddha became endowed with the above five kinds of z/ha (meanings, resulfs) as 
soon as He attained Buddhahood. Being endowed with Analytical Knowledge of z/ha, the 
Buddha knew discriminately and comprehensively about everything, and was able to 
expound these to others. The great non-causative consciousness (mahã kiriya ñãna) 
assoclated with four kinds of knowledge that arises in the Buddha when His mind attends 
to the above five a/fhas, as well as magga-phala that He knows when His mind attends to 
Nibbana, are called 4ffha pafisambhidaä-fñaãna of the Buddha. 


(This a#ha patisambhidä-ñãna oŸ ariyas, who are sữll training themselves f0 attain 
arahatfa-phala, such as that of the Venerable Ananda, consists of the great meriforious 
consciousness, z„zhãkusala-ciffa, assoclated with four kinds of knowledge that arises In 
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them when their mind attends to those five z//has, as well as the (three) lower aggas and 
phalas when their mind attends to Nibbana.) 


(1) Dhamma pafisambhidañana: Discriminating and comprehensive knowledge about 
phenomena. 


Herein “đazmma`” means: (a) causes that produce results, (b) the four Ariya Paths, (c) the 
spoken word of the Buddha (P27) (d) meritorious thoughts (1e. mind and mental 
concomitants) (e) demeriforious thoughts (i.e. mind and mental concomiftants). 


The Buddha became endowed with the above four kinds of đhamwna (causes) as soon as 
He attaned Buddhahood. Being endowed with Analytical Knowledge of đhamma, the 
Buddha knew discriminately and comprehensively about every đhamznua and was able to 
expound them to others. The greaf non-causative consciousness associated with knowledge 
that arises In the Buddha when His mind attends to the above five đhammas 1s the đhamma 
palisambhida-ñana of the Buddha. In the case of ariyas, who are still training themselves to 
attain arahatfa-phala, such as the Venerable Ananda, Analytical Knowledge of đhamma 
means the øreaf merIforilous consciousness associated with knowledge. (The same applies 
with regard to the next two Analytical Knowledge). 


(11) Nưutfi patisambhida-ñana: Analytical Knowledge of the natural language of the ariyas 
(Le. mãgađh¡) concerning the five kinds of z//hz and the five kinds of đhamma (causes). 
The Buddha became endowed with the Analytical Knowledge of the natural language of 
ariyas (1e. magadhi). Being endowed with Analytical Knowledge of (words and grammar) 
the natural language of the ariyas, (1e. mãgađh¡) the Buddha 1s able to teach 1t to others. 


Indeed that 1s so — The five kinds of a/hø and the five kinds of đhazmma need a wealth 
of words. For each of đhamưna Item, a wide range of vocabulary and grammatical forms 
and nuances of the natural language of the ariyas (1.e. mãgađhi) 1s at the facile command of 
the Buddha. For example, a single đhamưna factor “phassa” (contact) 1s expressed In 1s 
VarIous forms, such as “?2hassoˆ (contact), 'phusan8` (being In contact), “sưmphusan8` (full 
contact), “sưmphasifaffha` (contacting well), to brimg out IfS Varlous Intrinsic meanings. 
Likewise /oDha (greed) 1s explained In more than a hundred terms. (Refer to 
Dhammasanganĩ, para 456) 


Iv) Pafbhana patsambhidzñana: Thịs 1s thể Analytcal Knowledge that “ha 
palisambhida-ñana has discriminative and comprehensive knowledge about results; that 
dhamma palisambhãa-ñãna has discrimminative and comprehensive knowledge about five 
dhammas; that nirufte pafisambhidä-fñana has Analytical Knowledge about words and 
grammar.” Briefly put, 1t 1s knowledge about the three kinds of Analytical Knowledge, that 
knowledge which has all knowledge as obJect and considers them discriminately. The 
Buddha became endowed with this Knowledge about the kinds of knowledge as soon as He 
attained Buddhahood. (Nữuffi paflsambhida-ñana and pafibhana pafisambhida-ñãna, like 
the previous ?aƒisambhidhaã-fñanas, are the great non-causafIvVe conscIousness associated 
with knowledge mahã kiriya mahã kusala ñãna). 


(Note: The fourth of the four pa/isambhida-ñanas discrimmmately knows the 
functions of the three other Knowledges but 1s not able to discharge those 
functions 1tself. It 1s just like a preacher, without a good voice, who 1s well versed 
1n scriptural knowledge and who 1s unable to preach as well as another good 
preacher who 1s gifted with a good voice but has scanty knowledge of the 
SCTIpfures.) 


Two bhikkhus learnt the art of preaching. One was poor 1n voice but Intelligent; the other 
had a good voiIce but not Intelligent. The latter made a great name everywhere he preached, 
the audience had a very good Iimpression of him and said: “From the way this Đhikkhu 
preaches, he must be one who has committed to memory the Three Pifakas.” When the 
learned bhikkhu with a poor voice heard these remarks, he became jealous and said: '““Well, 
you wIll find whether he 1s master of the Three Pifakas when you hear him preach next 
time.” (He implies that: “You are going to hear much the same stuff.”) Yet whatever he 
might say about that popular preacher, he 1s Jjust unable to preach as well as the one with a 
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Simllarly, pafibhãna samhhida-ñãna discriminately knows the functions of the three other 
Analytical Knowledges, but it cannot discharge these functions 1fself This has been 
explained in the Commentary on the Vibhanga. 


The Six Kinds of Knowledge which are solely within The Province of The Buddha 
(ASADHARANA ÑANA) 
There are six kinds of knowledge which are possessed only by the Buddha and are not 
found in Paccekabuddhas or disciples, namely: 


(1) Indriyaparopariyatta-ñana: Knowledge that discusses the readiness or otherwise of an 
1ndividual to understand the Truth. By this special knowledge, the Buddha decides such and 
such a being has his facultles ripe enouph to gain enlightenment and 1s due for liberation. 
(Here, Indriya (Faculties) means, faith, effort, mindfulness, concenfration and wIsdom, five 
factors in all.) 


(ii) Asayãnusayan-ñana: Knowledge that discuss the natural bent and latent proclivities of 
individuals. (Ref: original text at pp 597 on the Lokavidu attribute of the Buddha.) The 
term ãasayãnusaya, a compound may be rendered as “the seed-germ of an Individual”s 
mental makeup.” By this special knowledge, the Buddha knows discriminately that such 
and such a being has such natural bent of mind, such latent potential for defilements that 
are dominant in his mental makeup. 


lt was due to the possession of the above two special knowledges that the Buddha could 
deliver the ripht message to the ripht-hearer. Even the Venerable Sãriputta, being not 
endowed with these special knowledges, could not know the state of readiness of his 
hearers to receive the message, 1.e. about the ripeness or otherwise of the mental makeup 
of his hearers, with the result that his discourses, 1n a few occasilons, fell flat on the 
hearers. 


(1) Yamakapatihariya-ñana: Knowledge that can bring out the Twin Miracle. Ôn four 
occasions the Buddha employed this special knowledge, namely: 


(a) At the Tree of Enlightenment, to clear away the doubt and conceit in the minds of 
devas and Brahmas; (b) Ôn Hs first visit to Kapilavatthu, to behumble His kinsmen, the 
Sakyas; (c) At Savatthi, near the miraculous mango tree that grew and bore fruit on the 
same day 1t was planted by Kanda, the gardener, to behumble the followers of other 
faiths; (d) On the occasion of the congregation concerning Pathikaputta. 


(v) Mahakarunasamapatfti-fñana: Knowledge consisting of the Buddha-compassion on 
seeing the multitude struggling in the stormy ocean of sz7u„sãra. He has great compassion 
on all beings that are living in the world which 1s like a burning prison. The knowledge that 
enables the Buddha to attend His compassionate mind on those beings, 1s assoclated with 
dwelling in the jhanic state Mfahãkarunasamapaffi. At every night and every dawn, the 
Buddha enters info this jhãnic absorption that consists of 2.4 million crores of thoughis. 


(v) Sabbafiñuta-ñana: Knowledge that comprehends all knowable things. The Buddha 1s 
called the All-knowing Buddha on account of this special knowledge, which 1s also called 
Samanta cakkhu. For details about this Buddha-knowledge refer to Patisambhidä magga. 


(v1) Ánavarapa-fñãna: This knowledge 1s defined as, “Naffhi avaram efassäfi anñvaram — 
There 1s nothing that can stand In the way of the arising of this Buddha knowledge.” This 
unhampered special Knowledge of the Buddha 1s an essential feature of sabbaññutã ñãna. 
It 1s called 4nvarana-fñãna In the same sense as sađdhã (conviction), vĩrjya (effort), safi 
(mindfulness), s7 (concentration) and øzññaã (wisdom) are called /„ariya (faculties) 
because they are the controlling factors, each In its own way, and also called 5ø (powers) 
because they overpower their respective opponents, viz. lack of conviction, siloth, 
negligence, đistraction and bewilderment. 


(These are the Six Asãdharana-fñana.) 


The Ten Powers: Dasabala-ñana 
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1 Thanãthãna Kosallañana: Knowledge that understand what Is apprOprlate as 
appropriate, and what 1s Impossible as impossIble. 


1) Vipaka-fñana: Knowledge of the operation of kamma In the three periods (pasf, presenf 
and future), as to the Iimmediate results and contributory or subsidiary result. 


1H) Sgbbaffhagãminipatfipada-ñana: Knowledge that understands the ways or the modes of 
practice that leads to varlous forms of existence, and the way or the right practice that 
leads to Mibbãma. 


IV) Anekadhafu-nana. Knowledge that understands the various elements pertaining to 
living beings, the agsregates, and sense-bases, etc. as well as those pertaining to non-]iving 
things as to their species, øenes, efc. 


(Paccekabuddha and the two Chief Disciples have some limited knowledge about the 
elements constituting living beings. They do not have knowledge of the varlous nafure of 
non-living things. As for the Buddha, He understands what elements are responsible for the 
Specles of tree with a white stem, or for the specles of tree with a dark stem; or for the 
Specles of tree with a dark smooth stem, or for the specles of tree with thick bark; or for 
the specles of tree with thin bark. He knows what particular elements make a certain 
specles of tree to have such and such leaves with such shape and colour, etc.; what 
particular elements make a certain specles of free to have flowers of a particular colour or 
of a particular smell, such as good smell, bad smell, etc. He knows what particular 
elements make a certain specles of tree to have fruit of such and such shape, s1ze, smell, 
and taste such as sweet, sour, hot or astringent. He knows what particular elements make a 
cerfain specles of tree to have thorns of such and such nature, such as sharp, blunt, straight, 
curved, red, black, white, brown, etc. Knowledge of non-living things and their Intrinsic 
nature such as these are the province of the Buddha only, and are beyond the capabilitles of 
Paccekabuddhas and disciples.) (Ref: Commentary on the Abhidhamma.) 


v)_Nãnadhimurika-fñana: Knowledge of the đifferent inclinations of beings. 


vì Indriyaparopariydfttha-fñãana: Knowledge of the maturiy and immaturity of the 
faculties In beings. 


vil) Jhãnavimokkha samadhisamapadi-fñana: Knowledge concerning the defiling factors, 
and the purifying factors with regard to the /hZnas, deliverances, concentration and 
attainments and knowledge of rising from /hãnas. 


vII) Pubbenivasanussatfi-fñãna: Knowledge in remembering former existences. 


1x) Cfipapäta-fana or Dibbacakkhu-fñãna: Knowledge in perceiving with the Divine Eye 
how beings pass away and are reborn according to the1r actions. 
x) Asavakkhaya-ñana: Knowledge of arahatfa-magsa through extinction of moral taints. 


How The Buddha engages The Ten Powers 


First, the Buddha surveys the world with the first of the Ten Knowledges to see the 
possible beings to gain enlightenment by examining, whether there are the øroSs fypes Of 
wrong view In them that render them Impossible to gain arahafta-magga. 


Next, He examines, by means of the Second Knowledge, the type of rebirth to see 1f they 
were born only with two good root causes (đ/hefu#) or with no root causes (2Ùef„), 1n 
which cases, the subJect cannot gain enlightenment In the present existence, being born 
with deficlent merit. Then He examines by the means of the Third Knowledge, the 
presence or otherwise of the five kinds of grave evil actions In the subJect: (1) Killing one's 
own mother, (2) Killing one's own father, (3) Killing an arahz, (4) Rupturing the Buddha's 
blood vessels, (5) Causing schism amongst the Sangha. 


After examining beings by means of the first three Knowledges, to see the state of theIr 
past actions, their defilements and their resultants, whether they were handicapped for 
enlightenment or not in these three areas, the Buddha attended His mind on those not so 
handicapped. He engages the Fourth Knowledge to ascertain the right type of điscourse fo 
be given to the right person, considering the latter's mental make up (1.e. the elements that 
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consfitute his mentality). Then by means of the Fifth Knowledge, the Buddha examines the 
inherent 1nclination of the subJect, regardless of sufficlency of effort on His part. Having 
known the Inclination of the subJect, the Buddha examines, through the Sixth Knowledge, 
the quality of the faculties, such as conviction of the subJect. If the faculfles are mature 
enouph to gain /hãna or magea-phala, the Buddha would lose no time to go and deliver a 
discourse to the subJect. He 1s able to do this because He 1s endowed with the Seventh 
Knowledge. Having gone over to the subject, the Buddha reviews, through the Eighth 
Knowledge, the past existences of the subJect, and also, through the Ninth Knowledge, 
reads the mind of the subJect (reading others minds being part of đibba cakkhu ñãna). 
Ascertaining the present state of mind of the subJect, the Buddha preaches the Doctrine to 
suit the subject, with a view to his attaining arahatfa-magsa. This 1s the final step the 
Buddha takes with the Tenth Knowledge (4 savakkhaya-fñana). 


The Buddha discoursed on the Ten Powers in the same order as He actually puts them to 
use for the benefit of the world at large. (Aäguttara Nikaya (7¡k)). 


(This is about the Ten Powers) 
The Fourteen Buddha Knowledges 


The fourteen Buddha Knowledges are, Knowledge of the Four Truths, the four 
Patisambhida-ñanas, and the six A4saãharana-fñanas. Out of those fourteen, Knowledge of 
the Four Truths and the four P4/isưnbhiđä-ñãnas are attained by the disciples also, but the 
sIx Asaãdharana-fñãnas are purely within the province of the Buddha. In as much as the sIx 
Asadharana-ñãnas belong only to the Buddha, there are also Eighteen Buddha Attributes, 
Avenika, that belong only to the Buddha. 


The late Ledi Sayadaw had composed a fine plece of devotional interprefation of the 
Eighteen Buddha-Attributes. The gist of which 1s øIven here: 


(The Pali text oƒ the Avenika-fãnas is not reproduced here.) 
The Translation of the Päli text: 


May I be free from all dangers and depredations both internally and externally! There 1s 
no one, such as Mara, Alavaka, who can endanger the life of the Buddha within the usual 
life period, (adopted by all Buddhas,) of the four-fifth of the life span period of the epoch 
(pertaining to each Buddha.) 


There 1s no one, such as Mahesara, Brahma Baka, or Asura, who can sully or dampen the 
All-Knowing Wisdom of the Buddha. 


(I) The Perfectly Self-Enlightened One, endowed with the six exalted qualitles, also 
counted in eight ways, has the All-Knowing Wisdom that can visualize all knowable 
things of the past, extending over myriads of aeons, and not the slightest obstruction 
can mar this vision. 


(2) The Perfectly Self-Enlightened One, endowed with the six exalted qualites, also 
counted In eight ways, has the all Knowing Wisdom that can visualize all knowable 
thngs of the future, extending over myriads of aeons, and not the slightest 
obsftrucfion can mar this vision. 


) The Perfectly Self-Enlightened One, endowed with the six exalted qualites, also 
counted in eight ways, has the All-Knowing Wisdom that can visualize all knowable 
things that are taking place at present in the thirty-one planes of existence 1n all the 
infinite world-systems, and not the slightest destruction can mar this vision. 


(4) The Perfectly Self-Enlightened One, endowed with the six exalted qualies, also 
counted in eight ways, well-possessed of these three special attributes, has all bodily 
actions, 1n all postures and movements, preceded by four kinds of full 
comprehension, and all the bodily actions closely follow the guidance of the fourfold 
comprehension. 


) AII His verbal actions, all His utterances, are preceded by four kinds of full 
comprehension, and all the verbal actions closely follow the guidance of the fourfold 
comprehension. 
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All His mental actions, all His thoughts, are preceded by four kinds of full 
comprehension, and all the mental actions follow the guidance of the fourfold 
comprehension. 


The Perfectly Self-Enliphtened One, endowed with the six exalted qualities, also 
counted in eight ways, well possessed of these six exclusive attributes, 1S never 
lacking, not having the slightest decline 1n the earnest desire that had arisen in Him 
since as Bodhisatta Sumedha, to ferry cross the floundering multitudes to the safe 
shore of Nibbana, and In the wIll to achieve noble things beneficial to Himself and to 
others, which 1s the exalted quality of kømna 1tself. 


His Teaching, which has the sole obJect of liberating all deserving beings from the 
woeful round of existences, never falls short of the avowed obJective. 


His effort, which 1s rightly directed in three ways, namely, dauntless determination 
as Bodhisatta In being prepared to traverse an ocean of burning coals or of sharp 
stakes, laid over the entire surface of the universe which 1s three million six hundred 
and ten thousand, three hundred and fifty yojanas wide, for the sake of atfaining 
Buddhahood, which 1s the exalted quality of payafa 1tself; the exclusive Buddha- 
Knowledge consisting 1n the fourfold right efforts and the will to accomplish the five 
routfine tasks set for Himself every day, never shows the slightest decline. 


His concenfration in fwo aspects, namely, the inherent frmness of mind that 
withsfands the eight kinds of worldly condiflons or vicissitudes that may befall Him 
from any quarters, like Mount Meru that withstands stormy winds that blow from the 
eight directions, the /hãmic power (appanäã samadhi) which 1s the very basis of all 
psychc powers (z5jjñmã), such as ¡iddlividha, dibba cakkhu. ceflopariya, 
pubbenivãsanussafi, yathãkammiipaga, anäãgafamsa, never shows the slightest decline. 


His Wisdom that encompasses all happeninss, 1.e. rise and fall of conditional 
phenomena, taking place in the three worlds extending over ten thousand world- 
systems, on which He surveys through the Mahãva/Tra-fñãna, consisting oŸ 2.4 million 
crores of tImes each day, never shows the slightest decline. 


His release (from the trammels of the world) consisting of five kinds, namely, the 
four noble Abiding In universal goodwIll, Compassion, Sympathetic Joy and 
Equanimity with regard to ten thousand world-systems extending over the worlds of 
deva, human beings, Brahmas and the four miserable states; and the dwelling in the 
arahatta-phala fourth jhãna which the Buddha 1s wont to resort to even in odd 
moments such as during recesses 1n delivering discourses, which consists of 2.4 
million crores tImes each day, never shows the slightest decline. 


The Perfectly Self-Enlightened One, endowed with the six exalted qualities, also 
counted in eipht ways, well possessed of these twelve exclusive affributes, never 
indulges in light hearted deed, speech or thoughit. 

He never Indulges in any hasty action that 1s liable to be censured by the wIse as 
thoughtless or 1ll-considered conduct. 

He never commits any action that 1s liable to be called mmadequate or 
uncomprehensive. 

He never commits any action that 1s liable to be called impulsive by the wise. 

He never Indulges in the slightest remiss concerning His self-assigned task of 
bringing benefit to Himself and to the world at large. 

He never lets any moment pass without being mindful of the six sense objJects that 
come within cognisance of the six sense- doors. 


The Perfect Self-Enlightened One, endowed with the six exalted qualities, also counted in 
eipht ways, well possessed of these eighteen exclusive attributes, 1s not liable to be assailed 
by anyone etther against his life or against the All-Knowing Wisdom. 


The above remarks about the eighteen Buddha-attributes, are true indeed. I pay homage to 
the Buddha who 1s possessed of these attributes. May this meriforlous verbal action bring 
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me fulfilment of all my aspirations both for the present and for the hereafter. 
(Here ends the explanation on the Eighteen Buddha Attributes, 4venikas.) 
(The Four Kinds of Self-Confidence (ƒesãraj7a-ñãna) have been discussed above.) 


In conclusion, the pafisambhidä-ñana, the asãdhãrana-ñãna and the dassabala-ñãna, etc. 
are merely samples of the greatness of the Buddha's Knowledge. Just as a drop of the sea 
water verifies the salty taste of the sea, so also the above speclal attributes are merely 
1ndicative of the profundity of the Buddhas Knowledge and noble attributes about which 
we have not yet mentioned in this work. 


The Dhammacakka-pavattana Sutta 


Some 1mportant Remarks: 
We shall now consider some Important points regarding the Dhammacakka-pavattana 
Sufta and the Anatta-lakkhana Sutta one by one. 


Before the advent of the Buddha, there appeared in India some leaders of religious secfs 
who called themselves smanøas. Some of them practised and preached sensuous way of life 
as the conduct of smanøas while others practised and preached a self-tormenting mode of 
life as the conduct of samaas. During the time when the world was thus shrouded with the 
darkness of the two extreme doctrines of self-indulgence and self-torment, each claiming 
as the ftrue good practice. On the full moon of Vesakha, at dusk, in the year 103 of the 
Great Era, the Buddha delivered the Dhammacakka-pavattana Sutta. 


The Buddha began the discourse with the words: “ð/k&kJ„s these two extremes should 
not be followed by one who has renounced the world.” And as soon as these words were 
uttered by the Buddha, due to the Buddhas powers, they echoed throughout the ten 
thousand world-systems which constitute the birth Sphere of the Buddha, and filled the 
entire world, with 4wci Niraya realm at the bottom and the highest (Brahma) realm at the 
top. By that time, Brahmas, numbering eighteen crores, who had matured root oŸ merif as 
sufficing condition to perceive the Four Truths had already assembled at the Deer Park, 
Isipatana, where the sermon was to be delivered. When this first sermon was delivered by 
the Buddha, the sun was setfing In the west and the moon was appearing on the eastern 
hor1zon. 


The theme of the Dhammacakka-pavattana Sutfa 1s this: 


The Buddha exhorted the Group of Eive ascetics to avoid the two extremes of self- 
indulsence and self-mortification and pointed to them the middle way, which consists of 
eight factors, as the proper course of practice. Then He briefly expounded the Four Truths. 
Next, He declares the essential features of Buddhahood which requires three stages of 
knowledge regarding each of the Four Truths and proclaims that He 1s the Buddha because 
He has fulfilled those requiremers. 


As the discourse continues, Kondañña, who “entered the stream of knowledge”, was the 
first sofãpanna, a disciple established In the First Path. Thus, the wheel of the Dhamma was 
set rolling and the Ariya Truth became established in the world. The great event was 
cheered by the terrestrial devas whose loud applause spread among celestial devas and 
Brahmas. The great earth quaked In Joyous approval. A wondrous light emanating from the 
Buddha, caused by His mind and arising from temperature, Iinfinitely superlor to the 
personal effulgence of the greatest of the devas or Brahmas, arose, thanks to the all- 
knowing wisdom. 


At the end of the discourse, the delightful satisfaction that had begun to arIse at the start 
of the discourse could not be contained by the Buddha who made the Joyous utfterance: 
“Kondañña has seen the Truth. Indeed Kondañña has seen the Truth.” (This Joyous 
ufferance also spread to the ten thousand world-systems.) Then Kondañña requested the 
Buddha to make him a 5j/kkh. The Buddha called him: “Come 5h/kkh”, and at that very 
Iinstant, the Venerable Kondañña became a bh/kkh who had the distinction of being called 
up by the Buddha himself. 
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Thịs is the gist 0ƒ the Dhammacakka-pavaftana Sutta. 
Some salient points in the Dhammacakka. 
What 1s 1t that 1s termed “Dham=macakkd”? 


Dhammacakka 1s a term referred to two kinds of the knowledge of the Buddha: the 
penetrative knowledge (pzƒivedha ñãna) (I.e. the four magga ñãnas) and the power of 
exposition (đesanã ñãng). I shall expand this: 


The Four Path Knowledges, consisting of the twelve aspects of the Four Truths, that 
arose 1n the Bodhisata who was about to attain Perfect Enlightenment 1s the 
Dhammacakka; and the power of expositlon on the self - same twelve aspects of the Four 
Truths, which was making clear to the Group of FIve 1s also the Dhœmmacakka. They are 
called Dhammmacakka, the wheel of the Dhamma or Righteousness, because these two kinds 
of Buddha-Knowledge destroy all the defilements Just as a powerful missile destroys all 
enemIes. 


Both Knowledges arose In the heart of the Buddha. By means of them the Buddha caused 
the Wheel of the Dhamma to turn, caused 1t to happen. 


Thịs Wheel 1s said to be turning up to the moment when the Venerable Kondañña and the 
eighteen crores of Brahmas attained so/ãpaffi-phala. That 1s because the function of the 
'Wheel dịd not end tiÌl that precise moment. From that moment, when the first (full-fledged 
ariyas) sofäpafti-phala puggalas in Kondañña and the eighteen crores of Brahmas appeared 
1n the world, the Wheel of the Dhamma 1s said to have been turned, 1.e. the Kingdom of 
Righteousness became established. Thịis 1s because since the time when the Teaching of 
Buddha Kassapa became extinct, up to this point under Buddha Gotama, nobody had been 
able to turn this Wheel through the above-mentioned two Buddha-Knowledges. (Sãrattha 
Tika) 

In the matter of penetratlon of the Four Truths, the Truth of Cessation 1s penetrated or 
perceived through having Nibbãna as obJect of the mind. The remaining three Truths are 
perceived In their respecfive functions. lí means that the Four Truths are simultaneouslÌy 
revealed at the Instant zzagea ñãna dispels bewilderment or 1gnorance that had concealed 
the Four Truths. 


(These are some salient points on the Dhammacakka-pavattana Sutt4) 


The Anatta-lakkhana Sutta 


Some Important Remarks. 


After the Buddha had Kondañña established In so/ãpaffi-phafa, He tended to the Group of 
FIve ascetilcs for their spiritual development like children. From the first waning day of 
Vesakha, He did not go on the alms-round but, Instead, remained back to teach them His 
doctrine. Ôn the first waning day, and on the second waning day Venerables Vappa and 
Bhaddiya attained so/ãpaffi-phala respectively, both of them being called up by the Buddha 
Himself: “Come, bhikkhu.” 


Then the Buddha let the Venerables Kondañña, Vappa and Bhaddiya to go on the alms- 
round, and taught the doctrine to the Venerables Mahanama and Assaji. The Buddha and 
His five disciples susfained themselves on the alms-food collected by the three 5hikkhus. 
Then on the third and fourth waning day of Vesakha, the Venerables Mahanama and AssaJI 
were established In sø/ãpafii-phala, both being called up by the Buddha Himself: “Come, 
bhikkhu.” 


After all the five ascetics became established In so/ãpaffi-phala, the Buddha, on the fifth 
waning day, decided to expound the doctrine further so as to lead them to arahatship. And 
accordingly on that day He taught them the 4naffa-lakkhana Sutta. 


The theme of the 4nafta-lakkhana Suffa 1s that: 
(a) First, the Buddha Introduced the discourse with the statement “corporeality, Đh/kkhus, 
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1s not self”, and explained this fact with the woeful character (đukkha) of corporeality. 


() Then He put questions to the five øhjkkh„s: “ÏÍs corporeality permanent or 
impermanent?” The bjjkkh„s, pondering on the question, gave the reply: 
“Impermanent, Venerable Sir.” By this similar question method, the Buddha drew out 
the fact from His hearers the Impermanent character of the five aggregates, one by 
one. Likewise, He drew out the fact of woefulness (đ„ukkha) and 1nsubstantiality and 
nof-self (ana/f4a) from the hearer. This method of dialogue in which the hearer comes 
to his own conclusion of the three characteristics of the five aggregates 1s technically 
termed by the Commentators as 7eparivaffa dhamma desanä (Triple-round Discourse). 
In this matter, what the Buddha wishes to establish 1s the character of not-self, after 
first establishing the impermanent character and the woeful character (đ„kkha) of the 
five apøregafes. 


'We shall explain this further: 


In some of the discourses the Buddha expounded on the impermanent nature of the five 
aggregates with regard to their Impermanent character. (Ref: Uparipannasa, Chachakka 
Sutta). In some discourses, He makes the not-self character clear through the fact of đukkha 
character. (The earlier part of the present discourse 1s a case In point.) In some điscourses, 
He makes the not-self character evident after having esfablished the fact of the 
1mpermanent and đ„k&ha character. (In this present discourse, the latter part 1s after this 
device. Ref: Khandha Sarnyutta; Arahanta Sutta.) The Buddha takes this approach because 
the impermanent and woeful nature of things 1s evident to all whereas the not-self nature 1s 
nof SO evident. 


To explain this further: when somebody, by accident breaks some utensil, he or she 
would remark: “Ah, 1fs Iimpermanence!” but not: “Ah, 1t 1s unsubstantial, or nof-self.” 
When a sore afflicts one, or 1s pricked by a thorn, one would remark: “Ah, Its đ„k&hđ”, but 
not: “Ah, 1t 1s not-self.” Ánaffa 1s not utfered In these cases because the nature Of a72ffa 1S 
somewhat remote to ones thinking. Therefore, the Buddha teaches not-self through 
1mpermanence or through đ„kkha or through a combination of Impermanence and đukkha. 
Thịs latter method 1s employed 1n the latter part, the Triple-round discourse, of the present 
sutfa. 


(c) Next, the Buddha explains: “Iherefore, b/kk„s, whatever Corporeality there 1s, 
whether in the past, future or present, whether Internal or external, whether øross or 
subtle, lowly or lofty, far or near, all Corporeality should be regarded as they really 
are, by right insight and wisdom (of Path-knowledge), “This 1s not mine", “This 1s not 
U, “This 1s not myself°. Thus the Buddha points out the falsity of the ego when one 
gaIns Insipht Into the five aggregates and when one decides for oneself on gaining 
Path-knowledge. 


Note well: that in meditating for Insight, IŸ one concenfrates on the 
1mpermanence of phenomena, one can dispel the 1llusion of concett. IÝ one 
concenfrates on đkkha, one can gIve up Craving. lf one concentrafes on 
unsubsfantiality, one can đispel the 1llusion oŸ wrong view. 


In the present case, considering the five agsregates as “This 1s not mine” 
leads to destruction of Craving, and 1s the same as concenfrating on đukkha 
1n Insight meditation. Considering the five aggregates as, “This 1s not Ï” 
leads to the destruction of conceit and 1s the same as concentrating on 
1mpermanence. Considering the five aggregates as “This Is not myself” 
leads to the destruction of wrong view, and 1s the same as concentrating on 
anaffa (unsubstantiality).] 


(d)  At the conclusion of the discourse, the Buddha sums up the result that 1s achieved by a 
person of right view, culmination in arahaffa-phala. “On gaining this right view, the 
well innformed aria disciple”, in a logical sequence of evenfs following the correctf 
perception as detailed under (c) above, attains sufficient insight Into the five agøregates 
to gain Path-knowledge and attaimn Path-knowledge and 1ts Fruition, and the Reviewing- 
Knowledge (paccavekkhana-fñaia). 
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(e) The sutfta ends with a short descripton about the attainment of arahatship by the five 
bhikkhus 1n the course of the exposition. 


From this discourse, 1t 1s clear that the Group of Five ascetics gained arahatship through 
meditating on the Impermanence, woefulness and unsubsfantiality of the five aggregates. 
Therefore, all followers of the Buddha should do well to reflect on the following verses 
(rendered in English prose) on the five agøregafes: 


() The aggregates of corporeality does not last long: 


]† arises and perishes in no time. 
Woeful, dreary, painƒHl If is 

to be subjected to risings and ƒallings, 
confinuously on and on. 
Dnsubstantial is Corporeality, 

with nothing oƒreal essence. 

To the discerning eye, 

If is Impermanence by nafure, 

and hence is just woeƒful and Not-self 


(1) The aggregates of sensation, too, does not last long; 


(p:) 
]† arises and perishes in no time. 
Woeful, dreary, painfHl it is 
to be subjected to risings and ƒallings, 
confinuously on and on. 
Unsubstantial is Sensation, 
with nothing oƒreal essence. 
To the discerning eye, 
If is Impermanence by nafure, 
and hence is just woeful and nof-self. 


(11) The aggregate of perception, too, does not last long; 

... (repeat p: above: change “Sensation" to “Perception)) ... 7s woeƒuÏ and not-selƒ. 

(v) The aggregate of volitional activifies, too, does not last long; 

... (repeat p: above: change “Sensation" to “Volitional activitles”) ... /s woeƒul and not-selƒ: 
(v) The aggregate of conscIousness, too, does not last long; 


... (repeat p: above: change “Sensation" to “Consciousness”) ... 7sí woeƒful' and not-selƒf: 


Ratana Sutta 


We have said In Chapter 3l that a five rendering Iinto Myanmar of the Raftana Sutfa 1s 
øIven under the Chapter on the Triple Gem. 
Now, we reproduce the late Koezaung Sayadaw's rendering below: 


(The Pali text of Ratana Sutta ¡is not reproduced ¡n this English translation. The 
very elaborate and ornate Myanmar style of the translation 1s also reduced to 
simple English prose with care being taken to include 1s essential features.) 


Reflecting on the many noble qualitles of the Buddha such as: the ten kinds of Perfection 
(pãramĩs) of three grades, 1.e. Ten Perfections In the ordinary degree, Ten Perfections m 
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the higher degree, and Ten Perfections In the superlative degree; the five kinds of self- 
sacrifilcing liberality (maha-pariccãga); the three types of conduct (cari7a), 1.e. conduct 
aimed at the welfare of the world, conduct aimed at the welfare of kinsmen, and conduct 
aimed at the Buddhahood — all of which the Buddha-to-be had taken upon Himself since 
the day He wished for Buddhahood and received the assurance of future Buddhahood from 
the mouth of Buddha DIipaikara, who was the fourth Buddha to arise In this aeon in which 
four Buddhas appeared. 


And reflecting on the memorable events of the Bodhisattas conception at His last 
existence, His birth in LumbinT Park, His great renunciation, His great endeavour 1nvolving 
six harrowing years of self-mortification, His noble victory over the five kinds of killers 
Œnãra) and His Perfect Self-Enlightenment as the Buddha, having attained the all-knowIing 
wisdom seated on His Throne of Victory at the foot of the Bodhi Tree, His delivering of 
the Dhammacakka-pavattana Sutta at the Migadavana Park, and the nine supramundane 
dhammas. 


Having established a compassionate mind towards all beings 1n trouble, like the mind of 
the Venerable Ananda in reciting the Ratana Sutfa around the three walls that guarded the 
city of Vesali through the three watches of the night. 


Let us recite the Ratana Sutta: 


Whose benign authority all the devas living im the million world-systems gladly 
acknowledge; and the recital of which alone had the Iimmediate effect of stamping out the 
three scourges of plague, demons and famine 1n the city of VesalI. 


(This is the prelude to the ®#ø/ana Sa. The first part in PđÏ7 prose beginning with 
“Yamidha...” be found in the Commentary on the Dhammapada, Volume Two, 
Pakinnaka vagga, Attanopubbakamma vatthu. The second part concerning the 
Rafana Sutffa 1s in ftwo sftanzas composed by anclent teachers. The sutta begins as 
uttered by the Buddha, from the stanza beginning with “Yamdha bhữfani...” The 
last three stanzas were uttered by Sakka, King of Devas) 


(The Sutta begins thus:) 


1. May all the devas belonging to the earth and to the celestial realms, who are assembled 
here, be happy. Moreover, let them listen to this điscourse respectfully. 


2.O ye devas! All of you who have assembled here to hear the discourse, pay attention to 
what I am going to say. Bestow your loving-kindness on human beings. By day or by 
nipht, they bring offerings to you. Therefore, protect them withoutf rem1ss. 


3. Whatever treasure there be, either in this human world or in the worlds of nãgas or 
garudas, or the celestial worlds, there 1s no treasure that can equal the Tathagata. This 
1s the Incomparable quality in the Buddha that excels all worldly treasures, By this 
truth, may all beings be well and happy, both here and 1n the hereafter. 


4. The great Sakyan sage, with the tranquillity, which 1s the outcome of the Ariya Path, 
has comprehended Nibbana, the element of extinction of defilements, the end of 
attachment, the deathless. Thịs 1s the incomparable quality in Nibbana that excels all 
worldly treasures. By this truth, may all beings be well and happy, both here and In the 
hereafter! 


53. The Perfectly Self-Enliphtened One, the Supreme Buddha, extolled concentration that 
1s the outcome of the Ariya Path. This concentration has been declared by the Buddhas 
as 1nstantly beneficial. There 1s the Incomparable qualiy in the concentrafion 
assoclated with the Ariya Path since 1t 1s by far superlior to the concentration pertaining 
to Fine Material Jhana or Non-Material Jhãna. By this truth, may all beings be well and 
happy, both here and in the hereafter! 


6. There are these eight Individuals whom the ariyas praise. They are the four palrs of 
ariyas at the four stages of Path knowledge, each with magga and phala knowledges. 
These noble disciples of the Buddha deserve cholcest offerings by those aspiring to 
enliphtenment. Such offerings made to them vield abundant frui. This 1s the 
1ncomparable quality in the Sangha consisting of these eight palrs of ariyas that excels 
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all worldly treasures. By this truth, may all beings be well and happy, both here and in 
the hereafter! 


(The rendering by the Koezaung Sayadaw includes 108 classes of arizas (not 
mentioned In this English Translation.) The way the number 108 1s obfained 1s 
explained here. Leaving aside the four aziyas who have aftained the four 
maggas, there are the four ariyas who have attained the four øha/as. Of these 
four, there are three kinds of so/ãpaffi-phala attainers: (a) the one who has Jusf 
one rebrrth to undergo, (b) the one who has to undergo from two, three to six 
rebirths, (c) the one who has no possibility of rebirth beyond the seventh 
exIstence. Now, the four sø/ãpafii-phala attainers are of Íour categorles 
according to the way of practice by which they have attained 1t. The three 
kínds (a, b, c above) Into the four modes of practice makes twelve classes of 
Sofäpaffi pugeala, Stream-Enterers at the fruition stage. 


There are two distinct phases in medifation for Insight: up to the dispelling of the 
hindrances („?varanas) 1s the pafipadä-khetía, “the period of practice”; from that stage 
upwards till the attainment of Path-knowledge 1s the aðhiññã-kheffa, 'the period of 
special apperception", (having gained Insight). In “the period of practice”, a yogl, who 
can dispel the hindrances without trouble, 1s called “one who has facile practice”; a 
yogi, who can dispel the hindrances with difficulty, 1s called “one who has difficult 
pracfice.` In “the period of special apperception', a yogi with Insight, who attains 
magga (Path-knowledge) quickly, 1s called “a quick atfainer”; a yogi with Insight, who 
attains maggøa tardily, 1s called “a slow attainer'. Thus there are these four modes of 
practice for each of the three kinds of so/äpaffi-phala attainers, making 12 classes of 
sofãpaffi-ariyas. With the Once-returners or sakadägãmT-puggala, there are three kinds, 
such as kãma-sakadagamI, ripa-sakadägamï and aripa-sakadäeamrĩ. These three kinds 
multipHhed by the four modes of practice makes twelve classes of Once-returners or 
sakadägami-puggala. 

With the Non-returners or a#ägãmï-puggaÏa, there are five kinds, such as: (ï) anfarä 
parinibbayT anägãmin (1i) upahacca parinibbayT anägãmin, (1i) sasankhara parinibbãyT 
anägãmin (iw) asankhãra parimibbayï anagamin (V) uddhamsota qakamitthagani 
anñgãmin. The anägãmï-ariyas dwell in five Pure Abodes or Suddhã- vasa Brahma 
realm, out of which five classes of anãgãmin dwell in Avihäã realm, five In 4/appã 
realm, five in Šđassa realm, five In Š⁄đ4assĩ realm, and four (i.e. these other than 
uddhamsota-akamifthaeamT anägãmin) In Akanittha realm, thus making twenty-four 
classes of anãgãmT-puggdla. 

The arahaís are of two kinds: Sukkhavipassaka arahat and Samathayanika arahat. The 
former refers to those ariyas who attain arahaffa-phala without achieving /hãna but 
through Insight development alone; the latter to those arjzs who use /hãøa and 
consequent psychic powers as the vehicle of attaining arahafIa-phala. 


Adding up the four ariyas, we have: 


Sofãpannas 12 kinds of øhala attainers 
Sakadagamin 12 ý 
Anagamin 24 ` 
Arahat 2 _ 
Magga affaIners _3 c 
54 


In gaining z„agga-ñãna, an ariya may, at the moment of the arlsing of z„agga-fñãna, 
either have his consciousness led by faith (sađđha) or wisdom (pañña2). Thus there are 
two basic categorles of ariyas, either of whom make up the above 54 classes. That 1s 
why 1f 1s said that there are altogether 108 classes of ariyas.) 


. Those arahafs-ariyas, who strive with síeadfast minds under Buddha Gotamas 
teaching, are released from the defilements. They have ther mind well settled on 


10. 


12. 


13. 


14. 


15. 


16. 


17. 


THE GREAT CHRONICLE OF BUDDHAS 


Nibbana, the deathless Element. Having attained arahaffa-phala, they enjoy the bliss of 
Nibbana without having to incur any expense. This 1s the Iincomparable quality in the 
arahat that excels all worldly treasures. By this truth, may all beings be well and 
happy, both here and in the hereafter! 


. Just as a pillar at the city gate, firmly fixed in the ground, 1s unshaken by the fierce 


winds from the four quarters, even so do I declare that the aria who perceives the 
Four Ariya Truths through his first Path-knowledge 1s unshakable under all worldly 
conditions. This 1s the incomparable quality 1n the Stream-Enterer that excels all 
worldly treasures. By this truth, may all beings be well and happy, both here and 1n the 
hereafter! 


._ Those Stream-Enterers have perceived the Ariya Truths clearly, being well-taught by 


the Buddha, possessor of most profound knowledge. However exceedingly forgetful 
they might be, they do not take bírth for an eiphth time. This 1s the Incomparable 
quality in the Stream-Enterer that excels all worldly treasures. By this truth, may all 
beings be well and happy, both here and In the hereafter! 


& 11. At the Insfant of the arising of Stream-Entry Knowledge, the three defilements of 
Wrong view concerning this body of five agsregates (which arises in fwenty ways), 
eipht kinds of doubts and sixteen kinds of uncertainty, and the wrong belief In 
misguided practfices outside the Ariya Path, should there be any, are discarded once and 
for all. Although certain defilements still remain in him, he 1s absolutely freed from the 
four miserable states of øøãya. He 1s also incapable of committing the six gøross evil 
deeds, 1.e. the five evil deeds and following other teachers (than the Buddha.) This 1s 
the Incomparable quality in Stream-enterer that excels all worldly treasures. By this 
truth, may all beings be well and happy, both here and 1n the hereafter! 


In case, through being heedless, the Stream-Enterer commifs an evil action by deed, 
word or thought, he 1s Iincapable of concealing 1t. That quality of being Iincapable of 
concealing any misdeed, that the Stream-Enterer, who has seen Nibbana and becomes 
endowed with it. This has been pointed out by the Buddha. Thịs 1s the Iincomparable 
quality in the Stream-Enterer that excels all worldly treasures. By this truth, may all 
beings be well and happy, both here and In the hereafter! 


Just like the forest in spring time, the first month of the hot season has 1fs free fops 
ablaze with blossoms, 1s a scene of delight, so also the Doctrine, delightful in word and 
in meaning, leading to Nibbana, has been delivered by the Buddha for the highest 
benefit (of Nibbana). Thịs 1s the incomparable quality in the Doctrine that excels all 
worldly treasures. By this truth, may all beings be well and happy, both here and 1n the 
hereafter! 


The Excellent One, the Knower of the Excellent Element of Nibbana, the bestower of 
the Supramundane to the three spheres, the One who has embraced the Old Path of 
eipht constituents, the peerless Buddha, has explained the excellent Doctrine 
comprising ten stages (events). This is the Incomparable quality in the Buddha that 
excels all worldly treasures. By this truth, may all beings be well and happy, both here 
and in the hereafter! 


To arahaís, there the old kamma ¡is extinct (beyond the present existence), no new 
kamma 1s created. Their mind 1s not atfached to any future existences. They have 
completely destroyed the seeds of existence. They do not hanker after continued 
existence. Just as the lamp 1s extinguished, these wise ones have thelr aggregafes 
extinguished. This 1s the Incomparable quality In the arzhaí that excels all worldly 
treasures. By this truth, may all beings be well and happy, both here and in the 
hereafter! 


Devas belonging to the earth and to the celestial realms are assembled here. We all pay 
our homage to the Buddha whose coming to the world 1s most auspiclous. May this 
good deed bring peace and happiness to all beings. 

Devas belonging to the earth and to the celestial realms are assembled here. We all pay 
our homage to the Dhamma whose proclamation In the world 1s most auspicious. May 
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this good deed bring peace and happiness to all beings. 


18. Devas belonging to the earth and to the celestial realms are assembled here. We all pay 
our homage to the Sangha whose presence in the world 1s most auspicious. May this 
good deed bring peace and happiness to all beings. 


Concluding Sfanza: An earnest wish 


Let the devotees recite Ratana Sutta beginning with “Yãnïdha....` to this Stanza on Earnest 
wish, and the three scourges wIll be kept at bay as in anclent Vesalï. Do not go after new- 
fangled ways of reciting other Pali compositions. This discourse, uttered by the Buddha 
Himself, will prove efficacilous to those who recite 1t with due faith. Accordinply, may 
those wishing to be free from all troubles recite Ratana Sutta which 1s most excellent. 
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FORTY-ONE ARAHAT-MAHATHERAS AND THEIR RESPECTIVE 
ETADAGGA TITLES 


T- now narrate the storles of Mahatheras on the authorifty of the exposition of the 
Ekaka-NIpata, Etadagga-Vagga of the Adguttara Nikaya Commentary beginning with the 
s(ory of Kondañña Mahathera, taken from among the members of the noble Sangha, the 
Buddha's Disciples who were endowed with such attributes as su?afipafñfin. 


(1 KONDAÑÑA MAHATHERA 


In narrating the storles of these Mahatheras, I shall do so in four sfages: (a) aspirafion 
expressed in the past, (b) ascetic life adopted In final existence, (c) atfainment of unique 
spirituality and (d) e(adagsa (top) tile achieved. 


(a) Aspiration expressed in The Past 


Counting backward from this Bhađda-kappa, over a hundred thousand aeons ago, there 
appeared the Buddha Padumuttara. (The reason for the Buddha having this name has been 
mentioned in Chapter IX: Padumuttara Buddhavarnsa). Having appeared among the three 
classes of beings, Buddha Padumuttara, 1n the company of a hundred thousand monks, 
made His alms-rounds visiting a series of villages, townships and royal cifles in order to 
release many compassionately [from suffering] and arrived at His (native) city OoŸ 
Hamsävati. His father, King Ananda, heard the good news of his sons visit, and together 
with his people and officials extended welcome to the Buddha. As the Buddha gave a 
sermon to (the crowd headed by King Ananda, some became sø/ãpamnas, some 
sakadägaãmins, some anãeãmins and the rest arahaís at the end of the sermon. 


The King then mnvited the Buddha for the next day”s meal, and the next day he sent for 
the Buddha with a message about the meal-time and made a grand offering of food to the 
Him and His company of a hundred thousand monks at his golden palace. Buddha 
Padumuttara gave a talk in appreciation of the meal and went back to the monastery. In the 
same way, the citizens gave their maha-đãna the following day. The third day saw that of 
the King. Thus the mahã-đãna performed by the King and the citlzens on alternate day 
went on for a long time. 


At that time, a good clansman, the future Kondañña, was born 1n a prosperous household. 
One day, while the Buddha was preaching, he saw the citizens of Hamsavati with flowers, 
perfumes, efc. in their hands, heading to where the Buddha's delivery of the sermon took 
place and he went along with them too. 


In the meantime, Buddha Padumuttara declared a certain bjikkh„ as the first of all 
raffaññi (long-standing) bhikkhus to realize the Four Truths and to gain release from 
Samsaãra thereby 1n His dispensation. When the clansman heard this, he reflected: “Great 
indeed 1s this man! It 1s said that, leaving aside the Buddha Himself, there 1s no other 
person before him who has realized the Four Truths. What I1f I too become a monk like 
him, realizing the EFour Truths before all others do in the dispensation of a coming 
Buddha!” At the close of the Buddha's preaching, the clansman approached the Buddha and 
imnvied saying: “Please accept my offering of food tomorrow, Exalted Buddha!” The 
Buddha accepted the Invifation by keeping silent. 


Knowing clearly that the Buddha had accepted his Invitation, the clansman paid his 
respect to the Buddha and returned home. During the whole nipht, he spent decorating the 
seats with fragrant festoons of flowers and also by preparing delicious food. The following 
day, he treated the Buddha and His company of a hundred thousand monks at his house to a 
sumptuous feast of sđi? rice with gruel and other courses as side-dishes. When the feast was 
over, he placed, at the feet of the Buddha, an entirely new and soft but thick pieces of cloth 
made 1n the country of Vañga and enough to make three robes. Then he reflected as 
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follows: “I am not a seeker of a small religious post but Ï am a seeker of a big one. A day's 
mahä-đdãna like this may not be adequate 1f I aspire for a lofty designation. Therefore, I 
shall aspire after it by performing 7z„ahã-đãna for seven days successively.” 


Thus, the clansman gave mahã-đãna 1n the same manner for seven days. When the meal- 
offering was over, he had his store-house of garments opened and put fine and nice clothes 
at the feet of the Buddha and offered three-piece sets of robes to the hundred thousand 
monks. He then approached the Buddha and said: “Exalted Buddha, Just as the 5h/kkhu 
whom you admiringly declared an eíađagga seven days ago, may I be able to become the 
first to penetrate the Four Truths after donning the robe in the dispensation of a coming 
Buddha.” Having said so, he remained paying respect 1n prosfration at the Buddha's feet. 


Hearing the clansmans words of aspiration, Buddha Padumutfara tried to see in His 
vision, saying to Himself: “This clansman has done most significant acts of merit. WIII his 
aspiration be fulfilled or not?” He then came to know clearly that “It will definitely be!” 


Indeed, there 1s no hindrance at all, even as an atom, that would cover His vision when a 
Buddha tries to see the past or the future or the present events. All the events 1n the past or 
the future, though there be a barrler of crores and crores of aeons, or all the events in the 
present though there be a barrler of thousands of universes, they are all associated with 
reflection. (As soon as they are reflected, they become manifest distinctly.) In this way, 
with His intellectual power that knew no hindrances, Buddha Padumuttara saw 1n His 
vision thus: “A hundred thousand aeons from now, there will arise singularly, an Exalted 
One, Gofama by name, among the three classes of beings. Then will this clansmans 
aspiraton be fulfilled!” Knowing thus, the Buddha prophesied to the clansman: “Dear 
clansman, a hundred thousand aeons from now, a Buddha, by the name of Gotama, wIll 
appear 1n the three worlds. When Buddha Gotama delivers the first sermon, “the Wheel of 
the Law'; at the end of this sermon, the Dhammacakkap-pavattana Sutta, with 1ts three 
functions, will you be established, together with eighteen crores of Brahmas, In so/äpaffi- 
phala. 


Story of Two Brothers: Mahakala and Culakala 


Having performed acts of merit such as alms-giving for a long period of a hundred 
thousand years, the wealthy clansman, the future Kondañña, was reborn 1n a celestial abode 
on his death. While he was repeatedly being reborn either in the deva-world or human 
world, ninety-nine thousand nine hundred and nine aeons elapsed. (That 1s to say he 
enjJoyed only divine or human lives, knowing no rebrrth in any woeful states, for 99909 
aeons.) After living through such a long duration, ninety-one aeons, when counted 
backwards from this Đhadđa aeon, the future Kondañña, was born ¡in the family of a 
householder and named Mahakala, In a village near the gate of the royal city Bandhumait1. 
His younger brother was known as Cũlakala. 


At that time, the future Buddha Vipassï expired from Tusita celestial abode and took 
conception 1n the womb of BandhumatI, the Chief Queen of King Bandhuma. (As has been 
described In the Chapter IX). He duly became an Ommisclent Buddha. As He was requested 
by Maha Brahmaä to preach, He pondered as to whom He should preach first. He then saw 
His own younger brother Prince Khanda and the Purohita's son, the young Tissa. “These 
two,” He decided, “are capable of penetrating the Four Truths first.” He decided thus: “I 
will preach to them. I will also do favour to my royal father.” He then took an aerial 
Journey, by His psychic power, from the Mahabodhi tree and descended at the Deer Park 
called Khema. He sent for Prince Khanda and Tissa and taught them a sermon, at the end 
of which, both of them were established, together with eighty-four thousand sentient 
beings, In arahatship. 

The eighty-four thousand clansmen, who went forth together with the future Buddha 
VipassI, heard of the event and they went to Him to listen His Dhamma and were duly 
established 1n arahatship too. Buddha VipassTi appointed Khanda Thera and Tissa Thera, His 
Chief Disciples and placed them on His right and left hand side respectfively. 


Ơn receiving the news, King Bandhuma became desirous of paying homage to his son, 
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Buddha Vipassi, went to the Park, listened to the sermon and took the Three Refuges. He 
also invited the Buddha for the next day”s meal and departed after paying respect to the 
Buddha. On arrival at his palace, an Idea arose while sitting In his grand pavilion: “My 
older son has renounced the word and has become Buddha. My second son has become 
Chief Disciple on the Buddhas right-hand side. The Purohifas son, the young Tissa, has 
become Chief Disciple on the left. The rest of the eighty-four thousand monks used to 
surround and attend upon my son while they were all lay men. Therefore, the Sangha, 
headed by my son, was under my charge before and so should they be now too. I, alone, 
wIll be responsible for the provision of them with the four requisites. I will øgive others no 
chance to do so.” Thinking thus, the King had the walls of cutch-wood bullt on either side 
of the route, from the gate of the monastery to the palace and had them covered with 
canvas. He had festoons hung which were as thick as the trunk of a toddy palm and 
decorated with gold stars; he also had canopIes put up. As for the ground, he had 1t covered 
with exquisite spreads. On both sides of the route within the walls, he had pots filled with 
wafer and placed near the flowering bushes and had perfumes placed among flowers and 
flowers among perfumes. Then he sent the Buddha with a message that 1t was now time for 
the meal. In the company of His monks, Buddha VipassT came to the palace along the route 
fully covered and partook His meal and went back to the monastery. Nobody else had a 
chance Just to see the Buddha. How could one have an opportumty to offer food and to 
honour Him? Indeed nobody else could. 


Then there took place a discussion among the cItIzens: 


“It has now been seven years and seven months since the arising of the Buddha In 
the world. But we have had so far no opportumty just to see the Buddha, what to 
speak of offering food, honouring Him and listening to His sermon. Absolutely, we 
have no such privileges at all. The King personally attended to the Buddha 
adoringly with the notion that “The Buddha 1s only my Buddha, the Dhamma 1s 
only my Dhamma and the Sangha 1s only my Sangha.' The arising of the Buddha 1s 
for the welfare of the world of sentient beings, together with devas and Brahmas, 
but not only for the King's welfare. Indeed, 1t 1s not that the hell-fire 1s hot only to 
the King and 1s like a blue lotus to others. Were it well, therefore, 1f the King gave 
us the Exalted One (our right of service to the Buddha); 1f not, we shall battle with 
the King and take over the Sangha to do acts of merit towards them. Let us fight 
for our ripht. But there 1s one thing: we cifizens alone might not be able to do so. 
Let us, therefore, find a chief who wIll lead us.” 


Accordingly, they went to the general of the army and openly told him of their plan and 
directly asked: “O General, will you be one of us or will you Join the King?” Then the 
general said: “I will be one of you. But there 1s one condifion, you must give me the first 
day for my service to the Buddha.” And the citlzens agreed. 


The general went to the King and said: “The citizens are angry with you, Great King.” 
When asked by the King about the reason, he said: “Because you alone are attending to the 
Buddha and they do not have such a chance, so they say. Great King, 1t 1s not too late yet. 
If they were gIven permission to serve the Buddha, they would no longer be angry. lf not, 
they said they would give battle to you.” Then the King replied: “General, I shall wage war 
but by no means shall I give up the Sangha.” “Great King,” said the general, putting the 
King in a difficult positlon: “Your servicemen are threatening that they wIll take up arms 
against you. Whom would you call up to encounter the looming war?” “Are not you my 
general?” asked the King persuasively. “I cannot fight being separated from the citIzens, 
Great King,” said the general. 


The King then realized: “The force of the ciflzens 1s great. The general too 1s one of 
them.” He therefore made a request, saying: “In that case, friends, let me feed the Sangha 
only for another period of seven years and seven months.” But the citizens did not agree 
and reJected the request. The King reduced the duration of his proposed đãnz step by step 
{O SIX years, five years, and so on and finally to seven days. Then the people came to a 
unanimous đdecision, saying among themselves: “Now that the King has asked for seven 
days to perform the the act of food offering, 1t 1s not good for us to be so stubborn In 
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rivalry with him.” 

King Bandhuma gave away, 1n seven days, all his offerings, which were meant for seven 
years and seven months. For the first six days, he did so without letting the people see. Ôn 
the seventh day, however, he Invited the citizens and showed them his grand offering of 
đãna, saying to sound them out: “Friends, will you be capable of giving such a grand 
dang?” “Great King,” retorted the citizens: “but your đZz took place only with our help, 
1sn't 1?” And he asserted. “Yes, we are capable.” Wiping the tears with the back of his 
palm, the King paid obeisance to the Buddha and said: “My dear son, Glorious Buddha, I 
have đecided to support you together with one hundred and sixty-eight thousand monks for 
le with the four requisites, øiving no assipnments fo others. But now I am compelled to 
allow the people to atfend to you. In fact, they were angry with me and complaining about 
their deprivation of right of giving alms. My son, Exalted Buddha, from tomorrow onwards 
please do them a favour!” Thus dịd he pathetically utter words of compliance In despa1r. 


The next day, the general gave a grand đZna to the Sangha with the Buddha at Its head, as 
the agreement he had with the people. (Hence the story of Saddhasumana may briefly be 
told as contained In the Añguttara Commentary Vol HII.) 


Story of Saddhasumanãa 


On the day allotted to him, the general, while supervising his grand đZwa, 1ssued the order 
saying: “Care must be taken so that no other person should get a chance to offer even a 
spoonful or ladleful of rice,” and he placed sentries to keep watch around the area. That 
very day, a wldow of a wealthy merchant of BandhumafT was crying 1n great distress 
(because, she did not get a chance to offer her share of đãna for the first day). She 
complained pitiably, saying to her daughter who had Just come back from the games she 
played with her five hundred female playmates: “My darling daughter, If your father were 
alive, I could have been today, the first to feed the Buddha.” The daughter responded 
saying words of comfort: “O mother, please do not worryl! I wIll do something so that the 
Sangha, headed by the Buddha, would accept and partake of our meal first.” 


After that, the daughter filled the gold bowl, which was worth a hundred thousand, with 
milk-food unmixed with water. She added butter, honey, molasses, etc. to enrich the food. 
She covered 1t with another gold bowl turned upside down and tied both the gold bowls 
with garlands of Jasmine so that 1t might look like a ball of flowers. When the Buddha 
entered the city, she carried 1t herself on her head and left the house In a company of her 
many aftendants. 


Ơn the way a dialogue took place between the wealthy lady and the watchmen: 
Watchmen: Do not come here, daughter! 


Lady: Dear uncles! Why don't you allow me to go? (People of past good deeds 
speak endearing words. Others are not able to reJect their repeated request.) 


Watchmen: We are to keep watch, by the generals order, that nobody else must be 
allowed to offer alms-food, daughter. 


Lady: But, uncles, do you see any food in our hands that warranfs you to bar me 
like this? 
Watchmen: We see only the ball of flowers. 
Lady: Well, did your general then say even offering of flowers was not allowable? 
Watchmen:  As for an offering of flowers, 1t is allowable, đaughter. 


The lady then saying to the watchmen, “In that case please go away. Do not prevent us, 
uncles,” she went to the Buddha and offered her gift with a request, “Please, Glorious 
Buddha, accept my offering of the ball of flowers.” The Buddha glanced at a watchman, 
signalling him to bring the floral ball. The lady made obeisance and said: 

“Glorious Buddha, may my life throughout sz/usãra be free from want and worry. 
May T be lovable to many, like this ball of Jasmine flowers, and be named Sumana 
1n all my coming existences.” 
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As the Buddha answered: “May you be well and happy,” and the lady then paid respect to 
Him joyfully and departed. 


The Buddha went to the general's house and took the seat prepared for Him. The general 
brought rice gruel and offered it Him. The Buddha covered the bowl with His hand. The 
general thought that the Buddha did not accept the gruel because the monks had not all 
come yet. When all had come, the general reported saying that all were present and seated. 
The Buddha said: “We have already had a bowl of food which we received on the way. 
When the covering Jasmines were removed from the bowls the milk-rice with puffs of 
seam was found. Then the generals young serviceman who had brought the floral ball 
said: “General, I[ have been cheated by a distinguished woman who told me that 1t was Jusf 
a ball of flowers.” The milk-rice was sufficlent for all the monks beginning with the 
Buddha. Only after giving the milk-rice to the Buddha dịd the general hand over the 
offerings that were made by himself. When the partaking of food was over, the Buddha 
delivered a sermon on auspiciousness and left. 


'When the Buddha had left, the general asked his men about the lady's name and they told 
her that the she was the daughter of a wealthy merchant. “What a wise woman she 1s! If 
such a wIse woman administers a household, 1t may not be difficult for the house-father to 
aftain divine pleasures.” Speaking 1n praise of the lady, the general managed to take her in 
marriage and placed her as the mistress of the house. 


'While taking charge of the wealth of both houses, her father s as well as the general's, she 
gave đãng to the Buddha till the end of her life. She was reborn ¡n the celestial, abode, the 
world of sense pleasures. At that very moment, a rain of Jasmines fell heavily, filling the 
whole đivine city to about knee-deep. ““This divine damsel has brought her own name, even 
by herself,” so saying all the devas named her “Sumana DevT”. 


Sumana Devĩ was away from woeful states for ninety-one aeons, taking rebirth in 
celestial and human abodes. Wherever she was reborn, there rained Jasmines confinuously 
and she continued to be known only as Sumana Devi or Sumana KumãriI In the 
dispensaton of the present Buddha, she was born of King Kosalas Chief Queen. 
Simultaneously, in the households of the Kings various ministers, all her maids were born 
on the same day as Sumanas. Ôn that very moment, Jasmines flowers rained very heavily 
to about knee-deep. 


Seeing that phenomenon, the King thought: “My daughter must have done a unique act of 
merit in the past” and became overJoyed. “My daughter had brought her name by herself,” 
and he let her bear the very name Sumana. Pondering: “My daughter must not have been 
born alone,” the King had her birth-mates searched all over the city and hearing that five 
hundred girls were born, the King took the responsibility of feeding, nursing and bringing 
up all the five hundred birth-mates. He also ordered that each month the five hundred girls 
must be brought and presented to his daughter. 


When Princess Sumana was seven, the Buddha, in the company of monks, visited Savatthi 
as had been invited by the wealthy Anathapindika through a messenger, for he had 
completed the construction of the Jetavana monastery. Anathapindika went to King Kosala 
and said: “Great King, the Exalted One's visit to our City of Savatthi means auspIicIousness 
for you and us. Therefore, please send Princess Sumana and her five hundred maids with 
water-filled pots, perfumes, flowers, efc. to welcome the Exalted One and receive Him. 
The King replied, saying: “Very well” and dịd as told by the merchant. Under the orders of 
the King, Sumana approached the Buddha and paid Him homage with perfumes, flowers, 
efc. and sfood at a suifable place. When the Buddha preached to Sumana, even on His way, 
she and all her companions were esfablished together In so/ãpaffi-phaÏa. So were the five 
hundred girls, fiIve hundred women and five hundred male lay devotees being established in 
the same Eruition at the Buddhas Dhamma assembly. In this way, on the day the Buddha 
visited the monastery, before He reached 1t but while on the way, two thousand people 
became so/ãpanna-ariyas. 


When the Princess came of age, King Kosala gave her five hundred charlots and 
emblems of royalty so that she might use them on her travel, 1Ÿ any, with her five hundred 
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companions. In those days, there were three women who received five hundred chariots 
and royal emblems from their parents. They were: (1) Princess Cundi, daughter of King 
Bimbisara, (2) Visakha, daughter of the wealthy merchant Dhanañcaya, and (3) Sumana, 
daughter of King Kosala as her account has been just given. This 1s the account of 
Saddhãsumanäa. 


As had been said, the day after the general had the permission from the King and 
performed đua to the Buddha on a grand scale. The citizens organized an offering that 
was greafer than the King 's and performed mahã-đãna to the Sangha headed by the Buddha. 
When the meal-offering by the whole city was accomplished, the villagers near the cIty- 
gafe arranged their paying homage, as It was thelr turn to do so. 


Then Householder Mahakala discussed with his younger brother Cũ|akala: “Our turn to 
pay homage to the Exalted One 1s tomorrow. What kind of homage shall we offer?” 
“Brother,” replied Culakala, “Please think by yourself of what 1s proper.” Then Mahakala 
said: “Dear brother, If you follow my plan, from our land of sixteen øz¡, full of rIpening 
säl/ paddy, we shall take out the newly ripened paddy from the ears and cook milk-rice, 
which 1s befitting to the Exalted One?” Culakala presented his view: “Brother, If we do so, 
nobody wIll be benefited. Therefore I do not agree to that.” 


Then Mahakala said: “If you do not agree to 1t, [ wish to have my share of property.” So 
the sixteen pa of land was divided Into two halves, each measuring eight øz¡ and a fence 
was erected in the middle of the two portilons. Then Mahäkala took out the tender grain 
from the ears, to which he added milk unmixed with water. He had 1t cooked and 
cafumadhu put to 1t, and offered (1) the (first) food to the Sangha headed by the Buddha. 
The strange thing was that the ears from which the grain had been taken out became full 
again with grain as before. (It was a đãng of the first grain formed ¡in their earliest stage Of 
developmert.) 


Mahakala similarly gave the following im chartty: (2) the first portion of the paddy, that 
had partially developed to yield newly appeared grain, to be pounded; (3) the first portion 
of the paddy that had fully developed or ripened; (4) the first portion of the paddy that had 
been reaped; (5) the first portion of the paddy that had been made 1nto sheaves; (6) the first 
portion of the paddy that had been piled up in sheaves; (7) the first portion of the paddy 
that had been threshed; (8) the first portion of the paddy that had been winnowed and (9) 
the first portion of the paddy that had been stored up In the granary. 


In this way, each time he grew paddy, he accomplished đãna of the first portion (agga- 
đãn.) nine times. And never did the harvest of his paddy becomes low despite his đZna. In 
fact, the amount of paddy even Increased and became bigger than before. This indeed was 
the Theras wholesome deed in connection with his expressed aspiration made 1n the past. 


(b) Ascetic Life adopted in His Final Existence 


The virtuous Mahakala, the future Kondañña Mahathera, performed acts of merit in this 
way throughout the Buddhas life as well as throughout his, and he wandered from the 
human abode to the divine and vice versa and enjoyed divine and human luxuries. When 
our Buddha was about to arise, he was reborn in a wealthy brahmin family In the brahmin 
village of Donavatthu, near the city of Kapllavatthu. Ôn his naming day, the young 
brahmin was given the name of Kondañña. While being brought up, he was educated 1n the 
three Vedas and was accomplished in physiognomy of a øreat man. 


At that time, our Buddha had passed away from the Tusifta celestial abode and took His 
conception in the womb of Mahamayä, Chief Queen of King Suddhodãna of Kapilavatthu, 
and was duly born. Ôn the naming day, the King presented one hundred and eight 
Brahmins with absolutely new garments and fed them with sweet pure milk-food. He 
selected from among them eight highly Intelligent brahmin wise-men and let them be 
seated In serlal order in the court-yard. He then had the litle Prince, the Bodhisatta, put 
lying on whife linen and brought to the Brahmins who were to examine the baby's body- 
marks. 


The brahmin, who occupled the first seat among the eight, raised his two fingers and 


THE GREAT CHRONICLE OF BUDDHAS 


predicted: “Tf this boy remains a layman, he will become a Universal Monarch. If he lives 
an ascetic life, he will definitely become a Buddha 1n the three worlds!” In the same way, 
the remaining six Brahmins declared, by putting up two fingers. Of those eight Brahmins, 
the youthful Kondañña was the youngest. When his turn to predict, he studied very 
carefully the marks on the body and (having pondered that one who would become a 
Universal Monarch should not have the mark of a Universal Monarch on one's soles but the 
boy had the same mark on his.) he put up only one finger, boldly predicting: “There 1s 
absolutely no reason for the Prince to stay In the middle of a household. The Prince wIll 
indeed become a Buddha!” 


After the predictions, the wise Brahmins went back to their respective homes and 
summoned their sons and gave Instructions saying: “Dear sons, we have become old. We 
may or may not be living by the time Prince Siddhattha, son of King Suddhodãna, attain 
Ommiscilent Buddhahood. When the Prince does, you, dear sons, should become monks In 
his đispensation.” 


King Suddhodana brought up his son in comfort by providing hìm with great proftecfion, 
faciliies and resources beginning with his appointment of aftendants. When he became 
SIxteen years of age, the Prince enJoyed deva-like royal luxuries and at the age of twentfy- 
nine, when he became ¡nfellectually more mature, he saw the disadvantages of sense- 
pleasures and the advanfages of renunciation. So, on the day his own son Rahula was born, 
he performed a great act of renunciation by riding the royal steed, Kandaka, In the 
company of his comnatal and personal officer, Channa, and by going through the city-gate 
that was opened by gods. On that single night, he passed through the three citles of 
Kapilavatthu, Koliya and Devadaha, and proceeded to the bank of River Anoma where he 
put on the robe and other paraphernalia which were brought and offered by Ghatikara 
Brahma. Soon, he arrived at the city of RaJagaha in the very pleasing manner, like a 
Mahathera of sixty years” standing and eighty years of age. After going on alms-round, he 
partook his meal in the shadow of the Pandava HIII. Though King Bimbisara invited him to 
sfay on and promised to give his kingdom, he turned down the offer, and proceeding, he 
reached, In due course, the grove of Uruvela. “Oh!” he exclaimed and uttered: “This flat 
ground 1s very pleasant! For clansmen who wish to devote themselves in medifafion, 1t 1s 
the Iideal place.” With this reflection, he soJjourned In that grove and commenced his 
medifative practice of đukkara-cariya. 


By the time of the future Buddha's renunciation, all the wise Brahmins, except Kondañña, 
had deceased. The youngest Kondañña alone remained 1n good health. On hearing the news 
that the Bodhisatta had gone forth, he visited the sons of these deceased Brahmins and said: 
“It 1s said Prince Siddhattha had become an ascetic. No doubt the Prince will attain real 
Buddhahood. If your fathers were alive, they would go forth even today. Come, If you 
wish to do so. Let us become monks In the wake of that great man.” But the seven sons 
were not unanimous 1n their aspiratlons: three did not like the idea. Only the remaining 
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four donned the robe under Kondañña's leadership. 


After becoming ascetics, the Band of Five (Pañca-vagsï) went on round for food In 
villages, towns and royal cities and reached the Bodhisattas dwelling eventually. While the 
Bodhisatta was practising his meditation of austerity for six long years, they entertained 
great hope, thinking: “He will soon attain Buddhahood! He will soon attan Buddhahood!” 
So thinking, they attended to the future Buddha, staying and moving about him. 


In the sixth year, the Bodhisatta came to realize that the practlce of đukkara-cariya would 
absolutely not earn him the Noble Path and Fruition (ariya-magga-phala) though he had 
passed the time by eating Just a rice-grain, a sesame seed, etc. and had become emaciated 
and weary. (As has been described In Chapter 7) he collected food in the village of SenanI 
and ate whatever was available, such as rice and hard cakes. Then the Band of Five, as 
compelled by the law that dictates the lives of all Bodhisattas, were fed up with the 
Bodhisatta and left him for Isipatana the Deer Park. 


After the Band of Five had thus left him, by eating whatever was avallable, such as rice 
and hard cakes, the Bodhisatta's skin, flesh and blood became normal in two or three days. 
Ơn the full moon day, (the day he was to become enlightened) he took the excellent milk- 
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food offered by SuJata, wife of a wealthy merchant. He then placed his bowl in the current 
of River Nerañjarä and came to decide that he would become a Buddha defimtely, on that 
very day. In the evening, having been spoken of In praise In all manner by the Nãga King 
Kala, he went to the Mahabodhi, the site where the Mahabodhi tree was and sat crossed- 
legged on the Aparãjita Throne, the unshakable seat, facing the eastern universe. Having 
developed his fourfold exertion, he drove away Mara the Detty just before sunset, acquired 
pubbenivaa-fñãna In the first watch of the night, đibba-cakkhu-ñãna In the middle watch 
and, in the last watch he was absorbed ¡in the wisdom of Paficca-samuppada doctrine. He 
reflected, with his diamond-like great vinassanä-ñãna (Mahadjira Vipassanãa Nãna), on 1tS 
twelve factors forward and backward, up and down, and finally attained Buddhahood, 
having gain unique Ommisclence (asaãdhãrana sabbafñfuta-ñana), which 1s the property of 
all Buddhas (as has been told in the section of the Buddhas Enlightenment). On that very 
Throne under the Mahabodhi tree, the Buddha passed seven days, being absorbed in the 
arahatIa-phala-samapdtfii. 


In this way, the Buddha stayed in the seven places and on being requested by Sahampati 
Brahma, He considered, asking Himself: “[o whom should I preach first?” Then He came 
to know that the religious teachers, Alara and Udaka, had deceased and when He continued 
to think, He remembered thus: ““Fo the Band of Five, I have been thankful very much. They 
served Me while Ï was engaged in the austere practice. What If I should preach to them 
first.” Such an I1dea 1s conceived by all Buddhas as a rule. In fact, with the exceptilon of 
Kondañña, there was none who could first grasp the Four Truths in the dispensation of the 
respective Buddha. As for Kondañña, his capabilitles of grasping the four Truths, first and 
foremost was because he had performed sigmificant acts of merit for a hundred thousand 
aeons and had given the unique đZwø¿ of the first crop, nine times to the Sangha headed by 
the Buddha, as has been told above. 


(c) Attainment of Ủnique Spirituality 


Takimng His bowl and robe, the Buddha set out to the Isipatana Deer Park and duly 
reached the dwelling of the Band of Five Bhikkhus. The five Đhjkk#›„s saw the Buddha 
coming and they made an agreement among themselves not to fulfil therr obligatory duties, 
but, as the Buddha was approaching nearer they could not keep their original agreement: 
one took the bowl and robe from the Buddha, another prepared the seat for Him; still 
another brought water for washing His feet; the fourth washed the Buddha's feet; and the 
fifth brought a round fan made of palm-leaf to fan Him; thus they rendered thelr respecfive 
S€TVIC€S. 


When the five bhikkhus had taken thelr seats near the Buddha after doiïng theïr duties, the 
Buddha delivered the Dhœmmacakka-pavattana Sufa with three functions to the five 
bhikkhus, with the Venerable Kondañña as the principal listener In His presence. 


A New Name for The Thera: "Añãñasi Kondañña" 


At that time the Buddha thought: “As the ascetic Kondañña was first to penetrate the Four 
Truths which I have brought with thousands of difficulties, he deserves the name Aññasi 
Kondañña,” and so He utfered a solemn ufterance: “4ñØfñãsi vata bho Kondañño; aññãsi vafa 
bho Kondañño! — Oh, Kondañña has penetrated the Four Truths! Oh, Kondañña has 
penetrated the Four Truths! Because of this solemn utterance, Venerable Kondañña came 
to be known as “4ñfñãs¡i Kondañña, the “Penetrating Kondañña' ” from that time onwards. 


(đ) Etadagga Tide Achieved 


In this way, the Venerable Kondañña became a sø/ãpanna on the full-moon day of Äsã|hã 
(June-July) in the year 103, Maha Era (the year the Buddha attained Buddhahood). 
Likewise, the day after the full moon, Bhaddiya Thera also became a sø/ãpanna; two days 
after the full moon, Vappa Thera, three days after the full moon, Mahanama Thera, and 
four days after the full moon, Assaji Thera. Five days after the full-moon, at the end of the 
delivery of the Anatta-lakkhana Sutta, all five members of the Band were established in 
arahatta-phala. At that time, the number of arahaís among human beings were six, I.e. the 
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From that time onwards, to the arjya-magga and phaÏa, the Buddha led fifty-five friends 
headed by Yasa, the son of a wealthy merchant; thirty-three Bhadda Princes, in the 
Kappãsika grove; a thousand former matted-hair ascetics, on the stone plateau of Gay8sIsa 
and others. After leading a large multitude of people to the Noble Path and Fruition, on the 
full moon day of Phussa (December-January), In the same year, the Buddha arrived In 
Rajagaha and established brahmin householders, numbering a hundred and ten thousand 
headed by King Bimbisära in so/ãpafi-phala and ten thousand such householders In the 
Three Refuges. Having caused the abundant blossoming and fruition of His teaching, with 
the eight wonders and three trainings, throughout the Jambudipa, the entire land of which 
He caused to be 1lluminated bright with the colour of the robes and caused the environs fo 
be blown by the rushing wind from the moving monks and other noble ones. Lafer on, once 
when He arrived at the Jetavana monastery of Savatthi City and while remaining there at 
the monastery and sitting on the Dhamma Throne, the seat for a Buddha, He delivered a 
sermon and 1n the course of His delivery, He became desirous of declaring that His eldest 
son, Kondañña, was the best of all who were first to realize the Four Truths; and He 
uftered: 


ktadaggam bhikkhav mama sãvakãnam bhikkhiủnam raHafñfñAinam 
yadidam Añfiasi Kondaffño. 
O monks, of My monk-disciples who are of long standing (a#añññ), Aññãsi 
Kondañña 1s the foremost (e(adagga). 


Thus speaking in praise of the Venerable Kondañño, the Buddha declared him the 
Rattafñfii Etadagga. 


Z8” 


(Herein “rz//aññi” literally means “one who knows nighf-time”, that 1s to say “one 
who has passed through the long duration of many nighfs since one's renunciafion.” 
In the Buddhas dispensation there was none who realised the four Truths earlier 
than Kondañña. Hence Kondañña was the one who knew many nights (1e. who 
lived over the greatest number of years) since he became a monk. (According to 


this explanation, a ra/aññø 1ndividual means “the senior-most in monkhood.” 


©r, as Venerable Kondañña realized the four Truths before all others, since his 
realization, he had passed through many a night. According to this, the word in 
question means “the earliest knower of the Four Truths.” 


Ör, as every arahaní 1S consclous of day-time and night-time, he earns the epithet 
raffaffñii, “one who 1s aware of the divisions of day and night time.” Because 
Venerable Kondañña was the earliest of all arahams, he stood out from other 
rattaffiis arahaís knowing the divisions of time). 


Aññasi Kondañña Mahathera after His Attainment of Arahatship 


The Venerable Aññasi Kondañña attained arahatship on the fifth day after the full moon 
of Asalhã. On the full moon day of Phussa that year, the Buddha arrived in Rãjagaha and 
on the first waxing day of Magha (January-February), the future Chief Disciples (SãrIputfa 
and Moggallana) donned the robe. On the seventh day, the Venerable Moggallana became 
arahaf and the Venerable Sãriputta did so on the full-moon day. In this way, there arose 
complete categories of arzhanís, such as Chief DiscIples, Great Disciples and Ordinary 
Disciples, in the Buddhas dispensation, all going for alms-round (n a single line, with the 
mosf senlor 1n front and the most junior last in the line). When the Buddha gave a 
discourse, He sat on the Dhamma Throne, the Buddha-seat decorated in the middle of the 
assembly. The Captain of the Dhamma, Venerable Sãriputfa, sat on the right side of the 
Buddha and Venerable Moggallana on the left side. 


At the back of the two Chief Disciples, a seat was prepared for Venerable Kondañña. The 
remaining monks took their seafs surrounding him. Because Kondañña was the first to 
understand the four Truths in the Buddha's dispensation and because he was senior also by 
age, the two Chief Disciples were respectfful to him, they regarded him as Maha Brahma, as 
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a huge mass of fire, or as a highly poisonous serpent. They felt somewhat scared, though 
they occupled the front seats. They were also shy and embarrassed. Venerable Kondañña 
then reflected: “For the front seats, these two Chief Disciples had fulfilled their pãramïs 
for one asaiikhyeyya and a hundred thousand aeons. Though they are taking those seafs, 
they were less confident, shy and embarrassed. I shall do whatever necessary to make them 
sfay at ease.” This was a reason (for his vacant seat.) 


Besides, Kondañña was a highly powerful mahãthera. Like the attributes of the Buddha, 
his attributes spread among the people in this universe as well as among the devas and 
Brahmaäs of the ten thousand universes. Therefore, whenever the divine and human beings 
visited and honoured the Buddha with perfumes, flowers, etc. they Iimmediately (after that) 
approached the Venerable Kondañña and honoured him, remembering: “his Venerable 
One was the first to comprehend the unique doctrine of the Four Truths.” There 1s also a 
religlous custom, according to which the visited monk 1s to give a Dhamma-talk or to 
exchange greetings with them. As for the Venerable, he was Inclined only to remain 
blissfully in the attainment of phala-samapatffi (ariya-vihãra). Therefore, to him, Dhamma- 
talks gIiven to and greetings exchanged with the visifors appeared superfluous. This was 
another reason. 


For these two reasons, the Venerable desired to stay away from the Master. As he 
foresaw that his nephew, the young Punna, son of the brahmin lady Mantani, would 
become a famous Dhamma-preacher (Dhœmma-kathika), he went to the brahmmn village of 
Donavatthu and made his nephew a monk and helped him become a resident pupil 
(anfevasika) with the thought that he would stay behind near the Exalted One. Then he 
approached the Buddha and made a request: “Glorious Buddha, to me a rural residence 1s 
not suifable. Ï am not capable of staying with the laity. Therefore, kindly permit me to live 
1n the Chaddanta forest.” And the permission was granted by the Buddha. 


Having obtained the permission from the Buddha, Venerable Kondañña packed up his 
bedding, and taking his bowl and robe, he went to the Mandakim lake in the Chaddanta 
forest. In the region around Chaddanta, eight thousand elephants, who were experienced 1n 
serving Paccekabuddhas and who were long-lived like spirits, became happy as they 
thoupht: “A large expanse of fertile field has come to us so that we might sow the seeds of 
meriforious deeds.” So they shovelled a path with their feet and got rid of grass to make a 
walk for the Thera. They also cleared the walk of twigs and branches that might be In his 
way and after making the his residence clean, the eighty-thousand elephants held a 
discussion among themselves thus: 


“Friends, 1ƒ we expect “this elephant wIll do what 1s necessary to the Thera” or “that 
elephant will do 1t for him,” the Thera will then have to return to his dwelling 
from alms-round with his bowl washed as before, as 1f he had been to a village of 
his relatives. Therefore, let us serve him by taking turns so that there might be no 
negligence. We must be careful especially when 1t 1s an assignment of a particular 
one (without 1gnoring with the thoupht If 1s not mine).” 


And so they took turns in serving the Venerable. The elephant on duty would arrange 
water for washing the face, and twigs for brushing the teeth. The arrangement went on like 
this. The elephant whose assignment was fo serve, made fire by rubbing the dry firewood 
that could burn easily such as pine. With this fire, he baked stones and rolled them down 
by means of sticks Into the water in the stone basins. After ascertaining the water's being 
hot enough, he would place a tooth brush made of firewood stick. Then the same elephant 
assigned would sweep the meditation hut that was the Venerable”s dwelling, both inside 
and out with a broom made of branches. He would also perform [other] duties including 
his feeding of the Venerable in the way that w1ll soon be described. 


The Mandakini lake where the Venerable resided was fifty yø/anas wide. The middle area 
of the lake, measuring twenty-five yøjanas, was entirely free from algae and other aquatic 
plants. The water was crysfal clear. In I1fs outer circle, where the wafer was walst deep, 
there flourished white-lotus thickets of half a yø7anas width, surrounding the lake of fifty 
yojanas; beyond the white lotus thickets existed red-paduma lotus thickets also of haÏlf a 
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yojanas width; beyond them white-kuwmuđra lotus-thickets...; beyond them blue-lotus 
thickets...; beyond them red lotus thickets...; beyond them flagrant red paddy fields...; 
beyond them creeper thickets full of such tasty vegetables as cucumber, gourd, pumpkm, 
etc. and measuring half a „ø7ana in width; beyond them existed sugar-cane thickets also of 
half a yo/ana width, encircling the lake. The sugar-cane stalks ørowing there were as thick 
as the trunk of an areca paÌm. 


Beyond the sugar-cane thickets lay banana tree thickets, also of half a yøjanas width 
encircling the lake. Those who happened to have eaten two bananas or so would suffer, 
feeling stiff and uneasy; beyond the banana tree thickets lay Jack-fruit grove bearing frult, 
cach being the size of a large Jar; beyond that grove lay Eugenmia grove; beyond that lay 
mango grove; 1n this way there lay further groves of fruit trees. In short, 1t could not be 
said there were no edible fruit around the Mandakim lake. There were fruit of all kinds. 


During the flowering period, the wind blew, carrying the pollens from the blossoms and 
placed them on the lotus leaves. Drops of water fell on these leaves. By the heat of the sun, 
the pollens were cooked and became solidified milk. lí was called lotus-honey (comb). lt 
was brought to the Venerable by the elephants in turns. 


The lotus stems were as thick as the tilling log. These stems too the elephant took and 
gave fo the Venerable. The lotus stems were as large as a drum head. Each Joimt of the 
stems contained about one øz//ha of lotus mIlk. That lotus milk too the elephants brought 
and offered to the Venerable. 


The elephants mixed the lotus stock with honey and offered them to the Venerable. They 
placed the sugar-cane plants, which were as thick as areca palm, on the stone slab and 
crushed them with their feet. The juice then flowed Into stone cups and holes and was 
cooked by the heat of the sun and 1t became solidified sugar-cane cakes that were like 
solidifiled milk (gođzn stones). They then brought these sugar-cane cakes and offered them 
to the Venerable. 


Ơn the Kelasa hill, in the Himavanrta, lived a god named Naãgadatta. The Venerable 
Kondañña sometimes went to the doorway of his mansion. The god filled the Venerable”s 
bowl with pure milk food made of newly produced butter and powder of lotus-honey. The 
god gave a đãna of sweet smelling butter and milk by the lot for twenty thousand years 
during the life time of the Buddha Kassapa. Hence, such pure milk food containing butfter 
and powder of lotus-honey appeared to him as nourishmernt. In this way the Venerable 
Kondañña dwelt near the Mandakimi lake in the Chanddanta forest. When he reflected on 
his life process (đyw-sankhara), he found that it was coming to an end. When he further 
reflected as to where he should decease, 1t occurred to him thus: “These eight thousand 
elephants who have served me for twelve years have done what 1s difficult to do. Ï am 
greafly thankful to them. I shall first go to the Exalted Buddha and seek His permission to 
pass Into Parinibbana and shall do so in the medifation hut near these elephants.” Having 
decided thus, he Immediately appeared at Veluvana monastery 1n Rajagaha and visited the 
Buddha. He bowed his head touching the feet of the Buddha and sucked them In his mouth; 
he also pressed them with his hand forcefully. He then mentioned his name In his 
supplication to the Buddha: “Glorious Buddhal Kondañña I am, Speaker of good words! ] 
am Kondañña.” 

(Herein, the reason for Venerable Kondaññaˆs mention of his own name was this: 
at that time among the monks around the Buddha some elderly monks knew him 
but younger ones diịd not. Therefore, 1t occurred to him: “The young monk who do 
not know me might offend me with the thought who 1s this whife-haired, bending, 
toothless and failing old monk? Who 1s he that 1s talking with the Exalted Buddha? 
These young monks who wronged me might land in a woeful state. If I mention 
my name, those who previously did not know me will now realize who I am. Thus 
the fwo gøroups of monks, viz. one older and aware of my name and the other 
younger and coming to know me now, will be pleased and faithful at the thought: 
“Ah, here Is a Great Disciple (ÄMaha-sãaka) who has renounced like the Exalted 
Buddha throughout the system of ten thousand worlds and this would lead them to 
the realm of devas.” In order to close the road to the woeful states and open that to 
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the deva abodes for the beings, the Thera disclosed his name 1n his announcement 
to the Buddha.) 


At that time, a thought arose In the mind of the Venerable VangTsa thus: “Phis Venerable 
Aññasi Kondañña visited the Exalted One after twelve long years; he touched the feet of 
the Exalted One with his head and suck the feet with his mouth. And, he also pressed them 
with his hand. Mentioning his name, he also said: “Glorious Buddha! Kondañña I am. 
Speaker of good words! I am Kondañña.` What 1f I should sing appropriafe verses In pralse 
of this Venerable In the presence of the Buddha.” So he rose from his seat, adJusted his 
robe so that 1t covered his left shoulder, raised his Joined hands towards the Buddha and 
addressed Him thus: “Glorious Buddha, these clear verses (?a/ibhanagaffhä) came into my 
head! Speaker of good words, these clear verses came 1nto my head!” 


Thereupon, the Buddha granted His permission, saying: “Dear son Vangisa, you may 
have clear verses in your head as you wish.” Accordingly, Venerable VadgTsa sang 
appPrOprlafe verses in praise of the Venerable Kondañña in the presence of the Buddha as 
follows: 


(U_ Buddhä nu buddho so thero 
Kondaffño tibbanikkamo 
LAbhT sukha-vihãrãnam 
vivekanam Abhinhaso. 


That Thera, who 1s known by his clan name Kondañña and who has visited 
the supremely glorious Buddha, 1s distinguished as #uddha nubuddha, for he 
1s the first who understood the four profound Truths, having contemplated 
1ntelligently after the Buddha. He 1s endowed with unique, forceful energy of 
ripht exertions. He achieves without Interruptions the three forms of 
seclusion, the means of blissful living. 


(2) Yam savakena paHfabbam 
satthu sãsanahãrinä 
Sabbassa tam anuppattam 
appamatftassa sikkhato. 


The Sangha of noble disciples, who follow the Buddha's exhortation, should 
attan the four Paths, the four Fruitlons, the Analytical Knowledge, etfc. 
throuph ther wisdom. That top personalfy of glory, the Venerable 
Kondañña, attainned them all i.e. the Paths, the Fruitions, the Analytical 
Knowledge, etc. ahead of several other disciples, as smoothly supported by 
necessary faciliies, for he has possessed mindfulness and practised 
assiduously in the threefold training. 


(3) Mahanubhãvo tevijo 
cefopariyäyakovido 
Kondañño buddhadayado 
pãde vandatfi satthuno. 


The Venerable, who 1s known by his clan name Kondañña, who 1s highly 
powerful, who clearly possesses the threefold Knowledge of øw, đ¡ and ä, 
who 1s the owner of cefopariya-abhinñas as he knows all the mental 
activitles, who has inherited first and foremost, the nine supramundane 
legacy of the Buddha, has respectfully paid homage at the Buddha's lotus feet 
by touching them with his head, sucking them (mn his mouth), and gripping 
them with his hands indeed. 
By the time these verses had been sung, silence reigned in the assembly. Knowing of the 


silence, Venerable Kondañña exchanged a few words with the Buddha and asked for 
permission: “Exalted Buddha, my life process has come to an end. I am goiïng fo pass Into 
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parinibbana.” “Where wIll you pass Into øarimibbana, my dear son Kondañña?” questioned 
the Buddha. The Venerable replied: “Glorious Buddha, the elephants who served me for 
twelve years have done something that 1s difficult to do. Therefore, I shall pass Into 
parinibbana somewhere around the elephants, by the lake in the Chaddantta forest.” The 
Buddha granted His permission by keeping silent. 


(Herein, when Venerable Kondañña requested permission to attain 2arimibbãna, 1Ÿ 
the Buddha were not to grant permission, 1t might tanfamount that the Venerable 
took delight in the round of suffering in the three worlds, whiích he himself had 
taupht to be something sickening. On the other hand, 1f the Buddha were to grant 
permission, 1t might mean that He encouraged him to die. In order to avoid these 
two ends, therefore, the Buddha, following the neutral way, asked: “Where would 
you pass Into øarinibbaãna?”) 

Thereupon the Venerable Kondañña made obeisance to the Buddha and spoke: “Exalted 
Buddha, formerly when you were practising đwukkara-cariya, we visited you for the first 
time fo attend to you. In other words, my first obeisance took place In the Deer Park. Now 
this 1s my last!” While many people were lamenting, the Venerable paid homage to the 
Buddha, came out from His presence and, standing at the doorway, admonished the people: 
“Do not be sad! Do not lament! There 1s none among those conditioned, be they Buddhas 
or Disciples, who will not come to destruction.” While the people were looking on him, the 
Venerable disappeared from there and reappeared near the lake, in the Chaddanta forest, 
where he bathed. Thereafter, he put on the robe properly, put away his bedding and spent 
the three watches of the night engaging in meditation of phala-samäapaffi. (He was absorbed 
in the phala-samapaffi for the whole night.) Just before morning came with Ifs very 
brilliant light, the Venerable entered the Anwupädisesa-parinibbãna. 


No sooner had the Venerable Kondañña entered parimbbana, all the trees in the 
Himavanta burst open with flowers and fruit both at the top and bottom and they bent 
down as well. The elephant, whose turn It was to serve the Venerable, performed his usual 
dufies early by placing water for washing the face and tooth-brush made of tw1gs and stood 
at the end of the wall without knowing the Venerable”*s øarimibbana. Not seeing the 
Venerable coming, though he had waited tiÏI sunrise, the elephant began to wonder: “The 
noble Venerable used to take an early walk and used to wash his face. But now he has not 
come out from his dwelling even at sunrise. What could be the reason for this?” So he 
opened the door of the dwelling wide enough to see into 1t, he saw the Venerable sifting. 
He stretched out his trunk to investigate whether there was In-breath or out-breath and 1t 
came to know there was neither. Then, coming to know that the Venerable had entered 
parinibbãna, he put his trunk in his mouth and trumpeted aloud. The sound of ifs trumpet 
echoed all over the Himavanta. 


The elephants held a discourse In unity. The Venerable*s body was put on the largest 
elephant. The others surrounded him, each carrying branches that had fully blossomed. 
After repeatedly went around the Himavanta and paying homage, they conveyed the 
remains to the lake in the Chaddanta forest. 


Then Sakka summoned Deva Visukamma and gave him an order: “Dear Visukamma!l Our 
elder brother, the Venerable Kondañña, has passed into øarimibbana. Let us do homage to 
him. Create a coffin measuring nine yø/azas and adorn 1t with a pinnacle!” Visukamma 
created as he had been asked. The remains of the Venerable was put in the coffin and 
returned to the elephants 


Carrying the coffin together and repeatedly moving around the whole Himavanta, 
measuring three thousand yø/anas, the elephants paid homage. From the elephants, the 
coffin was taken by devas of the sky who performed funeral rites. Thereafter, the coffin 
was ftaken by devas of rain-clouds, devas of cold-clouds, and devas of hot-clouds, 
Catumaharaja devas, Tãvatrnsa devas and so on. In this way, the pinnacled coffin 
confaining the Venerable 's body reached up to the realm of Brahmas. Again the Brahmas 
returned 1t to the devas and In this way the coffin went back to the elephants. 


Each deva or Brahma brought two sandalwood pieces, each being about the breadth of 
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four fingers. The pile of such sandalwood pleces was nine yø7anas hịph. Upon the pile of 
sandalwood was put the coffin carrying the Venerable*s body, Five hundred monks 
appeared simultaneously and recited the Dhamma throughout the night. The Venerable 
Anuruddha gave a sermon In the Assembly. As a result, many devas realized the Four 
Truths and were released [from ssãra] thereby. 


The night saw the burning of the remains. Ôn the following morning, at dawn, the pile of 
burmng fragrant wood was extinguished and the monks filled the water-filter with the 
relics, which were as white as Jasmine buds and brought them to the Buddha, who was 
readily watting and welcoming at the doorway of the Ve|uvana monastery. 


Growth of a Ceffya out of the Earth 


Holding the filter containing the relics, the Buddha delivered a discourse befitting that 
OCcasion and causing religious emotion [in the minds of those present], after which He 
sretched out His hand towards the earth. Instantly, a colossal cefiya, resembling a huge 
silver bubble, emerged, penetrating the great earth. The Buddha enshrined the relics of the 
Venerable Kondañña with His hands In that cefiya. lt 1s said that the cefiya exIsts even 
today. 


(2-3) THE TWO CHIEF DISCIPLE 
SARIPUTTA AND MOGGALLANA MAHATHERAS 


In this dispensation, the Venerables Sãriputta and Moggallana are known as the two Chief 
Disciples of the Buddha. These two Venerables had mostly worked together for: their 
Perfection during the period of their performance of meriforious deeds for that goal. In 
their last existence foo, they renounced the world together and became monks together. 
Hence their accounts are given together in the Atthakathas and Tikas. Following these 
treafises, in this book too, their accounts wIll be g1ven together. 


(a) Aspirations expressed 1n The Past 


From this present &apøa, one asañkhyeyya and a hundred thousand aeons ago, the future 
Sãripuffa, a virtuous person, was born in a wealthy brahmin family and was named Sarada 
the youth. The future Moggallana, another virtuous man, was also born in a another family 
and was named Sirivaddhana the householder. They became Intimate friends, having played 
together In their chilđhood. 


One day, while Sarada the youth was examining and managing the wealth of hịs 
household (which was Iinherited from his forebears), as his father had died, a thought arose 
in him thus: “[ know only about this existence. I do not know about hereafter. It 1s 
absolutely certain that beings born are subJect to death. It wIll be proper, therefore, 1f ] 
shall become a kind of recluse and seek the doctrine for liberation from saïsãra.” 


Sarada went to his friend Sirivaddhana and asked: “Friend Sirivaddhana, I shall become a 
recluse and seek the doctrine for liberation from sasãra. WIlI you be able to become one, 
together with me?” “No, friend, I am not,” answered Sirivaddhana. “You, friend, go 
ahead.” Then 1t occurred to Sarada: “Among those who pass Into hereafter, there 1s none 
who 1s able to take his friends and relatives with him. Ií 1s indeed true that only his good or 
bad deeds are his own property [as they follow him].” 


Thereupon, he opened his treasure houses and performed a great đãna to the destitutes, 
poor people, travellers and beggars. Thereafter, he made his way to the foot of a mountain 
and became an ascetic. Those who became matted-hair ascetics In the wake of Sarada 
numbered seventy-four thousand. The ascetic Sarada himself acqured the fivefold 
mundane psychic power and the eightfold /hãna attainment. He also taught his followers 
how to make preparatilons for #øasia meditation and practise that meditation and they too 
gaIned the same power and attainment. 


At that time, Buddha AnomadassT appeared in the world. (The city and other particulars 
have been given In the Chapter 9.) One day, when Buddha AnomadassT surveyed the world 
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Of sentient beings after emerging from HIs /hãna of karuna-samapafifi at daybreak, He saw 
the ascetic Sarada and decided, thinking: “When I visit Sarada, a grand Dhamma-talk wIll 
take place. The ascetic will express his aspiration for Chief Discipleship, flanking on the 
ripht-hand side of some Buddha in future. His friend, Sirivaddhana, will do similarly for 
the other Discipleship, flanking on the left. By the end of the talk, Sarada's seventy-four 
thousand followers, those ascetics who accompanmied Sarada, will attain arahatship. I 
should, therefore, pay a visit to Saradas dwelling at the foot of the mountain.” Taking His 
bowl and robe and He set forth alone, without informing anybody else, like a lion-king. 
While Saradas pupils were away gathering frui, Buddha Anomadassĩ made a resolution 
that Sarada should come to know Him as an Ômnisclent Buddha, and while Sarada was 
looking at Him, the Buddha descended from the sky and stood on the ground. 


As he had seen the magmificence and the physical splendour of Buddha Anomadassil, 
Sarada studled them In accordance with physiognomical treafises and unwaveringly 
believed: “One, who 1s possessed of these marks, would become a Universal Monarch 1f he 
were fo live a household life, but, If he were to put on the robe, he would become an 
Ommiscient Buddha.” He, therefore, welcomed the Buddha, paid homage with five kinds of 
touching and gave the prepared seat to Him. The Buddha sat down In that seat and the 
hermit also took an appropriate seat for himself. 


At that time, the seventy-four thousand pupil hermits returned, carrying with them fruit 
Of varlous s1zes with immensely rịch flavour and nutrition. Seeing the seafing arrangement 
of the Buddha and that of their teacher, they remarked to him: “Master, we wonder, 
believing that there was no person higher than you In the world. But now 1t seems that this 
noble man 1s far superior to you.” The master reprovingly replied: “How đare you say so, 
pupils! You wish to compare a mustard seed with the great Mount Meru which 1s one 
hundred and sixty-eight thousand yø/anas hịph. Do not weigh me against the Buddha.” 
Then the pupils said among themselves: “If this were an unworthy one, our master would 
not have given such a simile. Indeed He must be supreme!” So sayIng, they all prostrated at 
the feet of the Buddha and venerated Him with their heads. 


Thereafter, the hermit told his pupils: “Dear sons, we have no gift that 1s proper to the 
Buddha. It was during His hour for collecting alms-food that He came to our residence af 
the foot of the mountain. Let us give alms to the best of our ability. Bring, pupils, big and 
small fruits that appear nice and wholesome.” Thus, he had the fruit brought and, having 
washed his hands, he himself offered the fruit by putting them in the bowl. No sooner had 
the Buddha accepted the fruit than devas put ambrosia In the bowl. Sarada offered water 
that had been duly filtered by himself Having eaten the fruit, the Buddha washed His hand 
and sat calm and quiet. While the Buddha was sifting thus, Sarada summoned all his pupils 
and remained speaking to the Buddha, words that ought to be remembered for long. Then 
the Buddha resolved that His two Chief Disciples should visit Him in the company of 
monks at this mounfain foot. The two Chief Disciples (Venerables Nisabha and Anoma), 
knowing the Buddha's desire, Iimmediately appeared, accompamied by a hundred thousand 
arahaís and, after paying homage to the Buddha, stood at suitable places. 


Thereupon, the hermit Sarada called his hermif-pupils and ordered: “Dear sons, the seat 
made for the Buddha 1s still low. The hundred thousand monks are also without seats. You, 
dear sons, should today do highly appreciable honour to the Buddha. Bring beautiful and 
fraprant flowers from the foot of the mountain.” The time spent on giving the order 
seemed even longer. The power of the mighty ones is wonderful beyond imagination. 
Instantly, therefore the the hermit pupils miraculously brought flowers of beauty and 
frapgrance and made them Into the Buddha seat, measuring a yø/ana. The floral seat made 
for the two Chief Disciples measured three gas each and that for the rest of monks 
measured haÏlf a yøjana or two gãywías. Even for the youngest monk, the seat was one 
usabha 1n measuremeIt. 


After making the seats in this manner, Sarada stood before the Buddha and addressed 
Him with his Joined hands raised: “Exalted Buddha, please take this seat of flowers for my 
long welfare and happiness.” Buddha Anomadassĩ surmounted on the sent and sat down 
and remained there, engaging In ø0zodha-samapafii for seven days. Knowing what the 
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Buddha was doïng, the two Chief Disciples and the rest of monks, while remaining 1n thelr 
respective seafs, In the wake of the Master, engaged themselves In /hãnas. 


Sarada the hermit, síood, holding a floral umbrella over the Buddha. While the Buddha 
was being absorbed In ø0zodha-samäpafii, the hermit pupIls sought various roots and fruIt 
during the food gathering hour and ate them. For the rest of the time, they sfood, raising 
their Joined hands in the direction of the Buddha. Sarada, however, did not move even for 
searching for fruit but held the umbrella over the Buddha and spent the time by means of 
the food of rapture. 


Emerging from ?Ørodha-samapaffi, the Buddha asked the Chief Disciple, Venerable 
Nisabha, who was siting near Him on His right side: “Preach, dear son, a sermon In 
appreciaton of the flowers, to the honouring hermits.” With his mind 1mmensely 
gladdened, as a heroic warrior who had received a great reward from the Universal 
Monarch, the Venerable Nisabha preached by virtue of his perfect Intelligence as a 
Disciple. At the end of the Venerable Nisabha's preaching, the Buddha asked the other 
Chief Disciple, Venerable Anoma, who was flanking on the left side: “You too preach a 
sermon, dear son.” Reflecting on the Buddha's words contained in the Three Pitakas, the 
'Venerable Anoma gave a sermon. 


The realizatlon of the Truths and the atfainment of release did not affect yet a single 
hermits despite the preaching of the two Chief Disciples. Thereafter, Buddha Anomadasi, 
having remained in His Iincomparable state of a Buddha, preached. By the end of His 
preaching all seventy-four thousand matted-hair hermits attained arahaffa-phala. Sarada 
alone remained unaffected. Then the Buddha stretching His right arm and pronounced: 
“Come, monks.” At that very moment the hair and beard of all these ascetics disappeared 
and they became monks already equipped with the eight Items of requIsites. 


Sarada's Aspiration for Chief Discipleship 


lít may be asked: Why dịd he fail to atftain arahatship though he was a great 
teacher? The answer 1s: Because he was then distracted. Expanded answer: Since 
the time when Nisabha the Chief Disciple, the Right Flanker, started preaching, 
Sarada had been repeatedly distracted by the thought: “It would be well if I should 
gain the same position as this Chief Disciple's in the dispensation of the Buddha to 
come.” Because of this distraction, Sarada failed to penetrated and gain the 
knowledge of the Path and Fruition. (He was left behind with no acquisitlon of the 
maggøga and phala.) 


After his pupils had become eji-bhikkhus, Sarada the hermit pald homage to the Buddha 
and asked, while standing before Him: “What 1s the name of the monk who 1s sifting Just 
next to you?” When the Buddha replied: “His name 1s Nisabha, my Right Chief Disciple, 
who, in my dispensation, can turn the Wheel-TIreasure of the Dhamma after Me, who had 
reached the apex of the perfect wisdom of a Disciple and who had penetrated the fifteen 
forms of pañña.” Sarada the hermit said: “As a result of my act of merit by honouring You 
with a floral umbrella held over You for seven days, I do not long for the state of a Sakka 
nor that of a Brahma but I wish to become a real Chief Disciple, the Right Flanker, like this 
noble Venerable Nisabha during the dispensation of some Buddhas 1n the future.” 


When Buddha Anomadassr tried to foresee through His anägafamsa-fñãna whether 
Saradas wish would be fulfilled, He foresaw that it would be fulfiled after one 
asankhyeyya and a hundred thousand kappas. So He said to the hermit: “Your wish would 
not go unfulfilled. In fact, when an øsz#khyeyya and a hundred thousand #apøas have 
elapsed, the Buddha Gotama will appear in the three worlds. His mother wIll be Queen 
Mahamaya; His father, Suddhodana; His son, Rahula and His left-flanking Chief Disciple, 
Moggallana. But you will become Buddha Gotamas right-flanking Chief Disciple by the 
name of Sãariputta.” Having prophesied thus, He gave a Dhamma-talk and after which He 
rose 1nfo the atr in the company of monks. 


Sarada the hermit then approached the Venerables who had been his old pupils and said: 
“Venerable Sirs, please tell my friend Sirivaddhana the householder thus: “Your friend 
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Sarada the hermit has wished, at the foot of the Buddha Anomadassl, for the rank of the 
Right-flanking Disciple. For that of the Left-flanking Disciple of Gofama, a coming 
Buddha, you, householder, may decide.” After giving the message thus, Sarada went 
hurriedly ahead of them by another road and stood at the door of the house of 
SIrivaddhana. 


Thinking: "Oh, my master has come after a long time. He has long been absent?” 
Sirivaddhana gave a seat to Sarada and he himself sat down In a lower seat and asked: 
“Venerable SIr, but your retinue of residential pupils does not show up.” “Well, they do 
not, friend. Buddha Anomadassĩ visited our hermits; we honoured the Sangha headed by 
Him to the best of our ability. The Buddha preached to us. By the end of the preaching, all 
the seventy-four thousand hermifs attained arahatship and became monk, except myself.” 
“Why you did not become likewise?” asked Sirivaddhana. “Having seen Venerable 
Nisabha, the Buddhas Righr-flanking Chief Disciple,” replied Sarada, “I wished for a 
similar position during the dispensation of the coming Buddha Gotama. You too can wish 
for the (second) Chief Discipleship occupying the Buddhas left hand seat.” When the 
hermit urged him thus, his friend replied: “[ have no experience of talking with the 
Buddha.” Then Sarada said encouraging him: “Let the talking with the Buddha be my 
responsIbility. On your part, make an arrangement for your great act of merit (adhikãra).” 


Having listened to Saradas advice, Sirivaddhana levelled the ground measuring eipht ai 
1n front of the doorway of his house and covered 1t with whife sand, scattered over 1t 
confetti of flowers of five kinds with parched rice as the fifth. He also built a shed roofed 
with blue lotus flowers, prepared the seat for the Buddha and arranged things dedicated in 
honour of the Buddha. Then only did he give a signal to Sarada to bring the Sangha headed 
by the Buddha. Taking his cue from Sirivaddhana, Sarada brought the Sangha, with the 
Buddha at 1ts head, to Sirivaddhana s house. 


Sirivaddhana welcomed the Buddha and took His bowl and robe and respecffully brought 
Him I1nto the shed and offered water to Him and His Sangha and then with excellent food. 
When the meal was over, he gave highly valued robes to the Buddha and His Sangha. 
Thereafter, he said: “Exalted Buddha, this act of merit performed by me 1s not intended for 
a small reward. Therefore, kindly do me a favour in this way for seven days.” The Buddha 
kept silent in agreement. Sirivaddhana then performed a great alms-giving (mahã-đãna) In 
the same manner for a week. On the last day of the alms-giving, while standing with his 
Joimned hands raised respectfully in the direction of the Buddha, he said thus: “Exalted 
Buddha, my friend Sarada has aspired for the position of a Chief Disciple and the right- 
flanker to the Buddha Gotama. I too aspire for the position of the left-flanker Chief 
Disciple to that very Buddha Gotama.” 


When the Buddha surveyed the future, He saw that the aspiration of Sirivaddhana would 
be fulfilled. So He prophesied: “An asz7ikhyeyya and a hundred thousand aeons from now, 
you will become a second Chief Disciple, the Left-flanker.” Hearing the Buddhas 
prophecy, Sirivaddhana was overJoyed. After giving a talk in appreciation of the đZna, the 
Buddha returned to the monastery in the company of monks. From then onwards, till his 
death, Sirivaddhana made efforts to perform acts of merit. On his passing away from that 
exIstence, he was reborn 1n the Kamävacara deva-world. Sarada the hermit developed the 
four sublime practices (Brahmäã-vihãra) and was reborn in the Brahma realm. 


(b) Ascetic Life adopted in The Einal Existence 


The Commenftary says nothing elaborately about their good works done during the 
existences after their lives as the hermit Sarada and the Householder Sirivaddhana, 
but 1t g1ves an account of their lives 1n the last existence. 


Just before the appearance of our Buddha Gotama, a virtuous man, the future Venerable 
Sãriputfa, who had formerly been hermit Sarada, was conceived In the womb of a brahmin 
woman, a merchants wife, Rũpasarï by name, In the villasge of Upatissa, near the city of 
RãJagaha. Ôn that very day, another virtuous man, formerly Saradas friend, Sirivaddhana, 
the future Moggallana, took conception in the womb of MoggalT (wife of another 
merchant) In the village of Kolita, also near RaJagaha. These two great families had been 
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very friendly households since seven gøenerations ago. 


When they were born, after ten months had elapsed, each boy was looked after by sixty- 
sIx nurses. On the naming day, the son born of Rũpasarï was named patissa because he 
was the scion of the head of Upatissa village. The son born of MoggalT was named Kolita 
as his family was chief in Kolia village When the two boys grew up, they became 
accomplished in all kinds of crafts. 


The ceremonial paraphernalia of the youth Upatissa Included five hundred golden 
palanquins to accompany him constantly whenever he paid a visif to the rIver, to the garden 
or fo the hill for sport and pleasure As for the youth Kolita, it was five hundred char1ots 
drawn by the best breed of horses that usually went along with him. In RãJagaha, there was 
an annual festival held on the hilltop. For the two friends, the couches were fixed and 
prepared at the same place. Both took their seats together, and while watching the show, 
they laughed when humour was effected and shocked when horror was; they also gave 
awards when they were supposed to do. 


After enjoying the show In this manner many times, one day they became more sober at 
the show and were no longer amused by funny scenes nor friphtened by horrible ones. 
Also, there were absolutely no more awards given where they were expected. Both of them 
thought thus: “Where are those things attractive to the eyes on this festive occasion? Those 
who participate 1n the show and those who come to see 1t will all disappear before the end 
of a hundred years. We should therefore search for some form of spirituality for our 
escape from s#sãra.” They remained reflecting on the miserles of life. 


Thereafter, Kolita said to his friend Dpatissa: “Friend Upatissa, you show no safisfaction 
as on the other days. What are you thinking about, friend?” Upatissa replied: “Friend 
Kolita, I found nothing worthy in watching the show. EnJoyment of the festivity 1s useless; 
1í 1s emptfy. Ï was, therefore, sifting with the thoupht that I ought to seek something for 
myself that would lead to liberation from søsãra.” Having said this, he asked: “Friend 
Kolita, why are you also wearing a long face and looking displeased?” Kolita's answer was 
the same as Dpatissas. Knowing that his friend was contemplating the same thing, Upatissa 
consulted, saying: “Our common idea, dear Kolita, 1s something well conceived. Those 
who seek release from s#sãra should adopt an ascetic life. Under whom shall we become 
ascetIcs?” 


At that time, the great wandering ascetic, Sanjaya, the leader of a religlous secf, was 
sfaying in RajJagaha with a large gathering of pupils. The two friends agreed to become 
ascetics 1n the presence of SañjJaya, each with his five hundred attendants. Since the time of 
the two friends' assoclation with him, SañJjaya had attained the height of his possession of 
refinue and fame. 


Within two or three days, the two wanderers, Upatissa and Kolita, became well-educated 
1n all the doctrines of the teacher SañjJaya and they asked: “Teacher, 1s that all that you have 
mastered? Or, 1s there still some more that we have to learn?” “hat 1s all I have 
mastered,” replied SañJaya, “you have learned all the doctrines of mine.” The two friends 
then discussed between them: 


“In that case, 1t is useless to remain observing celibacy (brahmã-cariya) under this 
teacher, SañJaya. We have come from the life of householders in quest of release 
from sasãra. Never shall we be able to achieve that release In his presence. Vast 
1s the Jambudipa. If we wonder about villages, towns and royal cifles and search, 
cerfainly we shall find some teacher who will give us the means leading to 
liberation.” 


From that time onwards, they visited the places, which they learned were the resort of 
learned monks and brahmins and had doctrinal dialogues and discussions. There were, 
however, no monks and brahmins who were really learned and able to answer the quesflons 
raised by the two wandering friends. In fact, it was the two friends who had to solve the 
problems put forth by the so-called learned sages. Having failed to find someone whom 
they should regard as their teacher, though they had roamed about all over the Jambudipa 
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and making inquiries, they returned to therr ascetic dwellings and made an agreement 
between themselves that whosoever received the doctrine concerning immortality earlier, 
should inform the other. 


The time was the first waxing moon of Magha, about half a month after the arrival of the 
Buddha in the city of RaJagaha. (Readers are referred to Chapter 25. This Chapter contains 
such epIsodes as (b) Conversion of the two friends and their pupils from the sfate of 
wandering ascetics to that of ehi-bhikkhw„s 1n the presence of the Buddha and (c) their 
aftainment of the height of wisdom as Disciples. These epIsodes will therefore be omitted 
here.) 


(c) Etadagsa Tifle achieved 


In the year He became enlightened, the Buddha passed His vassz In the Deer Park; thence 
He went to the Uruveläa forest and converted a thousand hermits headed by the three 
Kassapa brothers and established them in arahatship by means of the Äditta-pariyäya Sutta. 
Ơn the full moon day of Phussa, He arrived at Rajagaha in the company of a thousand 
monks. After a fortnight, on the first waxing moon of Magha, Ủpatissa met the arahøi, 
Assaji, a member of the Band of Five, in RãJagaha. Having listened to the verse beginning 
with “Ye đhamma hetuppabhavä,” from the Venerable Assaji, Upatissa became a so/ãpanna 
ariya. So dịd Kolita, after having heard the verse through Upatissa. Thereafter, both noble 
sofãpanna friends and ther followers became ehi-bhikkhus. Before they became such 
monks, the followers atfained arahatship the moment they heard the discourse from the 
Buddha. As the wisdom of Discipleship was too great to achieve, the future Chief Disciples 
were sfilll away from that sfate, and 1t was on the seventh day of his bhikkhuhood that 
Maha Moggallana became araha/ and 1t was on the fifteenth day, that is, on the full-moon 
day of Mapha, that Sãriputta did. (Vide Chapter 25.) 


In this mamner, the two Venerables reached the apex of their perfections and wisdom 1n 
Chief Discipleship while the Buddha was staying in Rãjagaha. But, at a later time, while He 
was at the Jetavana monastery, Savatthi, He uttered in praise of them: 


“EKtadaggam bhikkhave mama sãvakanam bhikhinam mahãpañfnanam 
yadidam Sariputto. ” 


“Monks, among my disciples who are of great wisdom, Sãriputta 1s the 
foremost.” 


“EKtadaggam bhikkhave mama sãvakãnam bPhiRkhinam iddhinantãnam 
yadidam Mahã Moggallãno. ” 


“Monks, among my disciples who are of great supernatural powers, Maha 
Mogsallana 1s the foremost.” 


With these words, the Buddha placed the Venerable Sariputta the foremost In great 
wisdom and the Venerable Moggallana In the foremost In øreat supernatural powers. 


These two Venerables had practised for the welfare of sentient beings for forty- 
four years since they became Đjkkws. The discourses given by them are quite 
numerous 1n the five Nikãyas or the three Pitakas. They are so numerous that 1f 1S 
almost impossible to reproduce them here, especially, the Patisambhidamgga Päli, 
the Mahaniddea Pali and the Culaniddesa Pali which embody the words of 
Venerable Sariputta. His 7hera-gafhã forms a potpourri of his doctrines. So does 
Moggallana's gã/hã, his doctrimnal miscellany. Those who desire them may read the 
translations of the texts concerned. Here in this work, however, the account of theIr 
atfanment, after making efforts for the welfare of sentlent beings for forty-four 
years will be given, 


Venerable Sariputta°s Attainment of Parinibbana 


Having observed hịs last and forty-fIfth vassa at the small village of Ve]uva, near the city 
of VesalT, the Buddha emerged from that vzssz and (as has been stated above) left the 
village by the same road which He had taken In reaching there. After setting forth for the 
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last time, the Buddha arrived in Sãvatthi and entered the Jetavana monastery. The Captain 
of the Dhamma, Venerable Sãriputfa, served the Buddha and went to his dwelling. When 
his pupils had fulfilled ther dutiles to him at his dwelling and left, he would sweep the 
place and spread the leather mat; then he would wash his feet, sat down crossed-legsged and 
engaged In arahatfa-phala. 


When the prescribed trme for meditaton was over, the Venerable rose from 1t and 
wondered whether the Buddha would attained Parinibbana first or His Chief Disciples. He 
came to know that the Disciples usually did earlier. And when he examined his life 
process, he found out that it would go on only for seven more days. He further considered 
where his attainment of øar7mibbãna should take place. 


“Venerable Rahula attained /øarimibbana in Tãvatinsa and Venerable Kondañña at the 
lake in Chaddanta. Where should I do so?” he pondered repeatedly and remembered his 
mother, the Brahmin lady RipasãrI as follows: 


“Oh, my mother has no faith in the Triple Gem, namely, the Buddha, the Dhamma 
and the Sangha, despite her being the mother of seven arzhaís. Has that mother of 
mine possessed spiritual potentials for any of the Paths and Fruitions?” 


When he reflected thus, he came to know that she had, from her past acts of merit, the 
potentials that would lead to sofãpaffi-magsa. He continued to reflect as by which approach 
would she realize the Four Truths, and 1t manifested to him thus: 


“My mother's realizatlon of the four Truths and conversion will happen by me 
preaching to her and not by any other's. IÝ Ï were to be indifferent without caring 
to convert her, people may come out with words of reproach, saying: “Venerable 
Sãripuffa 1s a dependable person to others. This 1s true. The day the Venerable One 
preached the Samacitta Sutta (47iguara Nikaya D a hundred thousand crores of 
devas and Brahmas attained arahaffa-phala. Those who attained lower Fruitions 
are countless. Those who gained liberation by realizing the four Truths elsewhere 
have also been witnessed. Besides the celestial families, who have faith in the 
Venerable, are eighty thousand in number. That very Venerable Sãriputfa 1s now 
helpless Just to remove the wrong views of his own mother.` Therefore, after 
eradicating my mothers false notlons, [ shall attain parimbbana in the very 
chamber in which I was born.” 


Having decided thus, an idea to inform the Buddha, seek His permission and set out even 
on that day, appeared In him. So he ordered his young brother Cunda: “Dear Cunda, Imnform 
my five hundred monk-pupils to make themselves ready with their bowls and robes. The 
Captain of Dhamma, Venerable Sãriputfa, 1s desirous of going to Nalaka, his native 
village.” Venerable Cunda did as he was told by his older brother. 


The five hundred monks packed therr beddings, took their bowls and robes and gathered 
round their master in unison. The Mahathera himself packed his own bedding, swept his 
dwelling, stood at 1ts doorway and viewed the place, thinking: “This 1s my last viewing. 
There will no longer be my coming again.” Together with the company of his five hundred 
pupils, he went to the Buddha, paid homage to him and said in supplication: “Exalted 
Buddha! May the Glorlous One give me permission to leave. May the speaker of good 
words grant me permission. The time has come for me to attain øarinibbana. My life- 
process has been given up.” 


(Herein, the word “zw/ãnãíu” of the sentence “awwj/ãnãtfu me bhante bhagavä...” oŸ 
the text 1s translated “øive me permission” and such 1s the required meaning. Ïts 
lieral meamng, however, 1s “May you know of my proposed entry Into 
parinibbana ”, that 1s to say, “Ï am aware of my coming attainment of parinibbãna. 
May you also be aware of the same.”) 


When other disciples, who were also arzhaís, came and sought permission for theIr 
demise, and 1f the Buddha said: “Do so!” those with wrong views would blame Him: ““The 
Buddha speaks In praise death!” If, on the other hand, He said: “No, dear son, do not do 
that yet!” they would blame Him all the same, saying: “He speaks In praise of suffering!” 
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Hence there was neither way of replying on the part of the Buddha. That was why the 
Buddha asked the Venerable Sãriputa: “Dear Sãriputa, where will you attamn 
parinibbana?” The Venerable answered: “There 1s, Exalted Buddha, my birthplace In 
Nalaka village, in the country of Magadha. There wIll I do so.” “NÑow you are aware, dear 
son, of the time of your øarinibbana. It may be very difficult for your brethren, 
particularly, to see a man of your sfature any longer. You had better give them sermons.” 


Understanding that the Buddha wanted him to engage In preaching preceded by his 
performance of mriracles, the noble Venerable paid homage to the Buddha, rose up into the 
alr to the height of a toddy palm tree, came down and paid homage at the Buddhas feet. 
Again he rose Into the air to the height of two toddy palm trees, came down and paid 
homage at the feet of the Buddha once more. In this way he rose up to the height of three, 
four, five, six and seven toddy palm trees and displayed hundreds of miraculous feats. 
Whnile so doing, he preached. How dịd he preach? 


He preached while showing his person; he preached while hiding his person; he preached 
while showing and hiding the upper part of his person; he preached while showing and 
hiding the lower part of his person; sometimes he created and showed the shape of the 
moon; sometimes he created and showed that of the sun, sometimes he did the shape of a 
Øreat mountain; sometimes he did that of a great ocean; sometimes he became a Universal 
Monarch: sometimes Vessavana Deva-King; sometimes Sakka, King of Gods; sometimes 
Maha Brahma. In this way the Mahathera preached while performing hundreds of miracles. 
The entire city of Sãvatthi assembled. Having preached in this way to his heart 's content, he 
came down and paid homage at the Buddha's feet and stood firmly like a golden gate-post. 


Then the Buddha asked: “Dear son Sãriputta, what 1s your kind of preaching called?” The 
Venerable replied: “Exalted Buddha, it is called S7høw/kfJiía, something like the sport of a 
lion.” The Buddha delightedly approved of the Venerable°s reply by saying: “Dear son 
Sãriputfa, yours 1s Indeed s7Javik7jia preaching! Your 1s indeed s7haviki]ifa preaching.” 


The Venerable”s Last Homage to The Buddha 


Frrmly holding the turtle-like feet of the Buddha by the ankles with his hands in dark red 
like the colour of the liquefied lac, the noble Venerable Sãriputta said in supplication: 


“Exalted Buddha, I have fulfilled the pãrzm7s for an asankhyeyya and a hundred 
thousand aeons just to pay homage at these two feet of yours. The result of the 
fulfilment of my hearfs desire has now successfully reached 1ts apex. There 1s no 
prospect of reunion with you somewhere 1n some exisíence through rebirth from 
now on. Familiartfy or friendliness connected with thịs life has been totally cut off. 
Now shall I enter the city of Nibbana, which 1s free from old age, death and 
dangers, which 1s blissful, calm, secure, which hundreds of thousands of Buddhas 
have entered. Should there be any wrong doings, physical and verbal, done by me 
to your đispleasure, kindly forgive me. To me the final moment has come now, 
Exalted Buddha.” 


“My son Sãriputta, I forgive you. There 1s nothing whatever wrong physically or verbally 
on your part. You may now go, my dear son, wherever you wish.” Thus, the Buddha gave 
His permission. 

Immediately after the Buddha had given permission, the Venerable SãrIputfa pressed and 
gripped the Buddhas feet most vigorously. When he stood up, the great earth quaked 
1nstantly down to the water below, very strongly as though 1t were saying: “Though I am 
able to shoulder Mount Meru, the universe, the Himavanta and the seven surrounding 
mountains, [ cannot today bear this aggregate of virtues.” A loud crash of thunder 
OCcurred, roaring tumultuously across the entire sky. Huge clouds arose 1n a second and let 
pokkharavassa rain fall heavily. 

The Buddha thought: “Sãriputta has pald homage to my frame as Ï am sifting. Now I shall 
let him do so as I am standing.” So He rose from the Dhamma-throne, the Buddha-seat, 
from which He usually gave sermons, and walked towards the Fragrant Chamber and stood 
on the wooden board studded with gems. The Buddha, who was thus standing, the 
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Venerable Sãriputta circumambulated, keeping Him on his right and made obeisance from 
the front, from the back, from the left and from the right of Buddha. Then he made his last 
supplication: 


“Exalted Buddha, I expressed my wish, prostrating at the feet of the Buddha 
Anomadassi an zsakhyeyya and a hundred thousand aeons ago, Just for seeing 
You. My wish has now been fulfiled, I have had a chance to view You. When I 
expressed my wish, I listened continuously to the prophetic word of Buddha 
Anomadasi, and I visualized You through my knowledge and that was my first 
sight of You. My seeing You now 1s my last. There 1s no more chance for me to 
see You again.” 


Thereafter he raised his Joined hands, which were graceful and bright with the ten nalls, 
towards the Buddha and walked backward ti the visibility of the Buddha ended. Having 
paid respect thus, he departed together with his five hundred pupils. Then again the earth 
failed to bear the Venerable”s excellence and quaked down to the water below. 


The Buddha asked the monks surrounding Him: “Dear sons, go and see your elder 
brother off!'” AlI four classes of the assembly then left the Buddha alone at the Jetavana 
monasfery and went out without anyone remaining there, to give the Venerable Sãriputta a 
send-off. The cifizens of Savatthi too learnt that the Venerable was leaving Jetavana as he 
desired to attain parinibbãna after seeking permission from the Buddha. Wanting to get a 
ølimpse of the noble Venerable, they came out from the city gate that was wholly crowded, 
with no room for exIt or entry. Carrying perfumes and flowers and with ther hair 
dishevelled, they wailed: “Venerable Sir, to which /herz should we go now, enqurring: 
“Where 1s Venerable Sãriputta of great wisdom? Where 1s Venerable Sariputta, the Captain 
of the Dhamma?ˆ Into whose hands do you entrust the Exalted Buddha and leave, noble 
Venerable?” Wailing in this way, they followed the Venerable step by step. 


As the Venerable Sãriputta was of great wisdom, he exhorted the crowd briefly: ““Phis 
path leading to death of every arising being 1s somethinng which nobody 1s able to 
overcome.”` He also asked the monks: “You too stay behind, monks, and do not neglect the 
Exalted One.” Thus he sent them back and headed for Nalaka village together with his own 
followers. To those people who went along with him lamenting: “Formerly the Noble One 
used to travel only to come back. But his Journey now 1s of no return?” The Venerable 
gave an exhorfative discourse, saying: “Dear donors, virtuous onesl Be persons of 
mindfulness. Conditioned thíngs, whether physical or mental, happen like thís. After 
arising, do they end im passing away!” By this advice concerning mindfulness, the 
'Venerable persuaded them to go home. 


After uplifting the people, on the way for seven days, spending Just one night at each 
place, but without prolonging his stay, he travelled on and on till he reached Nalaka one 
evening. He stopped and rested at the foot of a banyan tree near the village gate. 


Then the nephew of the Venerable, a boy by the name of Uparevafa, came out of the 
village. Seeing the noble Venerable, he went near him and sfood, paying respect. The 
Venerable asked the nephew: “Uparevata, 1s your grandmother at home?” When the boy 
answered that she was, the Venerable said: “Go and tell her of our arrival in the village. If 
she asks the reason for our coming here, say that we shall stay here the whole day and ask 
her in my name to clean the chamber where I was born and also to arrange lodgings for 
five hundred monks.” 


Uparevata, went to his pgrandmother RipasärI and told her: “O grandmother, my uncle 
(Upatissa) has come.” “Where 1s he now?” asked the grandmother. The boy answered: “At 
the city gate.” “Is he alone or 1s there somebody else too?” “Yes, there are five hundred 
monks who have come along.” “Why did he come?” the grandmother asked him again and 
the boy related all as Instructed by the Venerable. “Oh, why did he want me to clean and 
arrange lodgings for such a great number of monks?” wondered the lady. “After he 
becoming a monk 1n his youth, perhaps he desires to return to lalty now that he has grown 
old.” With this thought, she cleaned the chamber which was the birthplace of the Venerable 
and prepared the accommodatlons for the five hundred monks. She also lighted the 
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standing lamps and sent for the Venerable. 


The noble Venerable, having ascended to the upper terrace together with the five hundred 
monks and having entered the chamber and sat down there, he dismissed them saying: “Go 
fo your respective places.” As soon as the monks were out, a severe ailment occurred to the 
Venerable's body. Deadly pains, from discharge of blood, developed Incessantly. The 
treatment given to him involved exchange of a vessel in for a vessel out. Thinking: “TI do 
not like the way my son 1s suffering,” the Brahmin lady RupasarT stood, leaning against the 
doorway of her chamber. 


Then the Four Deva Kings surveyed the present whereabouts of the noble Venerable, the 
Captain of the Dhamma and they saw him lying on his deathbed In his chamber, his 
birthplace, in the village of Nalaka. And they decided to go there to pay their last respect 
and to give their last treatment. Ôn arrival, they stood near him In respecf-paying attitude. 
When the Venerable asked who they were, they answered that they were the four kingly 
detties. “Why did you come?” enquired the Venerable and they answered: “We come to 
look after you, Sir.” He sent them back, saying: “Enouph! I have a monk as my nurse. You 
may return!” When they went back, Sakka came in the same way. When Sakka departed, 
Mahabrahma came. Both Sakka and Mahabrahma were sent back by the Venerable with the 
same words. 


Having seen the coming and going of devas and Brahma, the Brahmin lady RũpasärT 
became desirous of knowing who those beings were that came and paid homage to her son. 
She went near the doorway of the chamber and asked (her younger son Cunda who was 
already there): “Dear son Cunda, What 1s the matter?” Cunda explained to his mother that 
the Venerable was sick, and he told Venerable Sãriputta of theIr mother's presence. When 
the Venerable asked why she came untimely, the mother replied that she did so to see her 
ailing son, and asked: “Who are those persons, dear son, that visited you first?” “Those 
who came first to me, madam, are the Four Great Deva Kings.” “Are you superior to those 
Deva Kings, son?” 

The Venerable answered: “Madam, those four Deva Kings are like the guardsmen of our 
residence. Armed with therr swords they have protected our Master, the Exalted Buddha, 
since His conception.” The mother confinued to ask: “Who are those that came Immediately 
after the Deva Kings?” “He 1s Sakka.” “Are you superlor to Sakka too?” 


The Venerable answered: “hat Sakka, madam, 1s like a young sãmanera who carrles my 
bowl and other articles. When our Master, the Exalted Buddha, descended from the 
Tavatirnsa abode to the human world after His Teaching of the Abhidhamma there, Sakka 
came along carrying the Master s bowl and robe.” The mother asked again: “Who 1s he that 
came shinning, mmediately after Sakkas visit?” “Madam,” answered the Venerable, “the 
one who came last 1s Mahabrahma, your God and Master.” “Dear son, are you also 
superior to Mahabrahma, our God?” 


Then the Venerable said: “Oh, yes, madam! Ôn the day our Teacher, the Exalted Buddha, 
was born, four Mahabrahmas, not Just one, came and received the Bodhisatta, the Supreme 
One, with a gold net.” 


Mother's Attainment of Sptrituality 


Then the mother reflected: “What I have seen now 1s my sofs magnificence. Ï wonder 
how the magnificence of my sons Master, the Exalted Buddha, would like? It must indeed 
be inestimable!”” While she was thus wondering, the five kinds of Joy (øï?) occurred to her 
and pervaded her whole body. The Venerable perceived: “Now joy and happiIness (ï 
Somanassa) has occurred to my mother. This 1s a very sulfable occasion for me fo gIve a 
Dhamma-talk to her.” So he asked: “Madam, what are you thinkimng about?” “[ am 
wondering, son, that what I have seen now 1s my sons magnificence and what 1s your 
Masters would be like, for 1í must be mnestimable.” Then the Venerable explained: 
“Madam, when our Master, the Exalted One, was born, when He gave up the world, when 
He gained Enlightenment and when He delivered the Eirst Sermon of Dhammacakka, the 
system of ten thousand worlds trembled roaringly. There 1s none in the world who equals 
our Master in such virtues as moralifty, mental concentration, wIsdom, emancIpation and 
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1nsipht through emancipation. For these reasons, He 1s the possessor of such affributes as 
Araham, and Sammasambuddha.`” With this introductory speech, Venerable Sãriputta gave 
a Dhamma-talk expounding elaborately the attributes of the Buddha. 


At the end of the sermon by her beloved eldest son, the mother was established im 
sofãpaffi-phala and said reprovingly: “My dear son Sãriputta, why did you fail to give me 
such wonderfully substantial happiness? Why dịd you have the heart to do like this?” 
Thinking: “I have paid my debt of gratitude to my mother for my birth. So/ãpaffi-phala 1s 
good enouph for her,” the Venerable sent her away, saying: “Go, madam!” Then he asked 
his brother Cunda about the time. When the reply was: “Almost daybreak,” the Venerable 
called a meeting of monks and when Cunda Informed him that the monks had been 
assembled, he asked Cunda to help him sĩt up. 


The Venerable apologetically addressed the assembly: “Friends, 1f there 1s any unpleasant 
deed or word on my part while you were wandering along with me for forty-fOUr y€ars, 
kindly forgive me.” The assembly of monks replied: “Venerable Sir, during our wandering 
with you, without deserting you for forty-four years, we saw no unpleasant deed or word 
Of yours. In fact, It is you, Venerable Sir, who are to forgive us.” When they had said 
apologetic words, he gathered his robe and covered his face and lay on his right side. Like 
the Buddha, he entered upon the nine /hãnas that were to be taken up serially; he was 
absorbed in them progressively and then regressively; again he proceeded in his absorption 
from the first /hãna up to the fourth /hãna Immediately after his emergence from the fourth 
jhãna, the Venerable attained Khandha-Parinibbana, Complete Extinction of the physical 
and mental aggregates occurring through 441mãdisesa element, the element of Nibbana 
without any remnants of the aggregates, causing Iimmediately the great earth to roar 
echoingly. 

Being aware that her son did not say a word and wondering what had happened to her 
son, the mother RũpasarT enquired by running her hands on the back of his sole and felt, 
and she came to know well that her son had attained parimnibbana. So making a loud noIse, 
she touched the Venerables feet with her head and cried, uttering: “Dear son, we did not 
know of your virtues previously. Now we have no opportumty to invite hundreds of 
thousands of monks, with you at their head, to my house for feeding! There 1s no chance to 
offer you robesl Ño occasion to have hundreds of dwellings built!" Thus, she wailed tiĨ 
dawn. As soon as dawn came, the mother summoned goldsmiths, had the treasuries opened 
and gold bars weighed with a huge pair of scales and handed them over to the goldsmiths, 
ordering: “Brothers, make with this gold bullion five hundred spired halls and five hundred 
pavilions.” 


Sakka too called Visukamma Deva and commanded him: “Friend Visukamma, the 
Captain of the Dhamma, Venerable Sãriputta, has attained parimibbãna. Create five hundred 
spired halls and five hundred pavilions of gold.” Visukamma created them all under 
Sakka's command. In this way, there were five hundred sprred sfructures and five hundred 
pavilions caused to be built by the mother and another five hundred spired halls and 
another five hundred pavilions created by Visukamma, tofalling two thousand golden 
Sfrucfures. 


Thereafter, a large hall was built with a big golden pinnacle in the middle, at the centre of 
the Nalaka village and other pinnacles were made for lesser halls. Then the ceremony for 
funeral rites took place. In this ceremony, devas mingled with humans and humans with 
devas and thus they all paid homage to the remains of the Venerable, making the ceremony 
more crowded. 


The Story of Revati The Female Devotee 


The Venerable”s female devotee, RevafT by name, came to the funeral with three golden 
vases made to honour her Master. At that moment, Sakka too came to the human world 
with the Intention to do honour to the Venerable and with him were divine dancing girÌs as 
his companions, numbering two crores and five million. Learning of Sakkas visit, people 
turned back and moved away. In the crowd was RevatI, who also tried to move back like 
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ofhers, but as she was heavy with child, she could not get to a safe place and fell down 1n 
the midst of the people. Not seeing her the people trod on her and went away. Revati died 
on the spot and was reborn 1n a golden mansion in Tãvatinsa. Instantly she had a body 
about three gãvutas, resembling a huge gem stone. Her ornaments were about the load of 
sixty cans and her retinue of divine maids were a thousand 1n number. 


Then the maids place a big mưrror in front of her. When she saw her luxurles, she 
pondered: ““This wealth 1s great indeed! What kind of good works have I done?” And this 
led her to know: “I paid homage to the Venerable Sãariputta with three golden vases. The 
people stepped on me and got away. I died on the spot and took 1nstant rebirth in this 
Tavatirnsa. I shall tell the people clearly of the result of my wholesome deeds done to the 
'Venerable. So she went down in her own flying mansion to the realm of human beings. 


Seeing the golden mansion from a distance, the people were amazed wondering: “What 1s 
the matter? Are there two suns rising brightly?” While they were thus talking, the big 
mansion descended near them, and showed 1ts shape. Then they said: ““This 1s not a sun. lí 
1s a øipantic gold mansion!” While the people were saying among themselves, the golden 
mansion descended nearer in a moment and halted in the sky Jjust above the funeral pyre of 
fragrant wood piled up to burn the remains of the Venerable. The Goddess RevatI left the 
mansion 1n the sky and went down to earth. “Who are you?” asked the people and Revati 
replied: “Do you not know me? I am RevafI by name. After honouring the Venerable with 
three golden vases, Ï was trodden on by the people to death and was reborn in Tãvatimsa. 
Behold my fortune and splendour. You too now give alms. Do other acts of merit as well.” 
Thus she spoke in pralse of the beneficial results of good works. She paid homage and 
circumambulated the funeral pyre by keeping 1t at her right, she then went back to her 
divine abode of Tavatimsa. 


(Thi is the story oƒ Revafi.) 
Conveyance of The Relics to Savatthi by Cunda 


Having performed the funeral rites for seven days, the people made a heap of flagrant 
wood, 1s height measuring ninety-nine cubits. They put the Venerable”s remains on top of 
the fragrant wooden heap and lighted it with wisps of fragrant grass On the site where the 
cremation took place, a Dhamma-talk was given throughout the night. At day-break, the 
Venerable Anuruddha extinguished the fire of the funeral pyre with scented water. Then 
Venerable Sãriputtas young brother, Cunda Thera put the relics In the water filter, and 
thinking: “I must not stay here now In this Nalaka village. I shall report the attainment of 
parinibbana by my older brother, Venerable Sariputta, the Captain of the Dhamma, to the 
Exalted One.” So he took the water-fiter containing the relies and collected the 
Venerable”s requisites, such as bowl, robe, etc., and went to Savatthi. He spent only one 
nipht, not two nighís, at each stage of his Journey and eventually arrived at Savatth1. 


Then Cunda Thera bathed In the lake near the Jetavana monastery, returned to the shore 
and put on his robes properly. He reflected: “Buddha are great personalitles to be 
respected, like a stone umbrella. They are difficult to approach like a snake with 1ts erected 
hood or like a lion, tIger or an elephant in heat. I đare not go straigpht to the Exalted One to 
mform Him. Whom should I approach first?” Reflecting thus, he remembered his 
preceptor: “My preceptor, the custodian of the Dhamma, the Venerable Änanda, is a very 
close øgood friend of my brother. I shall go to him and relate the matter and then I shall 
take him with me and speak to the Exalted One.” So he went to Venerable Ananda, paid 
respect to him and sat down at a proper place. And he said to Venerable Ananda: 
“Venerable Sir, Venerable Sariputta has attained parimibbãna. Thịs 1s his bowl and this his 
robe, and this the water-filter containing his relics.” Thus he presented one article after 
another while speaking to Venerable Ananda. (I: should be noted that Cunda Thera did not 
go sữraight to the Buddha but to Venerable Ananda first, because he had profound respect 
for the Buddha as well as for his preceptor.) 


Then Venerable Ananda said: “My friend Cunda, we have some verbal excuse to see the 
Exalted One. Come, friend Cunda, let us go. Let us approach the Exalted One and tell Him 
of the matter.” So saying Venerable Ananda took Cunda Thera to the Buddha, paid respect 
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to Him, took their proper seaís. Thereafter the Venerable Ananda said to the Buddha: 


“Exalted Buddha, this Cunda Thera who has been known as a novice 
(saman uddesa) has I1nformed me that the Venerable Sãriputta has atfained 
parinibbana. Thịs 1s the Venerable°s bowl, this his robe and this his water-filter 
with his relics.” 


So saying, Venerable Ananda handed over the water-filter to the Buddha. 


The Buddha stretched out His hand to receive the wafter-filter and placed 1t on His palm 
and addressed the monks: 


“Monks, my đear sons, fifteen days ago Sãriputta performed a number of miracles 
and sought my permission to enter øazibbãna. NÑow only his bodily relics remain 
which are as white as the newly polished conch shell. 


“Monks, that monk Sãriputa was one who had fulflled pm for an 
asankhyeyya and a hundred thousand aeons. He was the Individual who turned the 
Wheel of the Dhamma that had been turned by Me previously or one who had 
taupht the Wheel of the Law that had been taught by Me. Marvellously did he 
occupy the place that was nexf to me. 


“That monk Sãriputta caused the SØvaka-sannipzfa, the Assembly of Disciples, with 
his presence extremely well. (The SØvaka-sannipđfa emerged on the day he became 
an arahaí.) Besides Me, he was peerless In possessing wisdom throughout the 
Jãtikheffa, the system of ten thousand worlds. 


“That monk Sãriputta was of great wisdom, of vast wisdom, of active wIisdom, of 
quick wisdom, of sharp wIsdom, and of wisdom destructive to &//esa (passion), of 
few wants, easily contented, free from øwaranas (hindrances), unmixed with 
people and highly energetic. He admonishes others by pointing out their faults, 
condemns evil deeds and evil doers regardless of their social posiftions. 


“Dear monks, (a) that monk Sãriputta embraced asceticism after renouncing his 
great wealth in five hundred existences; (b) that monk Sãriputta had forbearance 
that was as mighty as the øreat earth; (c) that monk SãrIputta was least conceifed as 
a horn-broken bull; (d) that monk Sãriputta was as humble-minded as a beggar's 
son. 


“Dear monks, behold the relics of Sariputta who was of great wisdom! Behold the 
relics of Sariputta who was of vast wisdom, of active wisdom, of quick wisdom, of 
sharp wisdom, of wisdom penetrative to &7/esa, of few wanfs, easily contented, free 
from øararas, unmixed with people and highly energetic. He admonished others 
by pointing out their faults, condemned evil deeds and evil doers regardless of their 
social positions!° 


(After uttering thus in prose, the Buddha went on to speak the following verses:) 


1) Yo pabbdji jãHsatãni pañca 

pahãya kñmãni manoramiami., 

Tam vĩitarasam susamalhifindriyam 

parinibbutam vandatha Sariputtam 
O my dear sons, monksl That noble monk, named Sãriputta, unflinchingly 
and completely discarded sense pleasure that could delight the foolish mind. 
He adopted an ascetic lie with great faith for five hundred existences. To 
that noble monk, named Sãriputta, who now has totally cut off craving and 
passion, whose sense-facultes were well restraned, who has atfaned 
parinibbana and ceased suffering, bow your heads in homage with your faith 
respectfful and conceit destroyed. 


2) Khantibalo pathavisamo na kuppati 
na cãjDi citlassa vasena vaffati. 
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Anukampako karumiko ca nibbufo 
parinibbutan vandatha Saripvttam. 


O my dear sons, monksl That noble monk, named Sãriputfa, had great 
forbearance as his strength; resembling the great earth he showed no anger to 
others; never yielded to the whims of the unstable mind; he looked after 
many beings with loving-kindness; he was Immensely compassionate; he 
quenched the heat of k¿£sa. To him, who has attained parinibbana and 
ceased suffering, bow your heads in homage with your faith respectful and 
conceit destroyed. 


3) Candalaputto yathã nagaram pavitho 
nicamãno carati kalopihattho. 
Tathã ayam vicarafi Saripufto 
parinibbutam vandatha Sariputtam. 


O my đear sons, monks!l Just as the son of a poor beggar who enfers fowns 
and villages looking for food with a worn out cup made of bamboo str1ps In 
his hand, wanders without conceit but humble-minded, even so this noble 
monk, named Sãriputffa, wandered knowing no pride but in all humility. To 
him, who has atfained øarimibbãna and ceased suffering, bow your heads im 
homage with your faith respectfful and conceit destroyed. 


4) Usabho yathä chinnavisanako 
ahethayanto cardfi puranfare vane. 
Tathã ayam vihãrati Saripuffo 
parinibbutam vandatha Sãriputtam. 


O my dear sons, monks! Just as the horn-broken bull wanders in towns, 
villages and forests, absolutely, harmless to other beings, even so the noble 
monk, named SãrIiputta, wandered doing no harm to others and lived in 
harmony with four postures of lying, sitting, standing and walking. To him, 
who has attained pøarimbbana and ceased suffering, bow your heads ím 
homage with faith respectful and conceit destroyed. 


Beginning thus the Buddha praised the virtues of the Venerable Sãriputfa In five hundred 
V€TS€S. 


The more the Buddha praised, in all manner, the Venerable's virtues, the greater 
Venerable Ananda”s helplessness. As a chicken, near a cats mouth, trembles, so does the 
'Venerable Ananda helplessly tremble. Accordinsgly, he asked the Buddha: 


“Exalted Buddha, having heard of the Venerable Sariputta”s parinibbãna, T feel as 
though my body becomes stIff, the directions blur my eyes, the Dhamma does not 
manifest 1fself to me. (I am not inclined to learn any unlearnt Dhamma-texts nor 
am Interested to recite what I have learnt.)” 

Then In order to cheer him up the Buddha said as follows: 
“My dear Ananda, does Sãriputta attain parinibbana taking with him the aggregate 
Of your s7/z virtues or taking with him the aggregate of samaãdh¡ virtues, paññaã 
Virfues, vửiii virtues, vimwufifñana-dassana virtues?" 

Thereupon Venerable Ananda replied: 
“Exalted Buddha, the Venerable Sãariputta does not attain øarinibbãna, taking the 
aggregate of my s7 virtues, my samãdh¡ virtues, pañña virtues, vinwfi Virtues, OT 
vimuttiñana-dassana Vvirtues. 
“In fact, Exalted Buddha, the Venerable Mahathera exhorted me, made me pÏunge 
into the Dhamma, made me understand the Dhamma, and made me set up the 
Dhamma. He made me to become ardent and happy to practise the Dhamma. He 
wWas anxIous to preach to me. He respected his co-residents. Ï always remember his 
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Dhamma influence, his Dhamma Instruments and his righteous suppOrt.” 


The Buddha knowing that the Venerable Ananda was really in great distress, said to him 
as follows, for he desired to abate his sorrowful feelings: 


“My dear Ananda, have I not talked to you long before about separation from one's 
beloved while alive (nznãbhãwa), separation by death (vinabhãva) and separation 
being ¡in đifferent existences (zññathãbhãva)? Dear Ananda, herein how would ït 
be possible to wish that something, having the nature of newly coming to life, 
clearly coming Into existence and being subJect to conditionng and destruction, 
should not pass away? Indeed there 1s no such possibility! 


“My dear Ananda, while a big substantial tree is standing, its largest branch might 
come to destruction; similarly, while the community of worthy monks 1s exIsting, 
Sãripuffa ceases to live. Herein how would 1t be possible to wish that something, 
having the nature of newly coming to live, clearly coming 1nto existence and being 
subJect to conditioning and desfruction, should not pass away? Indeed there 1s no 
such possIbility. 

“My dear Ananda, live not by depending on others but by depending on yourself. 
Live not by relying on other doctrines but by relying on the supramundane ones! 


“My dear Ananda, how should a monk live not by depending on others but by 
depending on himself? How should one live not relying on other doctrines but by 
relying on supramundane ones? 


“My dear Ananda, ¡n this dispensation, a monk lives, eradicating craving and grief 
that tend to appear 1n the world, by putting strong efforts, by reflecting, by being 
mindful, by repeatedly seeing the body as the body. By putting strong efforts, by 
reflecting, by being mindful, (one lives, eradicating craving and grief that tends to 
appear in the world), by repeatedly seeing feelings as the feelings, by repeatedly 
seeing the mind as the mind,... by repeatedly seeing phenomena as phenomena. 


“My dear Ananda, ¡in this way a monk lives not by depending on others but by 
depending on himself. He lives not by relying on other doctrines but by relying on 
supramundane ones. 


“My dear Ananda, if monks, at present or after my demise, live by not depending 
on others but by depending on themselves, by not relying on other doctrines but by 
relying on supramundane ones, all of them will become noblest (4rahais), indeed 
among those, who take the three trainngs favourable.” 


Speaking to him ¡in this way, the Buddha gave some relief to the Venerable Ananda. 
Thereafter, He had the bone relics of the Venerable Sãriputta enshrined In a cefiya 1n the 
city of Savatfth1. 


Thịs is an account oƒ Sariputta Mahathera s attainment oƒ Parinibbana. 
Moggallana Mahathera”s Attainment of Parinibbana 


After having the relics of Venerable Sãriputta enshrined 1n a cefiya 1n Sãävatthi, as has 
been said, the Buddha gave a hint to Venerable Ananda that He would travel to Sãvatthi. 
Venerable Ananda then informed the monks of the Buddha's proposed journey to that city. 
In the company of a large number of monks, the Buddha set out from Sãvatthi to Rãjagaha 
and took residence 1n the Ve]uvana monastery. 


(Herein, the Buddha attaned Enlightenment on the full-moon day of Vesakha 
(April-May). On the first waxing day of Mapha, the Venerables Sãriputta and 
Mogsgallana Joined the Sangha and on the seventh day, the Venerable Moggallana 
atfained arahatship. On the fifteenth day, the full moon of Magha, Sãriputta became 
an arahat. 


(On the full moon day of Kattika (October-November) of the year 148 Maha Era, 


the day the Buddha completed 45 vassas and the two Chief DiscIples, 44 vassas, 
the Venerable Sariputta attained parimibbana 1n his native village Nalaka. It should 
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be noted brlefly in advance that the Venerable Moggallana did the same at the 
Kalasila stone slab on Mount Isigili, RaJagaha, on the new-moon day of that month 
of Kattika. The account of Venerable Sãriputta's attainment of øarimibbana has 
been given. Now that of Venerable Moggallanaˆs 1s as follows:) 


While the Buddha was staying at the Veluvana monastery of RaJagaha, the Venerable 
Maha Moggallana was soJourning at the stone slab, named Ka]lasila, on Mount IsigIll. 


As the Venerable was at the height of his supernormal powers, he used to visit the realm 
of devas as well as to that of Ussada hell. After seeing for himself the great enJoyment of 
đivine luxuries by the Buddha's followers in deva-world and the great suffering of heretical 
disciples in Dssada, he returned to the human world and told the people that such and such 
a male or female donor was reborn in deva-world, enJoying great luxuries but among the 
followers of heretics such and such a man or a woman was reborn In a certain hell. People 
therefore showed therr faith in the Buddha's teaching and avoid heretics. For the Buddha 
and his disciples, the peoples honour and hospitality Increased whereas those for the 
heretics decreased day by day. 


So the latter conceived a grudge against the Venerable Maha Moggallana. They discussed 
and decided, saying: “If this monk Moggallana lives longer our aftendants and donors 
migpht disappear and our gains might diminish gradually. Let us have him kiled.” 
Accordingly they paid a thousand coins to a chief robber, named Samanaguttaka, to put the 
noble Venerable to death. 


'Wtth the intention to kill the Venerable, the chief robber Samanaguttaka, accompanmied by 
a large number of robbers, went to Kalasila. When the Venerable saw him, he disappeared 
1nto the alr by means of his supernormal powers. Not finding the Venerable, the chief 
robber went back that day and returned again the next day. The Venerable evaded him in 
the same way. Thus six days had elapsed. 


Ơn the seventh day, however, due to his misdeed done 1n the past, the aparãpariya 
akusalakamma took effect. The aparãpariya unwholesome deed of the Venerable was as 
follows: 


In one of his former existences, when he was inexperlenced, wrongly following the 
slanderous words of his wife, he wished to kiHI his parents. So he took them 1n a small 
vehicle (cart) to the forest and pretending to be plundered by robbers, he attacked his 
parents. Being unable to see who attacked them because of their blindness and believing 
that the attacker were real robber, they cried for the sake of their son saying: “Dear son, 
these robbers are striking us. Run away, dear son, to safety!”” 


With remorse, he said to himself: “Though I, myself, beat them, my paren(s cried, 
worrying about me. I have done a wrong thing!” So he stopped attacking them and making 
them believe that the robbers were gone, he stroked his parents' arms and legs and said: “O 
mother and father fear not. The robbers have fled.” and he took them home. 


Having no chance to show 1ts effect for a long time, his evil deed remained like a live 
charcoal covered by ash and now, 1n his last existence, 1t came 1n fime fo se1ze upon and 
hurt him. A worldly simile may be given as follows: when a hunter sees a deer, he sends 
his dog for the deer, and the dog, following the deer, catches up at the right place and bifes 
the prey. In the same way, the evil deed done by the Venerable now had 1ts chance to show 
1{s result In this existence of the Venerable. Never has there been any person who escapes 
the result of his evil deed that finds 1ts opportunify to show up at an opportune momeIt. 


Knowing full well of his being caught and bitten by his own evil deed, the Venerable 
Mahathera was unable to get away by his supernormal power at the seventh attempt. This 
was the power that had been strong enough to make Nãaga King Nandopananda tamed and 
to make the Vejayanta palace tremble. As a result of his past wickedness, he could not 
disappear 1nto the air. The power that had enabled him to defeat the Naga King and to 
make the VeJayanfa tremble, had now become weak because of his former highly atrocious 
act. 


The chief robber, Samanaguttaka, arrested the Venerable, and together with his men hit 
him and pounded him so that the bones broke to pieces like broken rice. After doing this 
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deed known as ?a/đlapi‡hika (pounding the bones to dust so they become something like a 
ring oŸ straw used as a cushion to put something on; 1t was a kind of cruelty.) After so 
doing and thinking that the Venerable was dead, the chief robber threw the body into a 
bush and left together with his men. 


Becoming conscious, the Venerable thought of seeing the Buddha before his demise and 
having fastened his pounded body with the bandage of his psychic powers, he rose 1nfo the 
sky and appear before the Buddha and paid homage to the Master. Thereafter, the 
following conversation took place between the Venerable and the Buddha: 


Mahathera: Exalted Buddha, I have given up the control of my life process 
(ayusankhãra). Ì am going to attain parinibbäna. 


Buddha: Are you going to do so, my dear son Moggallana? 
Mahathera: Yes, Iam, Venerable S1. 

Buddha: Where will you go and do that? 

Mahathera:  At the place where Kalasila stone slab 1s, Exalted Buddha. 


Buddha: In that case, dear son Moggallana, give a Dhamma-talk to Me before you 
go. I will not have another opportunity to see a Disciple like you. 


'When the Buddha said thus, the noble Venerable, replying: “Yes, Exalted Buddha, I shall 
obey you,” paid homage to the Buddha and flew up into the air up to the height of a toddy 
palm tree, then that of two palm trees and In this way he rose up to the height of seven 
trees, and as the Venerable Sãariputta had done before on the day of his parinibbãna, he 
displayed varlous miracles and spoke of the Dhamma to the Buddha. After paying homage 
respectfully, he went to the forest where Kalasila was and attained parinibbana. 


At that very moment, a tumult arose in all six planes of deva-worlds. Talking among 
themselves: “Our Master, Venerable Moggallana, 1s said to have attained parinibbana.” 
Devas and Brahmas brought divine unguents, flowers, frapgrance, smoke and sandalwood 
power as well as varlous fragrant divine firewood. The height of the funeral pyre made of 
sandalwood was ninety-nine cubifs. The Buddha Himself came together with His monks 
and standing near the remains, supervised the funeral arrangements and had the cremafion 
conducted 


Ơn a yøj/ana-vast environs of the funeral site, fell a rain of flowers. At the funeral 
ceremony, there were human beings moving about among devas and devas moving about 
among human beings. In due course, among devas stood demons; among demons, 
Gandhabba devas; among Gandhabba devas, Nagas; among Nagas, Garulas; among 
Garulas, Kinnaräas; among Kimnaräs, umbrellas; among umbrellas, fans made of golden 
camara (yak) tail; among these fans, round banners, and among round banners were flat 
ones. Devas and humans held the funeral ceremony for seven days. 


The Buddha had the relics of the Venerable brought to Him and a cefiya was bullt. In 1t 
the relics were enshrined near the gateway of the Veluvana monastery. 


Murderers punished 


The news of the murder of Venerable Maha Moggallana spread throughout the whole 
Jambudipa. King AJjãtasattu sent detectives to all places to Iinvestigate and arrest the 
murderous robbers. While the murderers were drinking at a liquor shop, one of them 
provokingly slapped down the liquor cụp of another fellow. Then the provoked man said, 
to pick a quarrel: “Hey, you wretched one, a stubborn fellow! Why dịd you do that and 
make my cup fall to the ground?” Then the first man annoyinsgly asked: “Hey, you 
scoundrell How was 1t? Did you dare to hurt the Venerable first?” “Hey, you evil onel Dịd 
you not know that [ was the first and foremost to harm that the monk?” the other man 
defiantly retorted. 


Hearing the men saying among themselves: “lt was [ who did the killing. lí was I who 
murdered him!” the King's officers and đetectives seized all the murderers and reported (to 
King AJjãtasattu) on the matter. The King summoned them and asked: “Did you kil the 


THE GREAT CHRONICLE OF BUDDHAS 


Venerable Maha Moggallana?” “Yes, we did, Great King,” the men replied admitting. 
“Who asked you to do so?” “Great King, those naked heretics did, by giving us money,” 
the men confessed. 


The King had all the five hundred naked heretics caught and buried together with the 
murderers In the pit, navel-deep in the the courtyard. They were covered with straw and 
burnt to death. When 1t was certain that they all had been burnt, they were cut to pieces by 
ploughing over them with a plough fixed with tron spIkes. 


(Herein the account of Venerable Maha Moggallanaˆs attainment 1s taken from the 
exposition of the Sarabhanga Jataka of the Cattalisa NÑipãta; that of the punishment 
of the murderers from the expostion of Maha Moggallana Vatthu of the 
Dhammapada Commentary.) 


Regarding the fact that the Buddha Himself supervised the funeral of the Venerable 
Moggallana, the monks ¡in the Dhamma-hall remarked: “Friends, since Venerable 
Sariputta*s parinibbana dịd not take place near the Buddha, he did not receive the Buddha's 
honour. Ôn the other hand, Maha Moggallana received it because he attained parimnibbana 
1n the neighbourhood of the Buddha.” When the Buddha came and asked the monks what 
they were ftalking about, they gave the answer. The Buddha then said: “Monks, Mogsallana 
was honoured by Me not only in this life but also in the past.” The Buddha told them the 
Sarabhanga Jataka of the Cattalisa Nipata. (The detailed account of the Sarabhanga Jataka 
may be taken from the the Eive Hundred and Fifty Jataka Stories.) 


Soon after the parinibbana of the two Chief Disciples, the Buddha went on a great 
circular (mahãmantdala) tour in the company of monks and reached the town of Ukkacela 
where He made His alms-round, and delivered the Ukkacela Sutta on the sand banks of the 
Ganga. (The full text of the Sutta may be read In the \ahãvagga Samyuta. 


(4) MAHA KASSAPA MAHATHERA 
(a) Aspiration expressed in The Past 


A hundred thousand aeons ago, Buddha Padumutfara appeared and, with the city of 
Hamsavati as His alms-resort, He resided in the Deer Park called Khema. While He was so 
residing, a wealthy person of eighty crores, named Vedeha (the future Mahathera Maha 
Kassapa), had his delicious early meal and observed Dposatha. With unguents, flowers, efc. 
1n his hand, he went to the monastery where he made obeisance and sat down at a proper 
place. 


At that time, the Buddha announced about His Third Disciple, Maha Nisabha by name, 
saying: “Monks, among my disciples who themselves practise the đ#/27ga austerities and 
advise fellow monks to practise the same, Nisabha 1s foremost (¿/zdagga).” 


Hearing the Buddhas words, Vedeha was very pleased and his faith increased and when 
the audience had left as the occasion came to an end, he respectfully paid homage to the 
Buddha and said: “Exalted Buddha, please accept my alms-food tomorrow.” “Donor,” 
replied the Buddha, “the monks are too many!” “How many are they, Exalted Buddha?” 
When the Buddha said they were six million and eight hundred thousand, he said boldly: 
“Exalted Buddha, without leaving even a single sØmwanera at the monastery, kindly have my 
meal offering together with all of your monks.” The Buddha accepted the Invifation of the 
devotee Vedeha by keeping silent. 


Knowing well that the Buddha had accepted his invifation, Vedeha returned home and 
prepared a great offering and on the next morning sent a message to the Buddha 
announcing the time for having the meal. Taking His bowl and robe, the Buddha went to 
Vedehas house In the company of monks and sat on the prepared seat. When the pouring 
of dedicaton water was over, the Buddha accepted the rice gruel, etc. and dịd the 
distribution and partaking of food. Sitting near the Buddha, Vedeha remained very pleased. 


At that time, while on alms-round, Venerable Maha Nisabha came to that road. Seeing the 
Venerable, Vedeha got up from his seat and drew near the him, showing his respect, he 
asked: “Venerable Sir, please hand your bowl to me.” The noble Venerable handed the 
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bowl to Vedeha. “Please come 1nto my house,” said Vedeha, “the Exalted One 1s still seated 
there.” “It 1s unbecoming to get into the house,” the Venerable replied. So the devotee filled 
the bowl with food and offered 1t to him. 


After sending off the noble Venerable and returned home, Vedeha took his seat near the 
Buddha and said: “Exalted Buddha, although I told him that the Exalted Buddha was still in 
my house, he did not want to come In. Does he possess virtues that are greater than 
Yours?” 


Never has a Buddha vannamacchariya, reluctance to speak In pralse of others. 
Accordingly, the Buddha gave His reply as follows mmediately after the lay devotee had 
asked: 


“Donor, expecting food, we are seafted in your house. But Nisabha never sits, 
walting for food. We occupy a dwelling near a village. But Nisabha stays in a 
forest dwelling. We stay under a roof. But Nisabha dwells only in open air. These 
are Nisabha's unusual attributes.” 


The Buddha elaborated the Venerable”s virtues as though He filled the ocean with some 
more water. As for Vedeha, he developed greater faith with greater satisfaction as though 
more oil 1s poured Into the lamp that 1s burning with 1s own oil. So he came to a 
conclusion: “What use 1s there for me, by human and divine luxuries? T shall resolve to 
become foremost among đ/avada monks who themselves practise đ#/2ga austeritles 
and advise their co-residents to do so.” 


Again, the lay devotee Vedeha Invited the Sangha headed by the Buddha to his food for 
the next day. In this way, he offered a great đZnø and on the seventh day, he distributed, In 
charity, three-piece robes to the monks. Then he fell at the feet of the Buddha and told of 
his wish as follows: 


“Exalted Buddha, with the development of deed accompanmied by loving-kindness 
(mettã-kãyakamma), word accompamied by loving-kindness (mweffã-vacikamma), and 
thought accompanled by loving-kindness (meffã-manokamma), | have performed 
acts of merit for seven days such as this mahä-đãna. T do not long for the bliss of 
devas, the bliss of Sakka nor the bliss of Brahmäã as a result of my good work but 
may 1t be some wholesomeness that will enable me to strIve for becoming foremosf 
among those who practised the thirteen đ„⁄añga practices im the lifetime of a 
comimng Buddha, similar to the posiion that has been achieved now by the 
Venerable Maha Nisabha.” 


Buddha Padumuttara surveyed Vedeha's future with his psychic power, wondering 
“whether he wIll achieve 1t or not, for 1t 1S sO great an aspiratlon” and he saw the man's 
wish would defimtely be fulfilled. So the Buddha said prophetically as follows: 


“Donor, you have expressed your wish for the posiftion you love. In future, at the 
end of a hundred thousand aeons, a Buddha by the name of Gotama shall arise. 
You shall then become the third Disciple, named Maha Kassapa, of the Buddha 
Gotamal” 


Having heard the prophecy, lay devotee Vedeha was happy as though he was going to 
aftain that position even the following day, for he knew that “a Buddha speaks only the 
truth.” Eor as long as he lived, Vedeha performed various sorts of charity, kept the precepts 
and did other wholesome deeds and on his death, he was reborn 1n a divine abode. 


Life as Ekasataka Brahmin 


From that time onwards, the devotee enJjoyed luxury In the divine and human worlds. 
NÑinety-one aeons ago, Buddha Vipassĩ appeared and was staying in the Deer Park called 
Khema, with the City of BandhumafT as His alms-resort. The lay devotee, former Vedeha, 
then passed from the divine world and took rebirth in an unknown poor brahmin family. 


Buddha Vipassĩ used to hold a special convocation, once 1n every seven years and gøave 
discourses. In so doing, He held day and night sessions so that every being mipht be able to 
aftend. For the day session, He preached In the evening and for the nighf-session, He spent 
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the whole night. When the convocation was drawing near, there arose a great noise and, 
devas, roaming about the whole Jambudipa, announced that the Buddha would deliver a 
discourse. 


The brahmmn, the future Maha Kassapa, heard the news. But he had only one garment. So 
dịd his housewIfe, the brahmin woman. As for the upper garment, the couple had but one. 
That was why he was known all over the town as “Ekasataka Brahmin, -- the Brahmin with 
one garment.” When a meeting of brahmins took place to discuss some business, the 
Brahmin himself went to the meeting leaving behind his wife at home; when an assembly 
of brahmin women occurred, the Brahmin stayed at home and his wife went there, putting 
on the same piece of upper øarmeii. 


Ơn the day the Buddha was to speak, Ekasataka asked his wife: “O dear wife, how 1s 1(2 
WIII you go to hear the discourse at night or will you go for the day session?” “We 
womankind are unable to listen the sermons at nipht, I shall attend the day session.” So 
saying she (left her husband at home and) went along with other female lay devotees and 
donors to the day session wearing the upper garment. There, she paid respect to the 
Buddha, sat at a proper place and listened to the sermons and went home together with the 
female companmions. Then, leaving his wife, the Brahmin, In his turn, put on the same pIiece 
of upper garment and went to the monastery at night. 


At that time Buddha Vipassĩ was gracefully seated on the Dhamma-throne and, holding a 
round fan, spoke the Dhamma-words like a man swimming 1n the celestial river or like a 
man sfirring up the ocean forcefully with Mount Meru used as a churning stick. The whole 
body of Ekasataka, who, sitting at the end of the assembly and listening, was filled with the 
five kinds of p7 profusely, even In the first watch of the night. Hence he folded the upper 
garment and was about to give 1t to the Buddha. Then he became relucfant to do so as 
stinginess (mzcchariyađ) occurred In him, increasingly manifesting a thousand disadvantages 
of giving 1t away. When stinginess thus occurred 1n him, he utferly lost his willingness fo 
offer because of his worry that had overwhelmed him as follows: “We have only one upper 
garment between my wife and myself. We have nothing else for a substitute. And we 
cannot go out without 1t.” When the second watch of the night came, the five kinds of gïíi 
re-appeared in his mind, and he lost his enthusiasm once more as before. During the last 
watch too he felt the same Joyful emotion. But this time the Brahmin dịd not allow 
sfinginess to appear again and was determined, saying to himself: “Whether If 1s a matter of 
life or death, I will think about the clothing at a later time.” With this determination, he 
folded the garment, placed 1t at the feet of the Buddha and whole-heartedly offered 1t to the 
Master. Then he slapped his bent left arm with his right three times and uf(ered aloud also 
three times: “Victory 1s minel Victory 1s mine!” 


At that time, King Bandhuma, seated behind the curtain, at the back of the throne, was 
stll listening to the Dhamma. As a king, 1t was he who should desire victory; so the shout, 
“Victory 1s mine!” địd not please him. He, therefore, sent one of his men to enquire what 
the shout meant. When the man went to Ekasataka and asked about 1t, the Brahmin 
answered: 


“Man, all princes and others, riding elephants, horses, etc and carrying swords, 
spears, shields and cover, defeat their enemy troops. The victory achieved by them 
1s no wonder. As for me, like a man who with a club strikes the head of a bull and 
made the beast run away, the beast that had followed him and Jjumped about to kill 
him from behind, and I have defeated my stingy heart and successfully given im 
charity the upper garment of mine to the Buddha. I have overcome miserliness 
which 1s invincible.” 

The man came back and reported the matter to the king. 

The King said: “Friend, we do not know what should be done to the Buddha. But the 
Brahmin does.” So sayIng, he sent a set of garment to the Brahmin. The Brahmin thought to 
himself: “The King gave me nothing as I kept silent at first. Only when I talked about the 
Buddha's attributes did he give this to me. What use 1s there for me with this set of garment 
that occurred to me In associatlon with the Buddhas attributes?” So thinking he also 
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offered the set of garment to the Buddha. 


The King asked his men as to what the Brahmin dịd with the garment-set given by him 
and came to know that the poor man had also given 1t away to the Buddha. So he had two 
sefs of garment sent to the Brahmin. Again the Brahmin gave them away to the Buddha. 
The King then had four sets sent to the Brahmin, who again gave them away to the Buddha. 
In this way the King doubled his gift each time and had thirty-two sefs sent to the Brahmin. 
This time the Brahmin thought: “Giving away all to the Buddha without leaving some for 
us seem to mean that we are Increasingly receiving the garments.” Accordinply, out of the 
thirty-two sets, he took one set for himself and another set for his wife and gave the rest to 
the Buddha. Since then the Brahmin had become friendly with the Master. 


Then one day, in the extremely cold evening, the King saw the Brahmin listening to the 
Dhamma ¡n the presence of the Buddha. He gave the Brahmin his red rug which he was 
putting on and which was worth a hundred thousand, asking him to cover himself while 
listenng to the Dhamma. But the Brahmin reflected: “What 1s the use of covering this 
putrid body of mine with this rug?” He therefore made 1t a canopy and offered 1t to the 
Buddha, fixing 1t above the Buddhas couch in the Fragrant Chamber. Touched by the 
Buddha's six-coloured rays, the rug became all the more beautiful. Seeing the rug, the King 
remembered what it was and said to the Buddha: “Exalted Buddha, that rug once belonged 
to me. I gave 1t to Ekasataka Brahmimn to put on while aftending your Dhamma assembly.” 
The Buddha replied: “Great King, you honoured the Brahmin, and the Brahmin honoured 
me.” The King thought to himself: “The Brahmin knows what should be done to the 
Exalted Buddha but we do not.” So thinking, the King gave all kinds of useful articles to 
the Brahmin, each kind equally numbering sixty-four. Thus, he performed the act of charIty 
called 4/f/haffaka to the Brahmin and appointed him Purohita. 


Understanding that 2//haffhaka, “eight by eight”, means sixty-four, the Purohita sent daily 
sixty-four vessels of food for distribution among the monks by lot. Thus, he established his 
đãng for as long as he lived, and on his death, he was reborn again in the realm of devas. 


Life as A Householder 


Passing away from the realm of devas, the future Maha Kassapa was reborn in the house 
of a layman, 1n the city of Baranasl, during the Buddhantara Period, the two Buddhas, 
Konagamana and Kassapa, appeared in this Đhađđa-kappa. When he grew old, he married 
and while living a householders life, he, one day, took a stroll towards the forest. At that 
time, a certain Paccekabuddha was stitching a robe near a river-bank, and as he địd not 
have enouph cloth to make a hem he folded up the unfinished robe. 


'When the householder saw the Paccekabuddha, he asked the latter why he had folded the 
robe. When the Paccekabuddha answered that he had done so because he did not have 
enouph cloth for the hem. Hearing this, he gave his own clothes, saying: “Please make the 
hem with this, Venerable Sĩr.” Then he expressed his wish, praying: “ln my coming 
eXIstences 1n sđsãra, may I know no lack of things.” 


Later on, at the householder's residence, there was a quarrel between the householder's 
sister and his wife. While they were quarrelling, a certain Paccekabuddha appeared, to 
receive alms-food. Then the householder's sister offered the food to the Paccekabuddha 
and said: “May I be able to avoid her even from a distance of hundred yø/7anas,” and she 
meant by “her”, the householders wife. While standing at the doorway, the wife heard the 
wish, and thinking: “May the Paccekabuddha not partake of the other womans food,” she 
took the alms-bowl] and threw away the food and filled the bowl with mud before she gave 
1t back to the Paccekabuddha. Seeing what the wife was doing, the sister scolded her, 
saying: “Hey you stupid woman, you may abuse me, or even beat me I1f you wish but 1t 1s 
not proper to throw away the food and fill the bowl with mud and give 1t back to the 
Paccekabuddha, who have fulfilled pãramïs for so long a period of innumerable years.” 

Then only did the householders wife regain her moral sense and said: “Watt, please, 
Venerable Sir.” Then she begged his pardon and threw away the mud from the bowl and 
washed 1t thoroughly and rubbed it with fragrant powder. She then filled the bowl with 
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cafumnadhu, and poured butter which was white like the colour of thickly grown lotus, and 
added brilliance thereby. Handing the bowl back to the Paccekabuddha, the wIfe said: “Just 
as this food shines, even so may my body emanate brilliant rays.” The Paccekabuddha 
spoke words of appreciation, gave His blessing and flew up into the sky. The husband and 
wife performed meritorious deeds throughout their lives and upon their death they were 
reborn In the divine world. 


Life as A Baranasĩ Merchant 


Again, when they passed away from the divine world, the householder was reborn during 
the lifetime of the Buddha Kassapa, In the city of Baranasl, as the son of a wealthy 
merchant who owned eighty crores worth of riches. Similarly, his wife became the 
daughter of another wealthy merchant. 


When the son came of age, that very daughter was brought to his home as his wIfe. 
Because of her past misdeed, the result of which until then had been latent, but, as soon as 
she passed the threshold while entering the house, the putrid smell issued forth from her 
body was as though the toilet was opened. When the merchant son asked whose smell 1t 
was and came to know that 1t was the odour of the bride who had Just come, he ordered 
that the bride be expelled and sent back to her parents' house In the same pomp and 
grandeur that had attended her when she came. In this way, she had to return to her parenfs' 
home from seven different places because of the foul smell that appeared as soon as she 
entered the threshold of her husband-to-beˆs house. Terrible Indeed 1s an evil deed! 


At that time, as Buddha Kassapa had attained Parinibbana, people began to erect a relic- 
shrine (đJãfu-cetiya), a yojana high with bricks of gold worth a hundred thousand and was 
made from pure gold bullion While the cefiya was under construction, 1t occurred to the 
lady thus: “I am the one who had to return from seven places. What 1s the use of my living 
long?” So she sold her Jewellery and with the money thus obtained she had a gold brick 
made, one cubit long, half a cubit wide and four fingers thick. She then took the gold brick 
together with orpiment and eight lotus stalks and went where the shrine was situated. 


At that momert, a brick was wanted to fill the gap that appeared when an encircling layer 
Of bricks were laid as part of the shine. So she said to the master mason: “Please, S1r, fill 
the gap with my brick.” “O lady,” replied the master mason, “you have come at an 
opportune moment. Do 1t by yourself.” 


When permitted wholeheartedly thus, the wealthy daughter climbed up to that spot and, 
having mixed the orpiment with the liquid 1ngredient, she filled the gap with her brick by 
means of that cohesive mixture. Then she paild homage by placing the lotus sfalks at the 
brick and expressed her wish: “In whatever existence In sưsãra, may the sandalwood 
{raprant emanate from my body and lotus fragrance from my mouth!” After worshipping 
the shrine respectfully she went home. 


At that momert, the wealthy merchanfs son, to whom the lady was to be married first, 
remembered her. A festival was held in full swing then. The son asked his men: “Once 
there was a girl brought to my house; in whose house 1s she now?” When the men 
answered that the young lady was still at her father s house, the man said: “Friends, go and 
fetch her. Let us enJoy the festival together with her.” So saying he sent his men for her. 


When they got to the young ladys residence, they paid respect to her and stood there. 
When the lady asked about their visit, they spoke of their purpose. “Brothers,” said the 
lady, “I have offered all my ornamentfs in honour of the cefiya. I have no more fo put on.” 
The men reported the matter to their master. “You Just bring the girl,” said the man, “she 
will get some Jewellery.” So the lady was brought to him by his men. As soon as the 
merchanfs daughter entered the house, the whole house was filled with sandalwood 
fragrance as well as that of lotus. 


The wealthy son asked: “ “The first time you came here your body 1ssued forth foul smell. 
But now 1t 1s sandalwood fragrance from your body and lotus" from your mouth. What 1s 
the reason for that?” When the whole story of her meritorious act was fold, the man's faith 
developed as he thought: “Ah, the Buddhas Teaching 1s indeed able to free one from the 
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cycle of suffering!” Accordinply, he wrapped the golden shrine, measuring a yøj/ana, with 
velvet blankets. At certain places, he made decorations in the form of golden paduma lotfus 
flowers so as to add exquisite beauty to the shrine, the flowers being the s1ze of a chariof's 
wheel. The hanging stems and stalks of the golden lotus were twelve cubits in length. 


Life as King Nanda 


Having done meritorlous deeds 1n that existence, the wealthy husband and wife lived the 
full span of life and were reborn in a divine realm on their death. Again, when they passed 
away from that realm, the husband was reborn at a place a yøjana away from the city of 
Baranasi, 1n the family of a noble man, while the wife became the eldest princess 1n the 
palace In that city. 


Ị? 


When both came of age, an announcement was made to hold a festival in the village 
where the noble mans son (Nanda) lived. Then Nanda asked his mother for a dress to put 
on while enJoying the festive amusements and got a washed, second hand dress. The son 
asked for another dress on the ground that the one given to him was coarse. The mother 
gave another dress as a substitute. But it was also reJected because of 1ts roughness. When 
the reJecfion was repeated several times In this way, the mother said: “We are of such a 
noble mans household, dear son. We are not fortunate enouph to have clothes better than 
this.” “In that case, mother, I shall go where finer clothing 1s available.” “[ wish you, dear 
son,” replied the mother, “kingship of BaranasIi even today.” Thus the mother gave her 
consent with such auspIcIous words. 


Having done obeisance to his mother, the young Nanda asked her permission to go. And 
the mother willingly gave her permission. But she did so because of her conviction, 
thinking: “Where 1s my son going? He has nowhere else to go. He will be staying here and 
there in my home.” But Nanda left his village for BaranasI and took a nap with his head 
covered on the stately stone-couch in the royal garden. That was the seventh day after the 
King's demise. 

The ministers performed the funeral rites and held a meeting 1n the courtyard, discussing 
among themselves: “Only a daughter was born to the King. He had no son. A kingdom 
without a king 1s unseemly. Who should become the monarch?” They proposed one another 
for kingship saying: “Be our king!”, “(NÑo) You should become the ruler.” Then the 
Brahmin øurojiia said: “We should not see many persons [to choose from]. Let us send the 
state chariot to search for the deserving one!” When the øzohi/a⁄s decision was agreed by 
all, they let the sfate chariot loose that was followed by the four army divisions with the 
five kinds of musical instruments played. 


The chariot departed through the eastern gate of the city and ran towards the royal 
garden. Some people suggested that the chariot should be turned back because 1t was 
running towards the garden as a result of 1ts force of habit. The suggestion, however, was 
rejected by the øzohia. The charlot entered the garden, circumambulated Nanda three 
times and stopped and set 1tself ready for Nanda to get on. After removing the edge of the 
covering cloth, from Nanda, the øwrohiía studied his soles and declared: “Let alone the 
JambudTpa, this man 1s worthy to rule over the four continents with their two thousand 
surrounding smaller 1slands.”” He also ordered the musiclans to play three times. 


Then Nanda removed the cloth that covered his face and saw the ministers, with whom he 
enfered a conversafion: 


Nanda: For what purpose did you come here? 

Ministers: Great King, the kingship of Baranasï has come fo you. 
Nanda: Where 1s the King? 

Ministers: He has passed away, S1. 

Nanda: How many days have elapsed since his passing away? 
Ministers: Today 1s the seventh day. 


Nanda: Dĩd not the late King have a son or a daughter? 
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Ministers: He had only one daughter, but no son, Great King. 


'When the ministers said thus, he accepted the kingship, saying: “In that case, I shall act as 
King.” Then the ministers consfructed a pavilion for consecration and brought the princess 
who was fully bedecked and made him King of Baranasi after duly holding royal 
COnSe€crafion ceremony. 


Thereafter, the ministers offered a dress costing a thousand coIns to the consecrafed 
Nanda. “Friends, what sort of clothing 1s 1?” asked King Nanda. “Great King, 1t 1s for you 
to put on.” “Friends,” enquired the King, “this 1s but a coarse clothing. Have you not got a 
finer one?” “Great King, there 1s no finer one among the clothes to be used by men,” 
replied the ministers. “Did your late King put on such a dress?” asked Nanda. When the 
ministers answered In the positive, King Nanda remarked: “Your late King did not seem to 
be one of great fortune. Bring a golden Jar [full of water]. We shall get very fine clothing.” 
The ministers broupht 1t and handed 1t to the King. 


Rising from his seat, the King washed his hand and mouth, and carrying the water with 
his cupped hand, he tossed 1t in the direction of the east. Then eight wish-fulfilling trees 
emerged, breaking up the great massive earth. When he did the same ¡In the southern, the 
western and, northern directions, eight trees 1n each đirection emerged. In this way there 
were thirty-two wish-fulfilling trees In the four directions. King Nanda wrapped the lower 
part of his body 1n a divine robe and put on another one for the upper part. Then he had an 
announcement made by the beat of drum. The announcement being: “In this state of King 
Nanda let no women spin yarns!l” He also raised the royal white umbrella, bedecked 
himself with adornments, entered the city on the back of an elephant, ascended the upper 
terrace of the palace and enJoyed a great kingly life. 


After some years of Nanda's enJoyment of kingly life, the Queen, watching his life, 
showed her manner, expressing pity as she thought: “Rare indeed 1s a new act of meritl” 
When the King asked why her manner expressed pity, she reminded: “Your luxurlous life 
1s really great. That 1s because you have truly performed good deeds with faith in the past. 
But now you do nothing for future happiness.” “Whom should we give alms?” argued the 
King, “There are no virtuous recipients!” “Great King, Jambudipa 1s not void of arahas. 
You better arrange things to be given. I shall bring worthy individuals to receive,” said the 
Queen boldly. 


The next day the King had the offerings arranged at the eastern gate of the city. The 
queen performed a vow early to observe the precepts and facing to the east and prostrating, 
Invited by word of mouth: “If there be ørøJa/s in the eastern direction, may they come and 
accept our alms-food!” Since there were no arzhzís In that direction, nobody came to do 
so. The offerings had to be made to destitutes and beggars. On the next day, similar 
arransgements took place at the southern gate. The thưrd day saw them too at the western 
gate. But no arahz/s came from those directions either as there were none. 


Ơn the fourth day, the offerings were arranged at the northern gate, and when the Queen 
extended her Invifation as before, Paccekabuddha Mahapaduma, the oldest of five hundred 
Paccekabuddhas, who were all sons of Queen PadumavatI, addressed his younger brothers: 
“Brother Paccekabuddha, King Nanda has Invited you. Accept his Inviftation with pleasure!” 
The Noble Ones accepted the Inviftaton with pleasure. They washed their faces at the 
Anotatta lake and then disappeared from there and reappeared at the city's northern gate. 


The ciizens went to the King and mnformed him: “Great King, five hundred 
Paccekabuddhas have come.” With the Queen, the King went to the Paccekabuddha and 
welcomed them with folded hands. Holding the alms-bowl, he brought the five hundred 
Paccekabuddhas to the upper terrace of the palace after performing the great act of alms- 
gIiving. When the performance was over, the King, sifting at the feet of the eldest member 
Of the assembly and the Queen, at the feet of the youngest member, made a requesf, saying: 
“Venerable Sirs, IŸ you stay In our garden, you all will be happy with our supply of 
requisiftes. There wIll also be growth of merit on our part. Therefore, please ø1ve us your 
promise to stay In the garden of Baranasi City.” The promise was given to the King, who 
made full accommodations, such as five hundred lodginss, five hundred walks, etc., in the 
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royal garden. The four requisifes were also provided to them so that they mipht find no 
trouble. 


When such provision had lasted for some time, a sfate of unrest and disturbance took 
place In the border areas. The King asked his Queen to look after the Paccekabuddhas 
during his absence to quell the border rebellion. 


As the King had Instructed, the Queen supported the Paccekabuddhas with the four 
requlisifes carefully. After some days, just before the King's return, the life process of the 
Paccekabuddhas came to an end. So the eldest one, Mahapaduma, spent all three watches of 
the night in 7a, and standing and leaning against the wooden back-rest, affained 
anupädisesa-parinibbaãna. In the same manner the rest of Paccekabuddhas attained 
Parinibbana. 


Ơn the next day, the Queen prepared the seats for the Paccekabuddhas by applying cow- 
dung, sírewing flowers and letting the air pervaded with perfumes, and waiting for theIr 
arrival. As she địd not see any signs of their approaching, she sent a male servant, saying: 
“Go, my son, and find out the reason. Is there any mental or physical discomfort happening 
to the Venerable Ones?” 


'When the royal servant went to the garden and looked for Paccekabuddha Mahapaduma, 
after opening the door of His dwelling, he did not see Him there. So he went to the walk 
and saw Him standing and leaning against the wooden board. After paying homage to Him, 
the servant Invited the [first] Paccekabuddha saying: “It 1s time to have meal, Venerable 
SIrs!” There was no reply at all. Thinking that the Paccekabuddha was sleeping, the servanf 
moved nearer and felt the back of His feet. After making such Investigations, he came to 
know full well of the Paccekabuddha”s attainment of Parinibbana, for His feet were cold 
and stiff. So he went to the second Paccekabuddha and then subsequently, until the last one. 
When he Iinvestigated thus, he realized that the Paccekabuddhas had all reached the state of 
total extinction. On his return to the palace, the Queen asked him: “Where are the 
Paccekabuddhas, son?” ““They had all attained Parinibbana, Madam,” answered the servant. 
The Queen wept bitterly and went out from the city to the royal garden with citizens and 
performed funeral rites and cremation. She took their relics and had a cefiya buIlt (with the 
relics enshrined). 


Having brought the border areas to normalcy, the King returned to the city and on seeing 
the Queen who had come to meet him, he asked: “Dear Queen, dịd you attend to the 
Paccekabuddhas without any negligence? Are the Noble Ones well?” When the Queen 
replied that they had passed Into Parinibbana, the King was shocked and reflected: “Even to 
these Wise Ones of such nature occurred death! How can there be liberation from death for 
us!” 


The King did not proceed to the city but immediately went to the royal garden. He called 
his eldest son and handed kingship over to him and himself adopted the life of a recluse 
(ke a monk 1n the dispensation of a Buddha). The Queen too, thinking: “If the King 
becomes a recluse, what 1s there for me to do? Of course, there 1s none!” she followed suit 
as a female ascetic in the royal garden. Having developed /hãnas, both were reborn In the 
realm of Brahmãs. 


(b) Ascetic Life adopted in His Einal Existence 


'While they were still in the Brahmas realm, the time had come for our Buddha to arise. 
At that time, Pippali the youth, the future Maha Kassapa, took conception 1n the womb of 
the wife of a wealthy brahmin, named Kapila, in the brahmin village of Mahatittha, In the 
Magadha country whereas, his wife, the future Bhaddakapilani, took conceptlon im the 
womb of the wife of another wealthy brahmin, a Kosiya descendant, In the city of Sãgala, 
also in the Magadha kingdom. 


When they grew up, the young Pippall, being twenty years of age and Bhaddakãapilan 
was sixteen, the former's parenfs noticed that their son had come of age and 1nsisted that he 
be marrled, saying: “Dear son, you have come of age to raise a family. Ones lineage 
should last long!” As Pippali had come from the Brahma-world, he refused to agree and 
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said: “Please do not utter such words Into my ears. I shall attend to you as long as you live, 
and when you are gone, [ shall take up a homeless life as a recluse.” After two or three 
days, the parents again persuaded him. The son remained resolute. Another persuasion took 
place but that too fell on deaf ears. From that time onwards, the mother was Insisfent. 


'When the 1nsistence became too unbearable, Pippali thought: “[ shall let my mother know 
that how much I want to become a monk!” So he gave a thousand //cais of gold to the 
goldsmiths, asking them to create a gold statue of a girl out of 1t. When the statue had been 
created and polishing had been done, he dressed the statue with red garments and adorned 
1t with colourful flowers and brilliant ornaments. Then he called his mother and said: “O 
mother, I shall remain at home provided I get a girl as beautiful as this statue! Tf not, I shall 
not do so.” 


SIince the brahmin mother was wise, she considered: “My son 1s one who has done good 
works, who has performed alms-giving, who has expressed his noble aspiration. While he 
was ensaging In acfs of merit In his past existence, 1t was unlikely that he dịd them alone. 
Indeed my son must have an excellent woman, very pretty like the golden statue, with 
whom he did meritorious deeds.” So considering, she summoned eight Brahmins, had a 
great honour made to them and had the gold sfatue placed on a charlot and said: “Go, 
brothers! If you see a girl resembling this gold sfatue in a family who equals ours 1n caste, 
lineage and wealth, give the statue to her as a gIÍt or as a pledge.” With these words she 
sent the Brahmins away. 


The eight Brahmins admitted, saying: “This indeed 1s a task to be done by the wise like 
us.” So saying, they left the village and discussed among themselves on the destination of 
their journey. Then they decided unanimously thus: “In this world, the country of Madda 
was the home of beautifful women. Let us go to Madda land.” So they were to the city of 
Sagala which lay im that state. Having left the statue at the bathing ford In that city, they 
were wafching from a proper place. 


At that time, the female attendant of BhaddakapilanI, the daughter of a wealthy brahmin, 
bathed her and bedecked her with ornaments and left her im the chamber of splendour 
before she went to the bathing ford. Ôn seeing the statue she thought: “My mistress has 
come ahead of mel” Then she scolded her and grumbled in varlous ways. “Hey lile 
stubborn daughter! Why are you staying here alone?” As she said: “Go home quick!” she 
raised her hand to strike her mistress. When she actually dịd strike the back of the sfatue, 
the whole of her palm was hurt very much as though she had struck a stone slab. The 
female attendant step back and spoke harshly to pick up a quarrel thus: “Oh! Although I 
saw this woman of such awful touch and thick neck, how foolish I have been to mistake 
her for my mistress! She 1s not worthy ever to hold my lady's skirt!” 


Then the eight Brahmins surrounded the attendant, asking: “ls your mistress of such 
beauty?” “What beauty 1s of this lady? Our lady's beauty 1s more than a hundred times or a 
thousand times superlor fo that of this lady,” retorted the attendant, “1f she sifs in a room of 
twelve cubits, 1t 1s not necessary to light a lamp there; darkness can be expelled by her 
natural complexion.” “In that case,” said the Brahmins, “come, let us go!” So saying they 
took the attendant, and having brought the gold sfatue, they went to the house of the 
wealthy Brahmin of Kosiya clan and stopped at the doorway to announce the1r vIsit. 


The Brahmin treated them well as a host and asked them as to where they came from. 
They replied that they came from the home of the wealthy Brahmin Kapila of Mahatittha 
village, in the Kingdom of Magadha. When the host asked for the reason, they told him of 
the purpose of therr visit. “Friends,” said Brahmin Kosiya: “Ït 1s a welcome purpose. Kapila 
Brahmm 1s equal to me by bírth, by descent and by wealth. I shall give our daughter as a 
bride.” Having promised thus, Brahmin Kosiya took over the statue. The visiting Brahmins 
then sent a message to Brahmin Kapila, saying: “The bride has been found. Go ahead with 
whatever 1s necessary.” 


Getting the news, the servants of Pippali transmitted 1t to him gleefully, saying: “Master, 
the bride for you, who looks like your gold statue, has been found, it 1s learnt! But PIppali 
reflected: “I thought it was Impossible to get her. Now they said that “the bride has been 
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found!° As I do not want her, I shall write a letter and send 1t to her.” So he went to a 
secluded place and wrote a letter as follows: 


“I would like my đear sister to marry another proper man of equal by birth, descent 
and wealth. I am one who wIll adopt the life of a recluse In a forest. I do not wish 
you to be 1n đistress later on.” 


Then he sent the letter secretly to BhaddakapilanI. 


When Lady Bhaddakapilam, learnt the news that her parents were desirous of giving her 
1n marriage to Pippali the youth, son of the wealthy Brahmin Kapila of Mahatittha village, 
Magadha country, she similarly went into seclusion and wrote the following letter: 


“I would like my brother to get married with another woman of equal caste, family 
and wealth. Ï am one going forth and becoming a female recluse. I do not want you 
to be unhappy afterwards.” 


She then sent the letter in secret to Pippali. 


'When the two parfies of messengers met 1n midway, Bhaddakapilaniˆs men asked: “From 
whom 1s the letter you are carrying, friends, and to whom 1s 1t going?” Pippalis men 
replied honestly: “The letter 1s sent by our master Pippali to BhaddakapilanI.” They also 
asked 1n return: “From whom 1s the letter you are conveyIng and for whom 1s It meant?” 
Bhaddakapilanï`s men gave a straightforward reply: “lt is from our mistress to PIppali.” 


When the messengers from both sides agreed to open and read the letters, they were 
amazed to know the sigmificantly spirifual sense of the letters and said: “Look what the 
groom and the bride are doing!” Then they tore both the letters and threw them away 1n the 
forest. They also wrote two new leffers expressing reciprocal agreement and gladness and 
sent them to theIr respecfive senders. In this way, the time for marriage between Pippali, 
the son of a wealthy merchant, and Bhaddakapilan, the daughter of another wealthy 
merchant, came about as brought by ther parents and the middlemen, despite their 
unwillingness for household life. 


Unwithered Garland of Flowers 


Ơn the day of their marrlage both of them brought a garland of flowers each; he placed 
his and she hers In the middle of their bed. Having had their dinner both simulfaneously 
went to their bed and got on to 1t, Pippali by his right side and Bhaddakapilanï by her left. 
They made an agreement thus: “The party, the garland of whose side withers, 1s to be 
regarded as having lustful thoughts. And the garlands should be left untouched.” Both of 
them spent the night without being able to sleep throughout all three watches lest one 
should unconsciously touch the other. The garlands remained unwithered. By day, they 
behaved like brother and sister even without a smile tinged with pleasure. 


Immensely Wealthy Life 


Both the wealthy son and the wealthy daughter kept themselves aloof from fondness of 
sensual pleasure (/okZãm¡sa) and took no care of their household business at the same time. 
Only when their parents passed away địd they manage the business. The wealth belonged to 
PIppali was great: his gold and silver was worth eighty-seven crores. Even the gold dust 
which he threw away each day after using 1t for rubbing his body could amount to twelve 
Magadha cups (equal to six ø/has) 1f collected. He owned sixty mechanized dams. The 
measurement of his farm was twelve yø/anas. He had fourteen large villages as the colony 
Of his servants and workers, fourteen divisions of elephant troops, fourteen divisions of 
cavalry and fourteen divisions of char1ots. 


Spiritual Emotion of Pippali and His Wife 


One day, the wealthy Pippali went to his farm riding a fully equipped horse and while he 
was stoppiIng at the edge of the farm, he saw crows and birds picking up earthworms and 
1nsecfs and eating them. He asked his servants what the crows and birds were eating and 
the servants answered that they were eating earthworms and insects. Again he asked: “Who 
1s responsible for the evil acts of the crows and birds?” “As the farm 1s ploughed for you, 
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SIr, you are responsible for those evil deeds,” replied the servants. The reply stirred up 
PIppalfs spiritual emotions, causing him to reflect seriously thus: “If I am responsible for 
the evil deeds done by the crows and birds, what 1s the use of eIghty-seven crores worth of 
my gold and silver. Indeed nonel Nor 1s there any use of my riches, such as the twelve- 
yojana vast farm, the sixty mechanized dams and the fourteen large villages of my 
workers. Indeed there 1s no use of them all! Therefore, I shall hand over these riches to my 
wife Bhaddakapilãnï and go forth to become a monk!” 


At that moment, his wife, Bhaddakapilani, had sesame from three big Jars spread out on 
mafs and placed in the sun. While seated and surrounded by her maids, she saw crows and 
other birds picking and eating sesame worms. When she asked her maids, she came to 
know what the birds were eating. On further enquiry she was Informed that she must be 
responsible for the evil acts done by the birds as the Job was done for her sake. She too 
reflected seriously thus: “Oh, 1t is enough for me, If I Just get four cubits of cloth to wear 
and a cupful of cooked rice to eat. (I cannot wear more than four cubits of cloth; nor can I 
eat more than one cupful of cooked rice. ) If I am responsible for these wrongdoings done 
by others, surely I will not be able to surface myself from szwsãra, the cycle of suffering, 
even after a thousand existences. When my husband comes, I shall give all my wealth to 
him and leave household life and become a female recluse. ” 


The Couple's Going Forth 


The wealthy Pippali returned home and had a bath, went up to the upper terrace and sat 
down on a high seat, which only noble personalites deserve. Then the feast worthy of a 
Universal Monarch was arranged and served to the merchant. Both the wealthy Pippali and 
his wife Bhaddakapilam ate the meal, and when their servants went away, they retired to 
their quiet resort and stayed qulietÏy at ease. 


Thereafter, the two discussed between themselves as follows: 


Pippali: Madam Bhaddã, when you came to this house, how mụuch wealth dịd you bring2 
Bhaddã: I brought my wealth by fifty-five thousand carts. 


PIppali: The wealth brought by you and the wealth extant here In this house, such as 
eighty-seven crores of riches, sixty mechanized dams, etc. Ï entrust them all with 
you. 


Bhadda: Oh, but where are you going? 
PIppali: lam going to make myself a recluse, Madam, 


Bhadda: Oh, Sir, I too have been readily watting for the time of your coming back. I too 
shall become myself a female recluse. 


To these two Iindividuals who were endowed with pãr¡nïs, the three existences of sensual 
pleasures (km2), materlality (rzpa) and immateriality (arữpa) manifested to be three leaf- 
huts blazing with fire. The two great personality of pãrzmmï, therefore, had the robes and 
bowls bought from the market and had ones hair shaved by the other. Saying: “We 
dedicate our renunciation of the world to the noble arzha/s.” They came down from the 
main terrace with ther bags, in which were put ther bowls, hanging from ther left 
shoulders. None of the servant and workers at home, male or female, recognize the two 
pñramT seekers. 


Then the couple left the brahmin village of Mahatitha and went out by the servanis' 
village gate. They were seen and recognized from their behaviour that they were their 
master and the mistress. Crying bitterly the servants fell at their feet and asked 
sorrowfully: “Master and misfress, why do you make us helpless?” The couple replied: 
“We have become recluses as we were shocked by the likeness between the three 
existences and the leaf-hut on fire. IÝ we were fo set you free from serviftude, one after 
another there will be no end even after a hundred years. Get your heads washed and be 
liberated from servifude and live free.” So saying they left while the servants were wailing. 
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Parting Company with Each Other 
'While he was going ahead, Pippali the noble Thera thought In retrospect thus: 


“"This beautiful TheriT Bhaddakapilani, who 1s preclous as much as the whole 
Jambudipa has been following me. There 1s reason for anybody to misunderstand 
us, thinking: “Phese two cannot part from each other even though they have 
become recluses; they are doing something not in harmony with their ascetic 
guise.` And I1f one misunderstands us, one 1s In danger of been reborn In a state of 
woe. Therefore I should desert this farr lady, Therï Bhaddakapilãn1.” 


As he went on ahead, the noble Thera found a Junction of two roads and stopped there. 
Having followed from behind, TherT Bhadda (Bhaddakapilan) stopped there too and stood 
with her hands Joined 1n reverence. Then the noble Thera addressed the TherT: “Bhadda 
Ther1, people seeing a beautiful lady like you following me might offend us by wrongly 
thinking: “These two 1ndividuals cannot part from each other despite their ascetic life and 
would thereby be reborn in a woeful state.` So take whichever road you choose between 
these two. I shall go by the road you do not prefer.” 


TherI Bhaddã too replied thus: “Oh, yes, Sir!l womankind means blemish to a monk. 
People would also blame us, saying that we are unable to leave each other even after 
becoming ascetics. You, Sir, follow one road. I shall follow the other. Let us be separated.” 
Then she circumambulated exactly three times, and paid homage respectfully with the five 
kínds of veneration at the four places, such as the front, the back, the left and the right of 
the Thera. With her hands Joined and raised, she said: “Our love and intimacy as husband 
and wife that started a hundred aeons ceases today.” She added: “You are of nobler birth, 
so the road on the right befits you. We womenfolk are of lesser birth. So the left one suifs 
me.” Saying thus she proceeded by the left road. 


When the two walked separate paths, the great earth quaked, roaring echoingly as 1Ý 1 
were uf(ering: ““Though I can bear up the universal mounfains and Mount Meru, I cannot do 
so with regard to the virtues of these tfwo marvellous personages!” There appeared 
thundering sounds In the sky, too. The universal mountains and Mount Meru grew up 
hipher and higher (because of the earthquake). 


Mecting with The Buddha 


By that time, the Buddha arrived in RãJagaha after observing the first yassư and (n that 
year of His Enlightenment) was sfill soJourning 1n the Ve]uvana monastery. (Ït was a time 
before His Journey to Kapilavatthu.) While He was staying 1n the fragrant chamber of the 
monastery, He heard the noise of the quake of the great earth and He reflected as to the 
cause the earth quaked, He came to know thus: “On account of the power of theIr virtues, 
Pippali the young man and Bhaddakapilani, the young woman, have become ascefics after 
unflinchingly renounced their incomparable wealth, dedicating ther lives to Me. The quake 
took place at the Junction where they parted. On my part, It wIll be proper only 1f I do a 
favour to them.” So He went out of the fragrant chamber, personally carrying His bowl and 
robe. And even without asking any of the eighty great Disciples to accompany Him, He 
travelled alone to a distance of three øgZw„ías to extend His welcome. He sat cross-legged at 
the foot of the banyan tree, know as Bahuputtaka, between RaJagaha and Nalanda. 


What was peculiar to the Buddha now was that He did not sit there as an unknown monk 
practising đ„/añga austerltles. In order to promote the faith of the Venerable Maha 
Kassapa, who had never seen Him before, the Buddha did not conceal His natural 
splendour that shone forth with the maJor and minor marks, Instead, He sat there, 
emanating the massive Buddha's rays and illuminating brilliantly up to a distance of eighty 
cubits. The rays that were of the size of a leafy umbrella, or that of a cart-wheel or that of 
a pimnacled gable, spread from place to place brightening the whole forest grove, as though 
1t Wwere a tine when a thousand moons or a thousand suns rose with all their brightness. 
Therefore, the whole forest grove was very pleasant with the splendour of the thirty-two 
marks of a great man, like the sky brightened by stars, or like the water surface with the 
five kinds of lotus blossoming in groups and clusters. Though the natural colour of the 
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trunk of the banyan tree must be white, that of the leaves green and the old leaves red, but 
by the splendour of the Buddhas body, the whole of the Bahuputtaka banyan trees, with 
many branches, was all gold and yellow on that very day, as they were bathed with the 
luminous rays of the Buddha's body light. 


Venerable Maha Kassapa thought: “This Venerable One must be my Teacher, the 
Buddha. Indeed I have become a monk, dedicating my monkhood to this very Teacher.” 
From the spot on which he stood and saw the Buddha, the Venerable walked nearer, 
bending his body. At all these three places he adoringly venerated the Buddha and received 
his discipleship by declaring three times thus: “Safhä me Bhagavä, sãvako ham asmi — 
Glorious Buddha, you are my Teacher! I am your disciple!” 


Then the Buddha replied: “Dear son Kassapa, If you showed such immense reverence fo 
the great earth, It might not be able to withstand 1t. As for Me, who have fared well like 
former Buddhas, the tremendous reverence shown by you, who are aware of such 
Immenstty of my qualities, cannot make a single har of My body tremble. Dear son 
Kassapa, be seated, I shall give you My inheritance.” (This 1s how the exposiflon of the 
Etadagga Vagga, Ekaka NiIpata of the Aiguttara Commentary and the exposiflon of the 
Maha Kassapa Thera-Gatha, Cattalisa Nipata of the Theragatha Commentary.) 


In the Civara Sutta of the Kassapa Samyutta, Nidãna-vagga, however, If Is said as 
follows: When the Venerable Kassapa solemnly declared his discipleship thrice, the 
Buddha said: 


“Kassapa, 1ƒ a man, without knowing a pupil of all-round perfect menftality, 
says: “Ï know"', or without seeing him, says: “[ see”, his head wIll fall off. As 
for me, I say: “Ï know” because I do know him, or Ï say: “I see” because I do 
see him.” 


(Herein the meaning 1s: 1Ÿ a teacher, outside the dispensation of the Buddhas, 
admitted, saying that he knew or saw without actually knowing or seeing an 
extremely faithful disciple with all mentality who showed extreme veneration as 
Venerable Maha Kassapa did, the head of that teacher would drop off his neck, as 
a ripe toddy-palm fruit does from 1s stem. Or 1t might split Into seven pieces. 


(Herein it may further be explained as follows: If Venerable Maha Kassapa were to 
direct his øreat venerafion, generated by such faith, to the great ocean, 1s wafer 
might disappear like drops of water falling Into a tremendously hot iron pan. If he 
Were ífo đdirect his veneration towards the mountaIn of the universe, 1t would break 
up Iinto pieces like a ball of husks. If he were to direct 1t to Mount Meru, the 
mountan would be destroyed and tumble down 1n disarray like a lump of dough 
pecked by a crow's beak. If he were to đirect 1t towards the great earth, 1s soil 
would be scattered like a great pile of ashes being blown off by the wind. But, the 
Venerables veneratlon of such might could not make a haïr, on the back of the 
Buddha's Instep, trembled. Let alone Venerable Kassapa, even thousands of monks 
equal to the Venerable would be unable to do so by performing their venerafion. 
Theirs was powerless even to disturb a soft hair on the Buddha's Instep, or even fo 
shake a single thread of the robe made of rags that the Exalted One was wearing. 
So great was the might of the Buddha.) 


Ordination as Bhikkhu through Acceptance of Buddha's Advice 


Having said: “Dear son Kassapa, be seated. I shall give you my inheritance,” as has been 
mentioned before, the Buddha gave the Venerable three pieces of advice (according to the 
CTvara Sutfa of the Kassapa Sarhyufta): 

“Kassapa, you must therefore practise thinking thus: “I shall abide by #7 and 
offappa 1n dealing with those monks of higher standing, lower sfanding, or equal 
sfanding. 

“Kassapa, you must, therefore, practise thinking thus: “I shall listen to all 
Teachings on wholesomeness. I shall listen attentively to all these Teachings 
respectffully, reflecting on them and bearing them well. 
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“Kassapa, you must therefore practise, thinking thus: “Mindfulness on the body 
(kãyagdfđ-safi) accompanied by happiness (s⁄kJa) shall never desert me!” 


The Buddha gave him these three pieces of advice. The Venerable Kassapa also received 
them respecffully. This three-piece advice amounted to the Venerables ordination, lower as 
well as hipher. The Venerable Maha Kassapa was the only one to received this kind of 
ordination in the Buddhas dispensation. And such 1s know as “oväda-pafiggahana 
upasampađdäa — ordination through acceptance of the Buddha's advice.” 


(Herein the Buddha granted the Venerable Kassapa ordination as a Đhikkhu by 
means of these three pleces of advice. Of these three, the first 1s: “Dear son 
Kassapa, you must develop first the two “effective” virtues of h7 and øff4ppa as 
you encounter three classes of fellow Đh/k&kh„s, namely, those of higher standing, 
who are senior to you by age and ordination, those of lower standing, who are 
Junior to you, and those of medium sfanding, who are equal to you,” By this first 
advice, Venerable Kassapa was taught to abandon pride In birth, for he was of the 
brahmmn caste. 


(The second advice 1s: “Dear son Kassapa, while you are listening to the faultless 
Teaching, you must be respecffully attentive by lending both your ears, the wisdom 
ear as well as the natural one, 1n all three phases of the Teaching, the beginning, in 
the middle and towards the end.” By this second advice the Venerable was taught 
to abandon arrogance springing from his wide knowledge, for he was highly 
1ntelligent 


(The third advice 1s: “Dear son Kassapa, you must sfrive not to let the first /hãna 
get away from your menfal process, the /hãna which 1s accompanied by feeling of 
happiness (sukha-vedan8) originated in mindfulness of the body (kãyaga/đ-safi) and 
the sense obJect of breathing-in and out (ãnãpãna ãrammana). By thịs third advice 
the Venerable was taupht to abandon self-love and self-craving (anhã-lobha) 
developing from possession of strong personality (øøadhi), for he was good 
looking.) 

Having made Venerable Kassapa an advice-receiving monk at the foot of the Bahuputtaka 
banyan tree, the Buddha left and set out on a Journey with the noble Venerable as His 
follower. While the Buddha had thirty-two marks of a great being on His body and was 
thus exquisitely splendored, Venerable Kassapa was graceful with seven marks. The latter 
closely followed the Buddha like a small golden boat trails a big golden one. After going 
some distance, the Buddha diverted from the main road and gave a hint that He would like 
f{O sIt at the foot oŸ a tree. Knowing that the Master was desirous of sitting, the Venerable 
made his (very soft) upper robe fourfold and spread 1t and said: “Exalted Buddha, may the 
ølorIlous Buddha be seated here. The act of the Exalted Buddhas sitting wIll bring welfare 
and happiness to me for long.” 


Exchange of Robes 


Having sat on the outer robe 1n four folds, the Buddha felt the edge of the robe with His 
hand, which had the colour of a lotus blossom, and said: “Dear son Kassapa, this upper 
robe of yours made of an old piece of cloth 1s very soft indeed!” 


(Herein, “why did the Buddha uttered words of praise?'° The answer should be: 
because He wanted to make exchange of robes with Venerable Kassapa. 


“Why did the Buddha want to make exchange of robes?° The answer should be: 
because He wanted to insfall the Venerable in His posiftion. 


(for such insfallation were there not Venerables Sãriputta and Moggallana?” one 
might argue. The answers 1s: Yes, they were there. But 1t occurred to the Buddha 
thus: “Both of them will not live long. They will attain parinibbana before Me. 
Kassapa, however, will live for a hundred and twenty years, four months after my 
Parinibbana, In the cave where a sưffapanzi tree grows, he will hold a Councll at 
which a mass recifal, in approval (saøayan8) of the Dhamma and the Vinaya, will 


THE GREAT CHRONICLE OF BUDDHAS 


be done. He will thus render service to My dispensation so that 1t may last for five 
thousand years.” The Buddha also was of the opinion that “1f I install him in My 
monastery, monks will show obedilence to him.” Hence the Buddhas desire to 
1nsfall the Venerable in His (the Buddha's) position. lt was for this reason that the 
Buddha was desirous of exchanging of robes. It was because of this desire that the 
Buddha spoke In praise of the Venerable Kassapa.) 


If somebody admrringly spoke of the good quality of the bowl or that of the robe, 1t Wwas 
a natural practice of the noble Venerable to say: “Please accept the bowl, Venerable S1r,” 
or “Please receive the robe, Venerable Sir.” Therefore, knowing by hint that “the Exalted 
Buddha would like to put on my outer robe, for he admired 1s softness,” the Venerable 
said: “Exalted Buddha, may the Glorious One please put on this outer robe.” “Dear son 
Kassapa, which robe wIll you don then?” asked the Buddha. “Tf I get the kind of robe you 
are wearing, I will don 1t,” replied the Venerable. Then the Buddha said: “Dear son 
Kassapa, can you do that? This robe made of rags have become very old because of my 
long use. Indeed, when I picked 1t up, that day saw the quake of this great earth down to 
the water limit. Those of less virtue are unable to wear this kind of robe that had been 
worn out. Only those who engage themselves in the Dhamma practice and who, by nature, 
are used to such attire deserve 1t.” So saying the Buddha gave His robe for the Venerable 
Kassapa”s. After the exchange of robes was done In this way, the Buddha put on the 
Venerableˆs robe and the Venerable donned the Buddha's. At that moment, the øreat earth 
quaked violently down to the water limit as 1 1t were saying, though 1t lacks mind and 
volition: “Exalted Buddha, you have done something difficult to do. There has never been 
1n the past such an occasion on which a Buddha gives His robe to His disciple. Ï cannot 
bear up this virtue of Yours.” 


(c) Achievement of Spirituality and An Etadagøsa Tide 


©n the part of the Venerable Maha Kassapa, no arrogance arose 1n him Just by getting the 
Buddha's robe; he never thought: “Now I have obtained the robe previously used by the 
Exalted One: I have nothing to strIve now, either for higher Paths and Fruitions.” Instead, 
he made a vow to practise the thirteen austere (đ„/añga) practices most willingly as taught 
by the Buddha. Because he put great efforts in developing the ascetc Dhamma, he 
remained only for seven days as a worldling and on the eighth day, at early dawn, he 
attained arahatship with the fourfold Analytical Knowledge (pafisambhida-magga-ñäna). 


Setting this Venerable as an example, the Buddha delivered many discourses as 
confained in the Nidãnavagga Kassapa Sarhyutta (see the translation of the same 
Samyutta). 

The Buddha admired the Venerable through many Suttas such as Candpama Sutfta, In 
which the Buddha says: “Kassapo bhikkhave cand ipamo kulãani upasankamafi — Monks, 
Kassapa Thera approached his donors of the four social classes by controlling his deed, 
word and thought like the moon, 1.e. being absolutely free from physical, verbal and mental 
roughness does he approach his donors.” Later on the Buddha declared, by citing the noble 
Venerable as the foremost (e/ađdagga) In đhufañga practices, as preserved In the Kassapa 
Sarnyutta: 


“EKtadaggam bhikkhave mama sãvakanam bhikkhủnam dhutavadanam 
yadidam Mahakassapo. ” 


Monks, among my discIples Đh/kkh„š, who practise by themselves and who 
teach and exhort others to practise the excellent đz„⁄añga practices which 
shake off moral Impuritles (k7/esz), Maha Kassapa Thera 1s the best. 


(5 ANURUDDHA MAHATHERA 
(a) Aspiration expressed in The Past 


A hundred thousand aeons ago, in the lifetme of the Buddha Padumuttara, the future 
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Thera Anuruddha was an unknown householder. One afternoon, he went along with a 
crowd of people to the monastery to listen to the Dhamma. Having respectfully paid 
homage to the Buddha, he stood at the edge of the audience, paying affention to the 
Buddha's discourse. After delivering His discourses In serial order, the Buddha declared a 
monk foremost In achieving the psychic power of the Divine Eye (dibbacakkhu-abhiññ). 


Then 1t occurred to the householder: ““Phis monk was declared foremost in achieving the 
psychic power of the Divine Eye by the Buddha Himself. Therefore, he indeed 1s superior. 
What, 1f I were to become the best among the monks who achieved the Divine Eye In the 
dispensation of some future Buddha?" So thinking, he went throuph the audience and 
invifed the Buddha and His Sangha. The next day, he performed a great alms-giving to the 
Sangha headed by the Buddha. 


Thinking: “[ have aspired for a very high post,” he invited the Buddha as before, day 
after day, saying: “Please come today for my act of merit. Please come tomorrow for my 
act of merit.” Having Invited thus, he gave a great đãna for seven days. Offering excellent 
robes to the Buddha and His company of monks, he expressed his aspiration as follows: 


“Exalted Buddha, I made these offerings not to obtain divine luxuries nor to enJoy 
human pleasure. Seven days ago you declared a monk as the best in the Divine 
Eye. I wish to be like him, as the foremost among those with similar power In the 
dispensation of a future Buddha.” 


Having expressed his asprration thus, the householder fell at the feet of the Buddha. 
When the Buddha surveyed the future, He foresaw well that the fulfilment of the 
householder's wish and so He predicted: “Donor, at the end of a hundred thousand aeons In 
future, Buddha Gotama wIill evidently appear. In the dispensation of that Buddha, you will 
be Anuruddha by name, the foremost of those who acquire the psychic power of the Divine 
Eye.” Having predicted thus the Buddha gave a discourse in appreciaton of the meal- 
offering and returned to the monastery. 


The householder dịid good works for as long as he lived and after the Buddha 
Padumuttara's attainment of Parinibbana, he built a golden shrine which was seven yøjanas 
híph. He approached the Sangha and asked: “Venerable Sirs, what 1s the preparatory 
wholesome deed for acqurring the psychic power of the Divine Eye?” “Donor,” replied the 
noble monks, “the gift of light should be given.” He then had a thousand bịg trees made 
first, each bearing a thousand torches; just beyond these trees, he had a thousand 
1lluminated trees of medium size made; just beyond them, a thousand i1lluminated small 
trees. In this way, thousands of trees and torches were offered. His other gifts of liphts 
were Innumerable. 


Offering of Lights to Buddha Kassapaˆs Shrine 


Having performed such meritorious deeds throughout his life, the householder, the future 
Anuruddha, was reborn either in the worlds of devas or humans. When a hundred thousand 
aeons had elapsed and m the lifetime of the Buddha Kassapa In this 5hađda-kappa, he was 
reborn also as a householder In the city of Baranasl. After the Buddhas Parinibbana, he 
built a shrine of one yø/ana and had numerous gold cups made, each cụp was filled with 
butter oil. In the middle of the cups, he placed a cake of solidifled molasses and lighted 1t. 
He also lighted the gold cups around the shrine, the round brim of each cup touching that 
of the next. For himself, he had the biggest vessel made of gold and had ït filled also with 
butter-oil. A thousand wicks placed around the brim were lighted. For the middle wick, 
however, he had a piece of cloth twisted and lighted 1t. Holding on his head the bowl of a 
thousand lights, he went round the shrine and honoured it for all three watches of the night. 
In that existence too, he performed wholesome acts as long as he lived, and upon his death 
he was reborn In the realm of devas. 


Life As Annabhãra 


Agaimn, before the lifeime of our Buddha, he was reborn in a poor family, also 1n 
Baranasï and lived, depending upon a wealthy merchant named Sumana. The poor mans 
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name was Annabhara. The merchant Sumana gave lavish alms, at the gate of his house, to 
destitutes, travellers and beggars. 


One day, a Paccekabuddha, by the name of Uparitha, engaged In zrodha-samapaffi at 
Mount Gandhamadana, and when He emerged from that /hãna, he pondered: “Whom 
should I help today?” Paccekabuddhas are very kind by nature to the poor. So, the 
Paccekabuddha Upariftha decided to help poor Annabhara for the day. Knowing that the 
man was about to come back from the forest, the Paccekabuddha, taking His alms-bowl 
and robe disappeared, from Mount Gandhamadana and reappeared before Annabhara at the 
village gate. 

Seeing the Paccekabuddha carrying an empty bowl, he respectfully made obeisance to 
him and asked: “Venerable Sir, would you obtain food?” When the Paccekabuddha replied 
that he would, Annabhara said: “Please wait here for a while,” and quickly went home and 
asked his wife: “O lady, 1s there a portion of food you set aside for me? Or 1s there nof?” 
When the wife said yes, he returned to the Paccekabuddha and took the bowl from His 
hand. Ôn returning home, he said to his wife: “Lady, because we did not perform acfs of 
merit In the past, we are now livinsg, always yearning for food. Though we have desire to 
øIve, we have nothing to give. And when we have something to g1ve, there 1s no recipient 
for 1{. Today I encounter the Paccekabuddha Dpariftha. And there 1s also my portion of 
food. Put that food of mine Into His bowl.” 


The Intelligent wife thought: “As my husband 1s giving his food to the Paccekabuddha, I 
should also do something for my share of merit.” So she too put her portion of food in the 
bowl and handed 1t to the Paccekabuddha. He also said, expressing his desire: “Venerable 
Sr, may we be liberated from such troublesome living.” The Paccekabuddha replied 
somewhat In prediction: “You, donor, of great merifl May your destre be realised!” Having 
spread out his over-cloth at one place, Annabhara said further: “Please sit down here, 
Venerable Sir, and have your meal.” After sitting down on the seat made by Annabhara, the 
Paccekabuddha had his meal, reflecting on the nine đdisgusting things (which are l. gamana 
(going on alms-round); 2. 2ariyesana (searching for alms); 3. aribhoga (eating); 4. ãsaya 
(excretions, such as phlegm, bile, blood and pus); 5. ø4haha (stomach into which comes 
newly eaten food); 6. apari/2akka (food in undigested state); 7. ?aripakka (food in digested 
state); 8. phala and missanđa, outcome and flowing or trickling from here and there (on the 
body) and 9. makkhana, smearing (or soiling). (IÝ phaÏa and nissanđa are taken separately, 
the number will be ten. Reflection on these nine or ten disgusting things 1s mentioned 1n the 
exposition of the Aharepatikila-sañña of the Visuddhi-magga in general, and in the section 
on the same in the Paramattha-saripabhedarnT, authored by Mahavisuddharama Sayadaw, In 
particular.) When the Paccekabuddha had taken the food, Annabhãra offered the water for 
washing the bowl. Having finished His meal, Paccekabuddha Uparittha gave His blessing in 
appreciation of the food: 


lcchitam patthitam tuyham, sabbam eva samijjhatu. 
Sabbe phrentfu sankappä, cando pannäraso yathä. 


May all your desires and longings be realized. Just as the bright, round moon 
of the waxing fortnight 1s full, even so may all your right plans be 
successfull 


Having uttered thus, the Paccekabuddha proceeded his Journey. 
Applause of A Goddess 


At that moment, the guardian goddess of the (ceremonial) umbrella belonging to Sumana 
the merchant gave her applause three times by utfering a solemn utferance 0Ÿ Joy: 
“A4hodanam paramadanam, Ujparifthe supafifthiam — Oh, an excellent gift has been well 
set up for Paccekabuddha Uparittha!” The merchant asked: “Hey, goddessl Did you not see 
me performing alms-giving for such a long time?” “O merchant,” replied the goddess, “I 
am not applauding your alms-giving. I am doing 1t for Annabhara the poor mans, as Ï am 
so pleased with his.” lí then occurred to the merchant thus: ““This 1s something marvellous 
indeed! Though I have been giving alms for so long, [ am not able to cause đetfles to 
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applaud. But the poor Annabhara did, despite his dependence on me, by giving alms-food 
Just once as he encounfered a proper reciplent. [ should make his gift-food mine by giving 
him something suitable.” Accordingly, he summoned Annabhära and asked: “Did you gIve 
somebody something today?” “Yes, I dịd, Sir,” answered Annabhara, “I gave my share of 
food to the Paccekabuddha Uparittha.” ““Fake this, dear Annabhara, take a con and hand 
Over your g1ft-food to me,” demanded the merchant. 


When Annabhara refused, saying: “I cannot do so, Sir,” Sumana, the merchant, gradually 
raised his offer up to a thousand coins. Annabhãära remained firm in his rejecfion, sayIng: 
“Even for a thousand coins, Ï cannot give 1t away.” Then Sumana gave up his aftempt to 
buy but demanded again: “Brother Annabhãra, If you cannot give 1t to me, let 1t be so. 
Accept the thousand coins and share your merit with me!” “[ do not know clearly whether I 
should share my merit with you. In fact, I will consult the Paccekabuddha Dparittha and I 
will share, provided He advises me to do so.” After saying thus, he rushed after the 
Paccekabuddha and when he reached Him, he asked: “Venerable Sir, the merchant Sumana, 
1s offering me a thousand coins and seeking a share of the merit I have earned by giving 
you alms-food. Shall I give his share or shall I not?” Then the Paccekabuddha said: 


“Wise man, I shall give you a simile. Suppose there 1s only one house, where the 
lamp 1s lighted, in a village of a hundred households. If the remaining ninety-nine 
householders came with their respective wicks soaked 1n oil and lighted their lamps 
by means of yours, wIll the light remain In that house as 1t was before or will 1t be 
reduced?” 


“It will not be reduced, Venerable Sr. The lipht will shine even brighter than 
before,” answered the man. Then the Paccekabuddha explained clearly: 


“In the same manner, wIse man, 1Ÿ a man shares the merit accrued to him from his 
offering of alms-food, be 1t a spoonful or a ladleful, whether he shares 1t with a 
hundred persons or a thousand, his merit will only increase and become greater In 
accordance the number of persons who have their shares. Now you have ø1Iven one 
meal. If you share your merit with him, there will be two acts of giving alms-food, 
one 1s yours (which 1s original) and the other 1s Sumana's (which 1s an augmernt).” 


Freed from doubt but Inspired and encouraged, Annabhara respectfully made obeisance 
and went back to his master. He gladly shared his merit by saying: “Sĩr, take your share 
from the merit earned by me from my giving of alms-food.” Then followed a dialogue 
between the wealthy merchant Sumana and Annabhara the poor man: 


Merchan:  Well, brother, take the thousand coins. 


Annabhãara: Master, I are not selling my alms-food. In fact, with great pleasure I am 
sharing my merit with you. 

Mercham:  Brother, you share your merit with me with great pleasure. Ôn my part, Ï 
øIve you the thousand coins as wish to do honour to your virtue. Do take 1t, 
brother. 


'When asked thus, Annabhara accepted the money, saying: “All right, as you like 1t, Sĩr.” 
Thereafter Sumana said: “Brother from the time of your accepftance of the coins onwards, 
you have nothing to work with your hands. (You are no longer my wretched employee.) 
Build a house for yourself on the main road. I shall provide you with whatever material 
you need. Take 1t from my house.” Thus the merchant added his promise. 


Anmnabhara becoming A Man of Great Wealth 


The alms-food offered to a Paccekabuddha who has Just emerged from zzodha-samapaffi 
1S đi/fhadhamma-vedaniya, 1.e. the gIÍt resulting on the day of offering. Therefore, that 
very day, by virtue of his đi/fhadhamma-vedaniya (g1Ift of alms-food), the merchant took 
Annabhãra to the King's palace though he did not do so on previous days. 


Ớn arrival at the palace, because of Annabharas act of merit, the King overlooked the 
merchant but gazed upon Annabhara. Then a conversation between the merchant and the 
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King took place as follows: 


Merchant: Great King, why are you gazing at this man? 

King: Because I did not see him on the other days, merchant. 
Merchant: Great King, this man 1s worth-gazing on. 

King: What are his virtues that make him worth-gazing on, merchant? 


Merchant: Great King, he has won a thousand coins from me. He did not have his 
portion of food but sacrificed 1t to the Paccekabuddha Ủpariftha today. 


King: What 1s his name? 


Merchant: Annabhara, Great King. 


King: As he has a thousand coins, he should win another thousand from me as wellL 
lItoo would like to honour him. 


So saying, the King also awarded Annabhãra a thousand coins. 


Later on, the King ordered his men to built a house for Annabhara. Obeying the King's 
orđer, the men cleared an old site and, at every spot they dug up with mattocks, they found 
Jars of gold, the neck of one Jar touching that of another, to their amazement. So they 
reported the matter to the King. The King ordered them to excavate but as they were 
dipsging, the jars sank further. The men told the King about it and he ordered them to 
continue their digging, saying: “Do 1t not in my name, but do 1t under Annabharas 
1nstructions.” The men went back to the site and did the digging again while uttering: “We 
are doing under the Instructions of Annabhara.” As a result, at every spot dug, the Jars of 
gold rose together like huge mushrooms. 


The Kings men collected the treasure of gold and silver and brought them, all piled up 
near the King. The King held a meeting with his ministers and asked: “Leaving aside 
Annabhãra, who else does possess treasures of such proportions 1n this city of Baranas1?” 
When the ministers answered that there was none, the King ¡issued an order sfating: 
“Mimisters, In that case, let Annabhara be the royal merchant bearing the title “Dhanasetthi` 
1n this BaranasI City of mine.” Ôn that very day Annabhãra became royal merchant known 
as Mahadhanasetthi, and was entitled a white umbrella, a symbol of wealth, from the King. 


(b) Ascetic Life adopted in His Einal Existence 


Since he became royal merchant, Dhanasetthi by name, he performed good works tilI the 
end of his life, and upon his death, he was reborn 1n the realm of devas. This virtuous man, 
who was the future Anuruddha, was reborn only in the divine and human abodes for a long 
time. When our Buddha was about to appear, he was born In the royal residence of 
Sukkodana, a Sakyan prince. On his naming day, he was given the name of Anuruddha. 
Prince Anuruddha was the son of the Buddhas uncle Sukkodana and the brother of Prince 
Mahanama. He was very gentle and yet very powerful at the same time. 


The Buddha visited the city of Kapilavatthu for the first time and while soJjourning on his 
return 1n the grove of Anupiya, Prince Anuruddha visied Him together with Princes 
Bhaddiya, Ananda, Bhagu, Kimila, Devadatta and the barber Upäli, and they became 
monks. (This event has been given in detail in the Chapter 26 -29. Readers may here be 
referred to this story.) 


Attainment of Arahatship 


The six Sakyan Princes went together with Upali the barber to the grove of Anupiya and 
they became monks In the presence of the Buddha. Of these seven monks, Bhaddiya 
afttained arahatship in that vzssa. Anuruddha gained the psychic power of the Divine Eye 
(đibbacakkhu), Devadata developed the eighí mundane attainments; Ananda was 
established In the so/ãpaffi-phala; the Venerable Bhagu and Kimila attained arahatship later. 
Therr resolutions made 1n the past by these monks will be described In the1r respective 
S€CtIOnS. 


As for the Venerable Anuruddha, he acquired, in his first vzssa, the eight aftainments 
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after becoming a monk and developed the psychic power and higher knowledge of the 
Divine Eye which was able to see a thousand universes. One day, he went to Venerable 
Sãriputfa and said: 


“Friend Sãriputta, (I) I can see a thousand universes by means of the particularly 
pure Divine Eye, which surpasses the eye-sight of human beings. (2) I put effort 
unflinchingly. Not being unmindful, Ï possess mindfulness. There 1s no anxIety In 
my person and I am calm. My mind 1s one-pointed and well concentrated. (3) Even 
then, my mind 1s not unattached to craving (/2¡hä) and wrong views (đ7/h;) and 
not liberated yet from ãsavas.” 


Then Venerable Sãriputta preached to Venerable Anuruddha concerning meditation: 


() “Friend Anuruddha, the very fact that you are conscious and thinking: “Ï can 
see a thousand universes by means of the particularly pure Divine-like Eye, which 
surpasses the clear eyesipht of human beings` reveals that you have conceIt 
(mãna).` 

(2) “Friend Anuruddha, the very fact that you are conscious and thinking: “Ï put 
effort unflinchingly. Not being unmindful, Ï possess mindfulness. There 1s no 
anxlety in my person and I am calm. My mind 1s one-pointed and well 
concentrated,” reveals that you have mental restlessness (uddhacca). 


(3) “Friend Anuruddha, the very fact that you are conscious and thinking: “Even 
then my mind 1s not unatfached to craving and wrong view and not liberated yet 
from ãsưyas” reveals that you have doubt and worry (samsaya-kukkucca). 


“Therefore I would like to give you words of advice as follows: “Discard these 
three things (concett, restlessness and doubt) that are developing in your mind. 
Without being conscious of these things, direct your mind to Deathlessness 
(Nibbäna)!” 

Having learnt meditation, Venerable Anuruddha went to the country of Ceti after seeking 
permission from the Buddha. Living im the eastern bamboo grove In that country, he 
pracfised asceticism. For fifteen days or half a month, he did not sleep but put efforfs in his 
meditation by walking to-and-fro. He then became weary from his medifation so much so 
that he took rest by sifting under a bamboo thicket. While sitting, great thoughts of a greaf 
man (mahãpurisa-vifakka) arose 1n his mind as follows: 


(1) The nine supra-mundane đhømwnas can be realised only in one who 1s of few wants 
(i.e. one who has no desire (/cch3) and craving (/anh8)), but not in one who 1s øreedy. 


(2) The nine supra-mundane đh4nmmas can be realised only In one who 1s easily-contented, 
but not in one who 1s discontented. 


(3) The nine supra-mundane đJ2mmas can be realised only in one who 1s quiet, but not in 
one who takes delight in company. 


(4) The nine supra-mundane đhammas can be realised only in one who is energetic, but 
not in one who 1s indolent. 


() The nine supra-mundane đhømmas can be realised only in one who is evidently 
mindful, but not in one who 1s far from being mindful. 


(6) The nine supra-mundane đhømwnas can be realised only in one who is of concentrated 
mind, but not in one who 1s not of concentrated mind, 


(7) The nine supra-mundane đawnas can be realised only in one who 1s wise, but not in 
one who 1s foolish. 


(N.B. With regard to (I) the individual who 1s of few wants; there are four kinds: (a) 
paccaya-appiccha, one who 1s of few wants concerning the four requlsites; (b) øđhigama- 
appiccha, one who does not let others know of ones attainment of mzgea and phala 
spirituality but keeps it secret; (c) ariyaffi-appiccha, one who does not let others know 
of one's learning but keeps 1t secret; (d) đu/anga-appiccha one who does not let others 
know of one's austere practice but keeps 1t secret. 
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a) The øaccaya-appiccha accepts only less, though offered much; when offered, he 
accepts less than what 1s offered; he never takes all. 


b) The øđhigama-appiccha, like Thera Majjhantika, does not tell others of his spiritual 
atfainment of 7mzgga and pha/a but remains qulet. The story of Thera Majjhantika In 
brlef 1s as follows: 


He was an arahaứ. But his alms-bowl and robe was worth only a quarter of a 
coin. Ôn the day of King Asoka's dedication of a monastery, he was heading 
a communify of monks. Seeing his bowl and robe too old and worn out, 
people thought he was an Inferior aged monk; so they asked him to walt for 
a moment outside. Then only he thought: “lf an arzhaí like me does not 
make a contfribution to the King's welfare, who else will?” So thinking, he 
1nsfantly sank imnto the earth and received the first portion of alms-food, 
which was meant for the head of monks, and was offered to him 
respectfully. Then he reappeared while others were unaware. In this way, the 
Thera did not want others know of his arahatship prior to his acceptance of 
food. 


c) The pariyaffi-appiccha Imndividual does not want to reveal to others his knowledge of 
the scriptures though he himself 1s highly learned in the three Pifakas. He 1s like one 
Venerable Tissa, a resident of Saketa. The story of Venerable Tissa In brlef 1s as 
follows: 


The Venerable was requested by other monks to teach them the Texts and 
ther Commentarles. But he rejected their request, saying that he had no time 
to do so. Then the monks asked him, somewhat reproachfully: “Have you 
got no time even to die?” So he deserted his followers and left his dwelling 
for the Kanikaravalika-samudda monastery. He stayed there for the three 
yassa-months (like an unknown 1Ìlliterate monk). He fulfilled his duties there 
towards all his co-residents, be they semior or Junior to him or be they of 
mid-standing. On the full moon day of AssayuJa (September-October), at the 
meeting on ÄM⁄ahãpavaranä-Uposatha occasion, he preached, causing 
gooseflesh to people. They shouted with cheers and threw up their head- 
dresses Iinto the air. Thus he created wild acclaim among the audience. Lesf 
the people should know: “This indeed was the one who preached last night.” 
he secretly went back to his original dwelling, for he was of Øariyaffi- 
appiccha kind. 
d) The đhufanga-appiccha does not like to inform others of his practice of austerity. He 
1s like the elder of the two brothers. A brief account of the two brothers gøoes as 
follows: 


The two brother-monks were dwelling In the Cetiya hill. The younger 
brother went to his brother with a stalk of sugar cane which was offered by 
a donor to the elder one. “Please have 1t, Sir,” said the younger brother. As 
the elder brother had already finshed his eating and washed his mouth, he 
replied: “Enough, dear brother.” “Why,” asked the younger brother, “have 
you taken a vow to observe ekasanika-dhufanga (the austere practice of 
eating one meal a day)?” Then only did the elder brother ask his younger 
brother to bring the sugar-cane. Though he had observed this particular 
practice for fifty long years, he partook of the sugar-cane as he wished to 
keep his brother in the dark about his practice. After that, he washed his 
mouth and renewed his vow again. 


(These descriptions of the four types of zø7iccha persons are given in the Aiguttara 
Nikaya Commentary Vol.3 and their síorles are reproduced from the Majjhima Nikãya 
Commentary Vol.2. In the latter, further details of three kinds of /cchø (wishes), four 
appicchafã (few wants), twelve kind of sanfosas (contentment), three kinds of ?avivekas 
(seclusion), five kind of sa#saggas (confact), etc. are gIven. Learn them from the same 
Commentary 1Ý you so wish.) 
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At the time, while the Venerable Anuruddha was struggling with the seven thoughts of a 
great man (mahãpurïsa-vifakka), the Buddha was stll soJourning in a forest sanctuary, 
Bhesakala by name, near Susumãragira town In the Bhagga country. The forest was to the 
west of the bamboo grove where Venerable Anuruddha was. Therefore, this pÏace was 
known as the eastern bamboo grove. 


After working out with the seven thoughts, Anuruddha was too tired to take a further step 
to think about the eighth one. lt was true that the disciples, who had thought of the previous 
seven, such as few wants, easy contentment, calm, energy, mindfulness, menfal 
concentration, and wisdom, were reluctant to go higher and ponder still another Dhamma. 
For them, It 1s a rule that they should end up with wisdom. That was why the Venerable 
Anuruddha, having reflected on the seventh item of wisdom which 1s a mahãpurisa-vitakka, 
was foo fired to go on reflecting on the eighth viakka. 


Then the Buddha, while remaining in the Bhesakala forest, knew that “Anuruddha 1s 
weary of reflecting on the eighth vi/2k&a” and thought: “I shall cause Anuruddha's wish to 
be satisfled.” Accordingly, He Instantly appeared 1n the Venerable”s presence and sat down 
on the seat that had been already prepared. Then the Buddha presented the missing eighth 
yvifakka, sayIng: 

“Anuruddha, well done!, well done! (1) The nine supramundane đJznmmas can be 
fulfilled only in him who has few wants, but not in him who has many... ... (7) The 
nine supra-mundane Dhammas can be fulfilled in him who 1s wise, but not in him 
who 1s foolish. Anuruddhal Your reflections belong to the Noble Ones. 


“Anuruddha, as 1t 1s the case with you, proceed to the eighth reflection. Which 1s 
“the nine supra-mundane Dhammas' can be fulfilled in hm who takes delight in 
Nibbana that 1s free from the ssãra — expanding (papañca) factors, [namely, 
craving (7ønhã), concelt (mãng) and wrong view (đ7//hj)] but not in him who takes 
delight only in the papafñca factors.” 


Thus, did the Buddha provide the missing eighth zmưhãpuzr¡sa thought. The Buddha then 
confinued to preach elaborately to Venerable Anuruddha that, while engaging 1n these eight 
reflections, he could easily be absorbed 1n the first, second, third and fourth mundane 
jhãnas, and that while being absorbed In the four mundane 7/hãnas, he could easily have the 
fourfold ariyavamsa-pafipađä (Course of practice belonging to the lineage of the Noble 
Ones), namely, (l) contentment In robes (cfwara-samfosa), (2) contentment in food 
(pindapafa-sanfosa), Including that in medicine, (3) contentment in dwelling and (4) delight 
in meditation (5hãvana-rãmdaía) (The elaborate preaching of the same may be read in the 
translation of the Anguttara Nikãya, Vol. III) 


After preaching thus, the Buddha thought about the right dwelling for Venerable 
Anuruddha that would suit his meditation and came to know that the bamboo grove would 
be the right place. Accordingly he advised the Venerable, saying: 


“Anuruddha, (as the bamboo grove 1s suitable for your dwelling) observe the vøssa 
later on in this bamboo grove 1n the country of CetI.” 


Having advised thus, the Buddha disappeared and reappeared at Bhesakala forest where 
He expounded the eight Mahapurisa Thoughts in detail to the monks there. 


After the Buddha's departure, the Venerable Anuruddha put great efforts in his ascetic 
pracfices and soon (during the next wassđ) attained arahatship, the exhaustion of ãsayas, the 
sate endowed with the threefold knowledge of pwubbenivasa-fñana, dibbacakkhu-fñäna and 
savakkhaya-fñana. He then became elated and thought: “Oh, seeing my mental conditions, 
the Exalted Buddha came and provided me with the eighth zmahãpurisa-vifakka. My hearts 
desire also has now been fulfilled to the highest degree Indeed!” Paying attention to the 
Buddha`s sermon and the supra-mundane dhamma, the Venerable utfered a solemn 
ufterance as follows: 


(4) Mama sankappam aññãya, 
Sattha loke anuffaro. 
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Manomayena kãyena, 
iddhiyä upasankami. 


The Exalted One, who 1s the Teacher of devas and humans, who 1s peerless 
1n the three worlds, knew my thoughts and, in His mind-made body, rushing 
by means of His psychic powers, and through His super-normal powers, 
came fo my presence In a moment. 


(b)  Yathä me ahu sankappo 
tato uftari desayi 
Nippapafñca-rato Buddho 
nippapañcam adesayi. 


To me occurred the thoughts of the top Noble One In the seven fold manner. 
The Exalted Buddha taught me, out of compassion, the eighth thought which 
1s hipher than the seven reflections of mine. (How?) The Buddha, who 1s 
named the Ommnisclent One, the best of the world, who delights In the 
unconditoned Nibbana that 1s truly free from the three sư#sãra extending 
(papañca) factors, taught me, out of compassion, the uncondifioned Nibbãna 
that 1s truly free from the three sđsãra-expanding (apañca) factors. 


(()_ Tassaham dhammam aññãya 
vihãsim sãsane rao. 
Tisso vÙjã anuppatta 
katan Bhuddhassa sãsanam. 


I, Anuruddha, having comprehended the Dhamma taught by that Buddha, 
named the Ommiscient One, the best of the world, lived In bliss 1n this very 
existence always being delighted in the attainment of Fruiion in the 
dispensation of the three trainings. The threefold knowledge of puÐbenivãsa- 
fñãna by me, I have laboured and put Into practice, reaching the goal of 
arahatship, the Teaching of the threefold training of the Omniscient Buddha, 
the head of the world 


(c) Etadagga Title achieved 


Thereafter, when the Buddha was staying at the Jefavana monastery, He convened a 
meeting, in which He declared a large number of monks as foremost (e/ađagga) In their 
respectfive attainments but He admired the Venerable Anuruddha, saying: 


“EKtadaggam bhikkhave mama sãakãnamh bhikkhinam dibbacakkhukãanam 
yad idam Auuruddho. ” 


“Monks among my disciples who are endowed with the divine eye 
(dibbacakkhu), Anuruddha 1s the best.” 


Saying thus, the Buddha declared the Venerable Anuruddha as the foremost (¿/2dagsa) 1n 
acqurring the divine eye. 

(Herein it may be asked: Why dịd the Buddha appoint Anuruddha only despite the 
presence of other 7ewija arahaís and Chalabhiññä arahaís who had attained 
“divine-eye” too? The answer 1s: Ít was true that other 7evwi/a and Chajabhiñña 
arahaís had attained “divine-eye” too, but they did not make use of 1t as much as 
Anuruddha did. When Venerable Anuruddha went on alms-round, except in 
partaking of food, he, at all trmes, developed Light-Kasina (đloka-kasina) and 
surveyed beings by the psychic powers of his divine-eye. In this way, the 
Venerable gained the fivefold mastery of the divine eye and became more 
experienced (than the other arzhz/s). This was the reason for the Buddha declaring 
him the foremost (eíađdagsa) In this particular field of attainment. 


(The alternative answer 1s this: The Venerable Anuruddha had done for a period of 
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a hundred thousand aeons meritorious deeds with the aim to acquire this particular 
declaration of being foremost 1m attaining “divine-eye'. Accordingly, in this 
exisfence too, which was his last, in which his Perfections and aspirations were 
fulfiled, he made use of the divine-eye more than any other arahaís as he had 
inclination to do so which was derived from his past resolution. Hence the 
declaration by the Buddha.) 


Picking up of Rag Robe offered by A Deva 


(From the Dhammapada Commentary) 


While the Buddha was soJourning at Jetavana, RaJagaha, Venerable Anuruddha was 
looking for rags, from which a robe was to be made, at dust heaps and other places. A 
detty, named Jalini, who happened to be his wife three existences ago, was living 1m 
Tavatirnsa. Seeing that the Venerable was searching rags, she brought three pieces of divine 
cloth, each thirteen cubits long and four cubits broad. But she thought: “If I offer these 
pleces of divine cloth, in this shape, the Venerable may not accept them.” So she left them 
at a dust heap ahead of the Venerable who was seeking rag; she did so 1n such a way so 
that only the edges of the pieces could be seen. 


When the Venerable went there In search of rags, he saw the edges of the pleces of 
đivine cloth, he picked them up at that very place and departed thinking that they were the 
best quality. 

Ơn the day the Venerable was making robes, the Buddha, In the company of five hundred 
monks, visied the Venerable's dwelling and took His seat. The semlor Venerables, 
belonging to the commumity of Eighty Disciples, were also seated at the same place where 
the robe making was undertaken. The Venerables Kassapa, Sãriputta and Ananda helped 
him in making the robes, taking their seats at the starting part, at the middle and at the far 
end respectfively. Other monks also came to assist him by making sewing threads while the 
Buddha himself put the thread through the eye of the needle. The Venerable Moggallana 
roamed about collecting other necessary things for the stitching. 


The deity Jalini entered the city and announced: “Citizens, the Exalted Buddha, in the 
company of the eighty arahat-disciples, together with the five hundred monks, are staying 
at the monastery to stitch robes for our master the Venerable Anuruddha. Go to the 
monastery and offer rice gruel and other edible thíngs.” Thus the deity urged the 
womenfolk to flock with food. The Venerable Moggallana brought bunches of Jambu fruits 
during the rest period, Jjust before the meal-time. The five hundred monks could not finish 
the fruit. Sakka, the King of Gods, levelled the ground at the stitching site. Therefore, the 
ground looked like a place spread with liquid of lac. The leftover food, such as gruel, 
things solid and rice, were plenty. 


Then the monks blamed the Venerable Anuruddha saying: “What 1s the use of bringing 
these kinds of food in such large quantitles. In fact, he should have noted the amount of 
food required and should have asked his relatives, male and female servants and donors, 
saying: “Bring only this much.' Perhaps the Venerable wanted us to know that he has a 
largee number of relatives, servants and donors.” Then the Buddha asked them what they 
were falking about and when they replied what they were talking about, the Buddha asked 
them: “Monks, do you think all these foods were caused to be brought by Anuruddha?” 
'When the monks replied in the affirmative the Buddha said: 


“Monks, never does my dear son Anuruddha beg the four requisites of this amount. 
As a matter of fact, araha/s never speak with an emphasis on the requisites. This 
food occurred by the power of a đetty!” 


Having thus responded, the Buddha uttered the following verse In order fo ø1ve a sermon: 


Yassaãsavã parikkhina 
đhãre ca anissito 
SuffiatO animitlo ca 
vimokkho yassa gocaro; 
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đkãse va sakuntãnam 
padam tassa durannayam. 


(O monks, my dear sons!) An arahzí, in whom the four ãsavas, namely, 
sense desire (km2), existence (bhava), wrong views (đ7/fï¡) and 1gnorance 
(avj//3), are destroyed, even without leaving the sliphfest traces, 1s not 
atfached to food with craving (/anh83), and wrong views (đi). In his 
attanment of fruition, he always resorts to Nibbana, known as Freedom of 
Nothingness (suñfñafa-vimokkha), as there 1s no passion (rãga), anger (đosa) 
and delusion (moha2) 1n it. Nibbana, also known as Freedom of causelessness 
(animitta-vimokkha) as 1t 1s absolutely liberated from such causes as passion, 
anger and delusion. (And by virtue of the particle “cz”,) Nibbana also known 
as Freedom of desirelessness (đøaiihifta-vimokkha) as 1t 1s absolutely 
liberated from such desires as passion, anger and delusion. Just as whaf”s in 
the aIr, 1s trodden by the feet, touched by the breath, the head and the wIngs 
of the brrd that flies in the atr, 1s impossible to know, even so his attainment 
of the element of Nibbana, after death, 1s Impossible to know for ordinary 
1ndividuals. 


By the end of the sermon a large multitude attained sø/ãpaffi-phala and so on. 


(6) BHADDIYA MAHÄTHERA 


This chapter on the Jewel of the Sangha contains two Venerable Bhaddiya: one 
being this (6) Bhaddiya, and the other (7) Lakundaka Bhaddiya, about whom will 
be narrated later on. The former Bhaddiya was one of the six Sakyan princes who 
became Öjjk&khs as has been told im the story of Venerable Anuruddha. The 
mother of Venerable Bhaddiya was Kaligodha, a Sakyan princess. So the Venerable 
was known as Kãligodhaputta Bhaddiya, “Bhaddiya the son of Sakyan princess 
Kaligodha.” 


(a) Aspiration expressed in The Past 


This Mahathera Bhaddiya was a son of a wealthy family in the lifetime of the Buddha 
Padumuttara, a hundred thousand aeons ago. He went to the monastery (as has been told in 
the story of Anuruddha) to listen to the Dhamma. 


That day he saw the Buddha declared a monk as the foremost (e/2đagsa) among those 
belonging to high family (uccakulika). He became Instantly Inspired, thinking: “[ should 
also become one like him 1n the dispensation of a future Buddha.” Accordingly, he Invited 
the Sangha, headed by the Buddha, to a mahđ-đãna performed for seven days. Thereafter, 
prostrating at the feet of the Buddha, he said: “Exalted Buddha, I do not long for a 
luxurious lIfe as a result of my đna but I do wish to become a monk who 1s foremosf 
among those of high family.” 


Surveying the future, the Buddha foresaw that his wish would be fulfilled and said: ““This 
wish of yours will be fulfilled. A hundred thousand aeons from now, the Buddha Gotama 
wIll arise. Then will you become one declared foremost among the monks who come from 
a superlor family.” Having thus predicted, the Buddha gave a sermon of appreciation 
concerning the meal and left for the monastery. 


After receiving the prediction, he enquirred good works conducive to that end and had 
seafts for preachers made and donated, He had coverings for the seats made and donated. 
He donated fans for preachers' use while preaching, he gave offerings In honour of 
preachers, and lights outside the s7, the chapter house. In this way, he performed acts of 
merit till the end of his life. On passing away, he was reborn either In divine or human 
abodes. Some time between the Buddhas Kassapa and Gotama, he was reborn as a 
householder's son In the city of BaranasI. 


At that time, a large number of Paccekabuddhas came from Gandhamadana mountain to 
Baranasi and, having taken therr seats on the bank of the Ganga, where water was plenty, 
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they partook therr food. Knowing that the Paccekabuddhas always went to that site and had 
ther meals, the householder, the future Bhaddiya, placed eight great stone slabs as hIs 
donafion and treated the Paccekabuddhas to nourishment as long as he lived. 


(b) Ascetic Life adopted in His Einal Existence 


During the interval between the two Buddhas, Kassapa and Gotama, lasting Iinnumerable 
aeons (bwddhamtara asankhyeyya period), he was reborn only in the realms of devas and 
human, and ¡n the lifetime of this Buddha, his rebirth was that of a Sakyan prince 1n the 
city of Kapilavatthu. He was named Bhaddiya by his parents. 


When he came of age, he became a leading prince of the six Sakyan princes (who 
adopted monkhood along with the barber Upäali). While the Buddha was soJourning 1n the 
mango grove near the fown of Anupiya, he received ordination as a Đh/k&h„ and attained 
arahatship 1n the vassz of the same year. 


(After such attainment, as he lived In bliss of phala-samãpafi; he uttered with joy: 
“O, blissful I am! O, blissful I am!” Worldling 5J/k&»„s dịd not know of his 
atfanment and misunderstood that he uttered so from his recall of his previous 
princely luxury. They reported to the Buddha. This account may be read In the 
Udãna.) 


(c) Etadagga Title achieved 


At a later time, while the Buddha was sfaying at the Jetavana monastery, He addressed 
the bhikkhs regarding Venerable Bhaddiya: 


"Etadaggamw bhikkhave mama sãvakãnam bhikkhinam tuccäkulikãnam 
yadTidam Bhaddiyo Kaligodhaya puto, " 


“Monks, among my bjikkhøus-disciple belonging to a high family, Bhaddiya, 
son of Kaligodhã, 1s the foremost.” 


Speaking thus In praise, the Buddha declared that Venerable Bhaddiya was the foremost 
(cfadagsa) among those of high birth. 


(Herein the original name of the Venerable*s mother was Godha. As she was 
slightly dark, she was called Kalgodha, the Sakyan Princess. Hence the 
Venerableˆ*s name Kaligodhaputta Bhaddiya, “Baiddiya, the son of Kaligodha.” 


(Kaligodha was the oldest of all Sakyan princesses. At the time the Bodhisatta 
atfaned Buddhahood, his father, King Suddhodana, was over ninety. (This can be 
guessed by careful consideration,) He was not strong enough then to perform his 
duties as a leading monarch unlike when he was younger. Therefore, he must have 
been a nominal head of the Sakyan princes. So Bhaddiya was elected king, for the 
choice was made from senior to Jjumior families and 1t fell upon him. But the prince 
gave up his kingship of the Sakyan and became a monk. Hence his appointment as 
“the foremost among the monks of high birth.” 

AlIlternatively, Venerable Bhaddiya had been king for five hundred successive 
©xIsfences as a result of his resolution made ¡in the past. Hence his Uccakulika- 
etadagga title.) 


(7 LAKUNDAKA BHADDIYA MAHATHERA 
(a) Aspiration expressed in The Past 


This Venerable Lakundaka Bhaddiya was a son of a wealthy householder in the city of 
Hamsävatl, in the lifetime of Buddha Padumuttara. In the way mentioned before (in the 
s(ory of Venerable Anuruddha), he went to the monasfery to listen to a sermon. 

At that time, the Buddha declared a monk as the foremost (eíađagga) im having very 
sweet voice. Seeing this, he became 1nspired to become like the monk ¡n the lifetime of a 
future Buddha. So he invited the Sangha headed by the Buddha and gave them a grand đãna 
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for seven days. Thereafter, he supplicated: “Exalted Buddha, I do not wish for any other 
result on account of this đZnz but to be declared a monk who 1s foremost (efœđagga) 
among those who has sweet voice, in the dispensation of a future Buddha.” So saying, he 
remained prosfrated at the Buddha's feet. 


Surveying the householder s future, the Buddha saw that his wish would be fulfilled. He 
therefore said: “Your wish will come true. A hundred thousand aeons from now, Buddha 
Gotama wIll appear. Then you will become a monk In His dispensation and be declared 
foremost among those possessing sweet voice.” Having predicted thus, the Buddha returned 
to the monasftery. 


Life as Cittapatta Cuckoo 


Having received the prediction, the son of the wealthy man performed good deeds till his 
death and was reborn only in the realms of devas and humans. When the Buddha Vipassi 
appeared, he was a cuckoo named Cittapatta and lived in the Khema Deer Park. One day, 
he flew to the Himavanfa and came back carrying a sweet mango 1n his beak. While seeing 
the Buddha surrounded by monks, 1t occurred to him: “On other days, I saw the Buddha but 
I had nothing to offer. However, I have brought this ripe mango today for my children to 
eat. I shall bring them some other fruit, but this mango I shall offer the Buddha.” Then he 
flew down and was hovering overhead (but not resting on the ground yet). Perceiving the 
cuckoos thought, Buddha VipassT looked at His attendant, Venerable Asoka, who took out 
the alms bowl from 1ts bag and placed 1t in the hand of the Buddha. Then the Cuckoo put 
the mango, which he had brought in his beak, into the Buddhas bowl as his offering. At 
that very place, the Buddha ate it while sitting. Filled with saađha, the cuckoo repeatedly 
reflected on the atfributes of the Buddha as mụuch as he had known and having paid respect 
to the Buddha, he returned to his nest where he remained for a week without searching for 
food; instead he spent the time feeling Joyous and happy. 


In his lie as Cittapatta Cuckoo, this much of his good act was done. Às a result of this, 
the Venerable Lakundaka Bhaddiya voice was very sweet and pleasant. 


Life as A Master Carpenter 


During the time of the Buddha Kassapa, the future Venerable Lakundaka Bhaddiya 
became a master carpenter. After the Buddhas Parinibbana, His devotees discussed about 
building the only shrine for the only body relic. The main disagreement was the s1ze of the 
shrine. Some said: “It should be seven yø/anas.`” Some said: “Seven yø/anas 1s too big. (The 
consfruction could not be finished.) Let us make 1t six yo/anas.”” Some said: “S1X yojđnas 15 
stll too big. (I: could not be done.) Let us make 1t five yø7anas.`” In this way, the s1ze Was 
reduced to four yø/a?as, three yojanas, twO yøjanas. Then the master carpenter, the future 
Mahathera Lakundaka Bhaddiya, as he was chief at the meeting decided: “Friends, come. 
No matter who said what, let us built a cefiza which 1s easy to repair 1n future.” So sayIng, 
he took the measuring rope and went to the consfructfion site. While measuring, he made 
the length of one gấvw/a and said: “Let each side of the shrine be one øgøwwía so that the 
four sides wIll make a yøjana. As 1t WIll be a yojana at the base, so wIll be 1ts height.” The 
carpenter thus broupht the discussion to an end. 


In agreement with him, the people built the đh/ucefiya, the relic shrine, which was one 
gãvuía on each side and one yø7ana 1n total and the one yøjana as 1(s height. In this way, 
the masfter carpenter decided the size and the construction of the cefiya dedicated to the 
Buddha who possessed Iincomparable attributes. 


(b) Ascetic Life and Attainment of Arahatship in His Final Existence 


As a result of his decision on the size of the shrine of the Buddha, the possessor of 
unique atfributes, he was short-bodied, shorter than others, 1n all his subsequent existences, 
and in his last existence 1n the lifetime of our Buddha, he was born in a wealthy family in 
the city of Savatthi. His parents named him Bhaddiya. 


When the wealthy son Bhaddiya came of age, the Buddha was residing at Jetavana, He 
went to the monasfery and listened to the Dhamma. So great was his faith that he received 
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monkhood and learned the medifation subJect from the Buddha. Putting effort in Vipassana 
practice, he affained arahatship. 


Teachings centring around Lakundaka Bhaddiya Mahathera 


(Herein, the worthy and 1nspiring discourses in connectfion with the Mahathera will be 
reproduced In brIef.) 


Discourses leading to The Venerable's Arahatship 


After becoming a monk, he took the meditation subject from the Buddha and engaged 
himself in Vipassana practice and attained so/äpaffi-phala first. At that time, monk-learners 
(sikkhã), such as sofãpannas, sakadägamins and anãgãmins, approached  Venerable 
Sãriputfa to ask him for medifation subJects, or sermons or answers to their problems for 
the sake of higher attainments. In complying with their requests, the Venerable explained to 
them how to medifate; he gave them sermons and answered their questions. As the monks 
continued to strive, some attained sakadãgãmï stage, some anãgãmï stage, some acquired 
the threefold Knowledge, some the sixfold Psychic Power and some the four Analytical 
Knowledge. 


Seeing these monks and poising himself to selze an opportumty for his own upHft, 
Venerable Lakundaka Bhaddiya reflected on his stoutness of heart and his being almost 
devoid of defilement; and reflecting thus, he approached the Venerable Sãriputta and 
exchanged greetings with him and made a request for a sermon. The Venerable on his part, 
gave a sermon that was in harmony with the young Venerable 's inclination. 


In accordance with the Venerables sermon, the Venerable Lakundaka Bhaddiya 
developed his Vipassana wisdom along the line set in the teaching. Ôn account of the two 
factors, namely, the might of the Venerable Sãriputtaˆs teaching and Venerable Lakundaka 
Bhaddiya”s possessilon of acts of merit done 1n the past, the latter*s Vipassana wisdom 
1mproved, culminating 1n arahatship. 


Fully aware of this, the Buddha, at that time utfered a solemn utterance as follows: 


Uddh 'am adho sabbadhi vippamufto 
ayam hamasmĩ tÌ anãnupassĩ. 

Evam vimufto udatäri ogham 
atinnapubbam apunabbhavaya. 


An arahar, who has destroyed his sawøs 1s freed from above („đdham), 1.e. 
the maferial elements (r”pa-dhzfu) and the Iimmaterial elements (arữpa- 
dhafu) as well as from below (ađho), 1.e. the elements of sensual pleasure 
(kama-dhãfu) and also with regard to all kinds of formations (sabbadhi), 1s 
freed in the manner of three kinds of deliverance, namely, deliverance by 
elimination (vikkhambhana-vimuffi), deliverance by cutting off (samuccheda- 
vimuứffi) and deliverance by calming (pafipassaddhi-vimutfi). That arahalt, 
who has destroyed his ãsavas, no longer wrongly sees throuph conceit and 
false view (with regard to the five aggregates of riima, vedana, safññn, 
sankhãra and viññãna), taking ““This really am II” The arahar, who has thus 
been delivered In all manner from the ten fetters and all unwholesome things, 
has crossed the fourfold whirlpool or the whirlpool of samwsãra which he had 
never dreamed to do so before the attainment of the noble Path. He had 
crossed over to the other shore through total extincion (2ãdisesa- 
nibbãng) and stands blissfully there for taking no new bĩrth. 


(This is an extract from the Pathama-Lakundaka Bhaddiya Sutta, Cũlavagga, Udana Pali.) 
Further Sermons given by Venerable Sariputta 


As has been described im the first 5⁄4, while meditating based on the first advice 
received (from Venerable Sãriputta), Venerable Lakundaka Bhaddiya attained arahatship. 
But the Venerable Sãriputta was unaware of this (for lack of reflection) and still thinking 
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that Bhaddiya was still a learner. (On a later day) the Venerable Sãriputta preached to him 
1n detail, how to reach arahatship, by doubling the length of the sermon and touching upon 
many poïnís, just as a very generous donor, when asked for a lifle, would lavishly give 
more than what was required. Ôn his part, Lakundaka Bhaddiya dịd not react by thinking: 
“Now that l have done my duty as a monk, what 1s the use of this preaching of his,” Instead 
he listened to the preaching as before with all reverence to the Dhamma (đhamna-garava). 


Seeing the situation, the Buddha, staying at the Jetavana monastery of Savatthi, uftered a 
solemn ufterance by means of His supernormal power so that Venerable Sãriputta might 
come to know of the destrucion of moral defilements by the Venerable Lakundaka 
Bhaddiya: 

Acchecchi valfam vyagã nirãsam 
visukkhã saritdna sandati. 
Chinnam vaf‡an na yaftafi 
eseva mío dukkhassa. 


In an arahaf, who has destroyed szwas, the round of moral defilement 
(kilesa-vaffa) 1s cụt off. [Note that the cutting of the round of moral 
defilement leads to that of the round of actions (kamma-vafa).| An arahat, 
who has destroyed sawas, reached the wonderful bliss of Nibbana that 1s 
free from craving. In an zrahaf who has destroyed ãsavas, the morally 
defiling river of craving that has flowed steadily has been dried up by the 
fourth sun of arahaffa-magga 1n the way the five great rIvers were, because 
of the rising of the fourth sun when the world was on the verge of 
devolution. (Craving (2ø), 1s the cause of suffering, samudaya-sacca. 
Therefore, the elimination of craving means the elimination of all kinds of 
passion. Hence craving (72/3), 1s emphasised here.) By no means does the 
river-like craving flow any longer. The round of action that has been cut, the 
way the free 1s uprooted, never repeafs 1fs being. (Note that the cutting of the 
round of action øIves rise to that of the round of results (vipãka-vaffa) that 
might otherwise take place 1n future.) The absence of the round of result due 
to the cutting of the round of passion and actions, 1s the end of suffering. 


(This 1s an extract from the second Lakundaka Bhaddiya Sutta, Cula-vagsa, Udana 
PalI.) 
The Venerable Lakundaka Bhaddiya's Virtues preached by The Buddha 


Once, while the Buddha was sfaying at Jetavana, Savatthi, a large number of bhikkhu 
visited Him. At that time, Venerable Lakundaka Bhaddya, after going on alms-round with 
many other monks mm a village, having finished his meal, washed his alms bowl, dried 1t, 
put 1f 1n 1ts bag, carried 1t on his shoulder by means of a sling. He folded his outer garment 
and put 1t on his left shoulder. He had all forms of pleasant deportment, such as stepping 
forward, stepping backward, looking straightforward, looking sideward, bending, 
síretching, and casting down his eyes. He set out on foot to the Buddha with his mind well 
concentrated by both mindfulness (sa) and clear consciousness (sđ#2a7añña) treading on 
the fore footstep with the hind footstep. 


When he went thus, he did not mix with others but followed behind them. Reason: he led 
a solitary life (eka-cär?). Another explanation: his ugly dwarfish body structure brought 
Jeers and contempt from such worldly monks as Chabbaggiya-bhikkhus (the Band of Six). 
Remembering this, the considerate Venerable thought: “May these few worldly monks not 
develop unwholesomeness, on account of me!” Hence his following behind them. In this 
manner, these 57/kkh„s and the Venerable arrived in Sãavatthi and entered the Jetavana 
monasftery and approached where the Buddha was. 


Seeing from a distance the pleasant deportment of the Venerable who was following 
behind the monks, 1t occurred to the Buddha thus: “These monks do not know the øreafness 
of might of my son. Therefore, some of these worldly monks have overwhelmed my son 
with contempt and Jeers. Such actions would bring them no benefit but cause suffering for 
long. Now, the time has come for me to reveal the virtues of my son to them and thereby 
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sefting him free from their domineering acfs of contempt.”” So the Buddha asked the monks: 
“Do you see, monks, that bikkh„ who came behind you and who was bullied by some 
worldly monks with their mocking remarks because of his ugly dwarfish frame?” “Yes, we 
do, Exalted Buddha,” answered the monks. Then the Buddha said: 


“Monks, this 5/kkhu 1s of great supernormal power. There is almost no /hZna in which 
he has not engaged. (That is to say the monk had experienced ¡n all the /hãnas, such as 
ripa-samaäpdtti, aripa-samapatti, brahmavihara-samapaffi, nưodha-samapafi, and phaÌa- 
samapaffi. By this statement, the Venerables possession of supernormal pOW€FTS IS 
1ndicated.) The Venerable has personally accomplished arahatship, even In this present life, 
by realizing 1t through extraordinary intelligence — the arahatship that 1s the goal of 
peerless and noble practice sought after by those clansmen who tightly chose to leave 
household life for monkhood. (That 1s to say he 1s a monk who has continuously been 
absorbed In arahaffa-phala-samapafi. By this statement, the Venerables possession of 
might was manifested.) rahaffa-phala-samapafíi was enjoyed by the noble Venerable; 
henece it was his relish (awubhawva).”, 


After saying thus, the Buddha also gave a solemn utterance 1n verse as follows: 


Nelango setapacchädo, ekãro vattatfi ratho. 
anTieham passa ãyantam, chinnasotamn abandhanam. 


Behold carefully this charlot-like body frame of my son Lakundaka 
Bhaddiya. It consists of the wheel, the principal component part of the 
chariot equal to the flawless morality of arahatship; the coverings of the 
chariot equal to the white and clean emancipation of arahatship, the spokes 
of the wheel of the charlot equal to the incomparable mindfulness of 
arahatship; the chariot-like body frame of my bosom son Bhaddiya moves 
about In full swing even without lubrication. Following from behind a large 
number of monks, he has no suffering of defilement. AlI his trailing oil of 
craving has been eliminated. He had none of the ten fetters. 


Here, the Buddha was so overJoyed because of the virtues of the Venerable that 
He urged others to have a look at the Venerable's body. 
(This 1s an extract from the Apara Lakundaka Bhaddiya Sutta, Culavagsa, Udana 
Pali.) 
Besides, others accounts and preachings concerning the Venerable Lakundaka 
Bhaddiya may be noted from the Dhammapada Pali and Commentary, the 
Theragatha Pali and Commentary, eíc. 


(c) Etadagga Title achieved 
At a later time, while the Buddha was sfaying at Jetavana and holding a meeting, He 
declared, in respect of Thera Lakundaka Bhaddiya: 
“EKtadaggam bhikkhave mama sãvakanam, bhikkhinam mafjussaranam 
yadidam Lakundaka Bhaddiyo. ” 


“Monks, Lakundaka Bhaddiya 1s the foremost (e/2dagsea) among my 
disciples for having sweet voIce.” 


(8) PINNDOLA BHARADVAJA MAHATHERA 
(a) Aspiration expressed in The Past 


The future Pindolabharadvaja was reborn 1n a family of lions during the lifetime of 
Buddha Padumutfara and lived, moving about for food at the foot of a mountain. One 
morning, when the Buddha surveyed the world, He saw the lion having the potentials to 
attain the Path, the Fruition and Nibbana. Accordingly, the Buddha made His alms-round in 
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the city of Hamsavati and In the afternoon, while the lion was 1n search of food, He entered 
the lions den and was absorbed In øézodha-sưmapúfíi, in siting posture with his legs 
crossed, 1n midaIr 


'When the lion came back from his search for food and stood at the entrance of the den, 
he saw the Buddha's miraculous sifting in midair and 1t occurred to hìm thus: “The man, 
who has come to my place, 1s able to sit there. This noble personage must be great and 
worthy of honour indeed! As he 1s worth honouring, he 1s able to sit cross-legged 1n midalr 
1n the cave. His body light also spreads and flashes everywhere. I have never seen such a 
miracle. This noble individual must be the best of all who ought to be honoured. I too 
should do honour to Him to the best of my ability.” So thinking, the lion bring all kinds of 
terrestrial and watery flowers from the forest and spread them on the ground up to the 
heipht where the Buddha was sifing. Then he stood right in front of the Buddha, 
worshipping him. The next day, he discarded the withered flowers and replaced with fresh 
one to make a similar seat and with 1t, honoured the Buddha. 


In this way, the lion made floral seats for seven days and he took great delight In It. At 
the same time, he acted as a guard at the entrance of the cave honouring the Buddha 
thereby. Ôn the seventh day, the Buddha emerged from HIs m0irodha-samãpafíi and stood at 
the caves entrance. Then the lion circumambulated Him three times keeping Him to his 
right and paid homage to Him from the four cardinal points and stood still after stepping 
back. 


The Buddha, having realized that such performance of merIfOrious acts was efficacious 
enouph for his attainment of the Path and the Fruition, rose 1nfo the sky and returned to the 
1nOnASf€ry. 


Life as Son of A Wealthy Merchant 


As for the lion, because he was separated from the Buddha, he felt very unhappy and 
after his death took rebirth in the family of a wealthy (mahđ-saÏa) merchant in Hamsavat1 
City. Ôn coming of age, he went along, one day, with other cifizens and while listening to 
the Buddha's Teaching, he saw Him declaring a monk, the best among those who spoke 
boldly on the Path and the Fruition. As in the case of the pervious zmahã-?heras, the 
merchanfs son performed mzhã-dãna to the Buddha for seven days and aspired after a 
similar posiftion 1n future. 


Seeing that the mans wish would be fulfilled, the Buddha predicted to that effect. After 
receiving the prophecy, the, merchanfs son did good works ti his death. When he passed 
away from that life, he was never reborn 1n the woeful states for a hundred thousand aeons 
but, instead, alternatively only in the realms of devas and human beings. 


(b) Ascetic Life adopted 1n His Final Existence 


Having reborn thus from the human realm to the deva and vice versa, Pindola was born 
1nto the family of a wealthy brahmin, in the city of Rajagaha, during the lifetime of the 
present Buddha and was named Bharadvaja. 


The Name Pindola Bharadvaja 


'When Bhãradvaja came of age, he studied the three Vedas and when he had accomplished 
his studies, he became a teacher, going from place to place and teaching five hundred 
brahmin youths. As he himself was a teacher, at every feeding-place he personally received 
the food rather agsressively. As he was somewhat greedy with regard to food, he 
emphatically looked for food together with his studenfs, asking: “Where 1s gruel available? 
Where 1s rice obfained?” Ôn account of his wandering and longing for food wherever he 
was, he came to be known as Pindola BharadvaJa, “BharadväJa the seeker of food.” 


Survival of The Name even in Monkhood 


At a later time, Pindola Bhãradvaja suffered economic misfortune and became poor. Ône 
day, the Buddha went to RãJagaha and gave a sermon. After listening to the sermon, the 
Brahmin developed faith and took ordination as a bhikkhu. 
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Those who had joined the Buddhist Sangha were generally known by their clan name. 
Therefore, the Đ//k&+„ should have been know as Bharadvaja. But he was not, Instead he 
was called Venerable Pindola Bharadvaja. The reason for this was that he carried a poft-like 
bowl and ate a bowlful of gruel, or a bowlful of cakes and a bowled of rice. Then other 
monks told the Buddha of the monk's gluftony. 


The Buddha forbade his use of the bag for the bowl. So the poor monk had to keep 1t 
upside down under the couch. When he kept 1t, he pushed it under the couch causing a 
friction between the brim of the bowl and the rough ground. When he took 1t out he had to 
cause the same thing. As time went by, because of the repeated frictions, the bowl which 
originally was big like an enormous pot became a bowl with the capacIty of cooked rice 
from an mwbana measure of uncooked rice. Then the monks reported the matter to the 
Buddha, who from that time onwards permitted the Venerable to use the bag. Thus the 
Venerable was like one who adopted monkhood for food, hence he was called Pimndola. 
Because he belonged to the Bharadväaja clan, he was named Bhaãradvaja. Also after 
becoming a Đhikkh he continued to be called Pindola Bharadvãja, a two-word name. 


At a later time, when he sfrove to engage in development of sense-facultes (/ndriya- 
bhayana), he attained arahaffa-phala and became an arahai. 


After his attainment of arahatship, he went from one dwelling place to another, from one 
monasfic compound to another, carrying a curved 1ron rod (used) as a key and fearlessly 
roaring a lions roar: “hose who have doubt as regards the Path and the Fruition, let them 
ask mel” (A detailed account of this should be taken from the translaton of the 
Pindolabharadvaja Sutta, Jaravagsa, Indriya-sarnyutta, in the Mahavagga of the Sarnyutta 
Nikaya.) 

One day, he brought down, by means of his supernatural power, the sandalwood bowl 
that was hanging In the air from the top bamboo pole which was supported by a serles of 
other poles to the height of sixty cubits by a wealthy merchant of Rãjagaha. Surrounded by 
applauding people, the Venerable went to the Veluvana monastery and placed the bowl im 
the hand of the Buddha. Although, knowing about 1t, the Buddha asked: “Dear son 
Bhãradvaja, from where did you get this bowl]?” When the Venerable explained, the Master 
said: “You, dear son, have shown such a thing as /farimanussa-dhamma, 1.e. the jhãna, 
magsa and phaÏla, that surpass the ten wholesome courses of action belonging to men 
(kusala-kamma-patha) []Just for an unworthy gain]. You, dear son, have done something 
that should not be done!” Beginning with these words, the Buddha rebuked the Venerable 
1n many ways and set up a rule that forbade performance of miracles. (A detailed account 
of this may be re-read In the Chapter 33.) 


Afterwards, three kinds of talk occurred amidst the 5Jikkhs with regard to his virtues: 
(1) “The Venerable Pindola Bharadvaja, known as Satinadiya Mahathera, as he was In the 
habit of making bold speeches, on the day of his attainment of arahatship, fearlessly 
announced: “Phose who have doubts about the Path and the Fruition, let them ask mel° ” 
(2) “He reported his attainment of arahatship to the Buddha whereas other Venerable kept 
silent.” (3) “The Venerable himself habitually makes daring speeches and causes pleasure 
1n people. He flew up and brought the sandalwood bowl of the RãJagaha merchant.” The 
bhikkhus told the Buddha of these three virtues put together. 


As 1t was the nature of Buddhas to reproach what should be reproached and to admire 
what should be admrired, the Buddha only selected what was worth admiring, said In pralse: 


“Monks, by developing his three faculties and by repeatedly reflecting on them, 
the monk Bharadväja declared his arahatship, saying: “I know that there 1s no more 
rebrrth for me, that I have practised the noble practice, that what 1s to be done has 
been done and I have nothing else to do concerning the Path! 


“What are the three faculties? The faculty of mindfulness (sư/inđriya), the faculty 
of concentration (smadhindriya), the faculty of wisdom (paññindriya), by 
developing and by repeatedly reflecting on them, he declares his aftainment of 
arahatship, saying: “I know that there Is no more rebirth for me, concerning the 
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Path! That I have practiced the noble practice, that what 1s to be done has been 
done and that I have nothing else to do 1n concerning the Path!” 


“Monks, in what do these three faculies end? They end in bringing about 
destruction. Destruction of what? Destruction of rebirth, old age and death. Monks, 
as he knew full well that he had no more rebirth, old age and death, the monk 
Bharadvaja speaks of his arahatship: “I know that there 1s no more rebirth for me, 
that I have practised the noble practice, that what 1s to be done has been done, and 
that I have nothing else to do concerning the Pathl' ” 


The Buddha said thus In praise of Venerable Pindola Bharadväja. 


lt was this very Venerable Mahathera who gave a sermon to King Udena of Kosambi and 
established him as a lay devotee In the Triple Gem. (Vide the translation of the Salayatana 
Vagga of the Sarnyutta Nikaya for a deftailed account oÝ 1.) 


(c) Etadagga Title achieved 


While holding a ceremony at a later time, the Buddha declared admiringly of Pindola 
Bhãradvãja as follows: 


“Monks, oƒ my disciple bhikkhus, who ƒearlessly speak like a lion% roar, 
the monk Pindola Bhãradvija is the ƒoremost (etadagga)!” 


Thus the Buddha appointed the Venerable Pindola Bhãradväja as the foremost (efadagga) 
of being Sĩnhanaãdika, “maker of a lion's roar.” 


(9) MANTANIPUTTA PUNNA MAHATHERA 


(The Mahathera”s original name was Puñña. Since he was the son of the Venerable 


Kondañña's sister, Mantam the brahmin lady and was thus known as Venerable 
Mantani-putta Puñña.) 


(a) Aspiration expressed in The Past 


The clansman, who would become the Venerable Mantan-putta, was born into the 
wealthy brahmin family, in the city of Hamsavati, before Buddha Padumuttara appeared a 
hundred thousand aeons ago. Ôn his naming day, his parents and relatives gave him the 
name Gofama. 


On coming of age, the brahmin youth Gotama, son of a wealthy brahmin, studied the 
three Vedas and also became skilful in all crafts. While going from place to place In the 
company of five hundred youths (who were his pupIls), he reflected on the Vedas and on 
seeing in them no means for liberation from søsãra, 1t occurred to him thus: “Like the 
trunk of a banana plant, these Vedas are smooth outside but there 1s no substance Inside. 
My wandering with adoring attachment to them resembles an act of grinding the chaff In 
the hope of getting rice. What 1s the use of these three Vedas? There 1s no use at all for 
me.” Again he pondered: “[ shall adopt an ascetic life and develop bzahma-vihãra-jhãnas. 
Being one who never falls off from such /hnas, I shall take rebirth in the abode of 
Brahmas” Pondering thus he went together with his five hundred pupils to the foot of a hill 
and lived there as an ascetIc. 


The followers of the hermit Gotama were matted-hair hermits numbering eighteen 
thousand. The Master Gotama himself was accomplished in the five mundane psychic 
powers and the eight mundane /hZnas and taught his eighteen thousand disciples how to 
develop concentration of mind by means of certain devices. Following the teaching of their 
master, the eighteen thousand disciples also became accomplished in the five mundane 
psychic powers and the eight mundane /hãnas. 

In this way, as time went by, when the Master Gotama Hermit became old, the Buddha 
Padumuttara was stilll living amidst with a hundred thousand ÖJ/k&kh„s and having His 
natve HarnsavafI City as His resort for food. One day at daybreak, when the Buddha 
surveyed the world of sentient beings, He saw the potentials of the hermit disciples of 
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Gofama. 


He also foresaw that “With my visit to Gotama Hermit, he would aspire to be foremost 
(efadagsa) among those who could proclaim the Dhamma well in the dispensation of a 
Buddha to come.” Accordingly, He cleansed Himself, took His bowl and robe and went in 
the guise of an Insignificant man and stood at the entrance of Gotama's hermitage, while 
the hermit”s disciples were away 1n search of herbs and fruit. 


Although he had not known beforehand that the Buddha Padumuttara had appeared, the 
ascetic teacher Gotama, on seeing the Buddha, guessed the great man from a distance: 
“Considering the physical perfection of this noble visitor, such a personality could become 
a universal monarch If He were to live a household life but If He were to live an ascetic 
life, He could become a genuine Omniscient Buddha, who burst opens the roof of &ilesa. 
Therefore, the man coming, appears to me as one liberated from the three worlds.” As soon 
as he saw the Buddha, he bowed his head most respectfully and said: “Glorious Buddha, 
please come this way!” So saying, he prepared and offered a seat to the Buddha. Buddha 
Padumuttara then took the seat and preached to Gotama. 


At that time, his pupils, the matted-hatr ascetics, returned. They had the thought: “We 
shall offer choice fruit and roots to our master and, as for us, we shall only have the 
remaininss,” but, they were surprised by the sight of the Buddha sitting 1n a high place and 
theIr master in a lower place. 


“Look, we have been roaming about under the Impression that there was nobody else who 
was nobler than our master In the world. Ñow we have clearly seen a great man who let 
our masfer take a lower seat and who Himself took a higher one. This noble person must 
be most honourable!” So thinking, they went, bringing therr fruit baskets. The Master 
Gotama, fearing that the pupils might respect him in the presence of the Buddha, asked 
them from a distance: “Pupils, do not pay homage to me! The Supreme One In the world of 
sentilent beings, together with devas and Brahmas, who deserves the homage of all, 1s 
seated here. Pay homage to Him!" Trusting therr teacher that he would not have said 
without knowing, they bowed at the feet of the Buddha. 


“Pupils, I have no other food to give to the Buddha. Let us offer Him these fruit and 
roofs.” So saying, he put choice ones info the Buddhas bowl. Only when the Buddha had 
partaken the fruit and roots, then the hermit and his pupils ate their shares. 


After partaking of fruit as His meal, the Buddha wished: “May the two Chief Disciples 
come to me with a hundred thousand 5j/kkh„s.” At that moment the Chief Disciple, 
Venerable Mahadevala, considered: “Where has the Exalted One gone?” and knowing that 
“the Buddha wishes for our visit,” he appeared In front of the Buddha with his head bowed, 
together taking a hundred thousand 5hjkkhs. 


Gotama addressed his pupils: “Pupils, we have nothing to offer to the assembly of 
monks. They have no choice but to sfand miserably. Let us make seats of flowers for the 
Sangha headed by the Buddha. Bring aquatic flowers and terrestrial flowers quick!” The 
ascefic pupils Instantly brought beautiful and fragrant flowers by their supernormal powers 
from the foot of the hill. And, In the way stated In the story of Mahathera Sãriputta, they 
made floral seats. (The engagement In ø#odha-samapaffi-jhana by the Buddha and His 
monks, the holding of floral umbrellas over them by the hermits and all the other accounfs 
should also be undersfood 1n the way as mentioned In the story of Mahathera Sãriputta.) 


Ón the seventh day, when the Buddha emerged from ?zodha-samapaffi-jhãana, He saw 
the hermits, who were surrounding Him, and asked a Đ/k&kh„s-disciple, who was foremostf 
(efadagsa) 1n preaching: “Dear son, these hermits have done a great honour. You dear son, 
shall give them a sermon 1n appreciation of the floral seats.” The arahaf took the command 
respectffully and gave an appreciative sermon after reflecting on the Teaching. At the end 
of the sermon, the Buddha Himself preached, in addition, the means leading to attainment 
of the Path and the Fruition im a voice that resembled the Brahmas. When the preaching 
ended, the eighteen thousand matted-hair hermits attained arahatship, except their master, 
Gotama. 
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As the master, however, was unable to realize the Truth in that life, he asked the Buddha: 
“Exalted Buddha, who is the bj/kkhu that gave a sermon earlier?” When the Buddha 
answered: “Hermit Gotama, the monk who preached first 1s the foremost (eí2dagga) 
among those who are able to preach well in My dispensation.” Gotama said: “Exalted 
Buddha, as the result of the merit of my service (zđhikãra) given to You, may Ï, like the 
monk who preached to me first, become the foremost (e/ađagga) among excellent 
preachers in the dispensation of a future Buddha.” Having said thus, he prostrated at the 
feet of the Buddha. 


The Buddha surveyed the future and saw that the wish of Hermit Gotama would be 
fulfilled without any hítch. Accordingly, He predicted: “In future, a hundred thousand 
aeons from now, Buddha Gotama wIll appear. Then you will become foremost among 
those who are excellent in preaching the Dhamma!” And He called the ascetic pupils who 
had now become azazhzís: “Come, monks.” (“tha bhikkhavo.”) Then the haiïr and the beard 
of all the hermits disappeared Immediately (without being shaved) They were Instantly 
robed and readily equipped with alms-bowls and robes created by their miraculous power. 
Their ascetic appearance vanished and they fully attained monkhood like zmahãtheras who 
were Of sixfy years' standing or eiphty years of age. Buddha Padumutfara returned to the 
monasftery accompanied by the whole lot of monks. 


(b) Ascetic Life adopted 1n His Final Existence 


Having rendered his service to the Buddha ti the end of his life and performed good 
works to the best of his ability, the Hermit Gotama took rebirth only in the realm of gods 
or that of humans for a hundred thousand aeons. At the time of our Buddha's appearance, 
he was reborn In the family of a wealthy brahmin ¡in the brahmin village of Donavatthu. 
The child was named Puñña by the parents and relatives. 


Having attained the Path, Wisdom of arahatship and Omnisclence, the Buddha taught the 
Frst Sermon and In the course of His Journey, He stayed somewhere, with RaJagaha as his 
resort for alms-food. While the Buddha was sfaying there, Venerable Annasi Kondañña 
came to the brahmin village of Donavatthu, near Kapilavatthu, and ordained Puñña the 
youth, his nephew (son of his sister) and taught him how to practise as a monk. The next 
day, Venerable Kondañña visited the Buddha and having venerated respectfully and sought 
permission, he went to the Chaddante forest, residing there ti] his death. 


Venerable Puñña MantanT-putta, however, did not go along with his uncle (brother of his 
mother) to the Buddha, for he thought: “I shall go to the Buddha only after my atfainment 
Of arahatship, the culmination of my đuties as a monk.” So he stayed behind in the city of 
Kapilavatthu. And when he put great effortfs in his endeavours, he soon attained arahatshIp. 


From the Venerable Mantäni-putta, five hundred clansmen took ordination. As he himself 
followed and practised the ten forms of speech (ka/hã-vafthw)', to the five hundred monks 
he gave an exhortaton Iinvolving the ten forms of speech. Being established in the 
exhortation of their teacher, all the five hundred monks worked to fulfil theIr ascetic duties 
and attained arahatship. 


Knowing about the culmination (arahatship) of their performance of ascetic duties, the 
five hundred monks went to their preceptor (4//ha»a), Venerable Manftani-putfa, and 
walted upon him. And they said: “Venerable Sir, our ascetic works have culminated 1n their 
hiphest point of arahatship. We also practise the ten forms of speech quite easily. The time 
has come for us to visit the Exalted One.” On hearing the words of the monks, the 


1. The ten forms of speech (ka/ha-vaffhw) are: (1) apiccha-katha, speech concerning few wants, (2) 
santaffhi-kathä, speech concerning easy contentment, (3) paviveka-kafhä, speech concerning 
seclusion, (4) asamsagga-kathä, speech concerning freedom from the five-fold contact, (Š) vĩriya- 
kathã, speech concerning industriousness, (6) s7/a-ka£ha, speech concerning morality, (7) samadi- 
kathã, speech concerning mental concentration, (8) aññã-kathã, speech concerning wisdom, (9) 
vimifthu-kathä, speech concerning liberation and (10) accavekkhanakathä, speech concering 
reflective wisdom. (As he himself engaged in these ten forms of speech, so did he give these ten 
to his followers as his advice.) 
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Venerable thought: “The Exalted One knows my easy practice of the ten forms of speech. 
When I preach, I always make 1t a point to give such a speech. If I now go with them, 
surely they will surround me. It Is not befitting for me to visit the Buddha by being 
surrounded by such a community of b7/kkhus. Let them go earlier and visit the Exalted 
One first.” So thinking, he said to the monks: “Dear friends, you please go ahead and visif 
the Exalted One before me. Also, worship at the feet of the Exalted One In my name. Ï 
shall follow you by the way you take.” 


The five hundred 5j/k&h„š, who were all the natives of Kapilavatthu where the Buddha 
was born, who were all arahais, free from ãsayas, and who had all made easy acquisition 
of the ten forms of speech, accepted the advice of their preceptor. They arrived at the 
Ve]uvana monastery of Rajagaha after covering a distance of sixty yøjanas. Having 
venerated at the feet of the Buddha they sat at a proper place. 


Since 1t was a custom (đhammnafã-ãcinna) of Buddhas to exchange greetings with vIsIfors, 
the Buddha spoke sweet Introductory words by asking: “How are you, monks? Are you Ẩit 
and well?” and so on. He also put another question: “Where did you come from?” “We 
came from the region of Kapilavatthu, your birthplace.” replied the monks. Then the 
Buddha asked: “Among the monks of the region of Kapilavatthu, my birthplace, who 1s 
admired by his fellow Đh/kkhus that one of few wants, speaks words of Dhamma connected 
with few wants?” As a prilorlty matter, the Buddha asked this question of 5/kkhu who 
easily practised the ten forms of speech. The answer, given unanimously by the five 
hundred monks was: “The Venerable Mantam-putta 1s In that way, Venerable Sĩr.” 
Overhearing the answer, the Venerable Sãriputta was very keen to meet the Venerable 
Mantäni-putta Puñña. 

The Buddha, thereafter, went from Rãjagaha to Savatthi. Learning of the Buddha's visit to 
Savatthi, Venerable Mantani-putta Puñña went alone to Sãvatthi and met the Buddha 
personally (without any monks leading him). The Buddha gave him a sermon with 
reference to the ten forms of speech (&kaíhã-vaffhu). Having listened to the sermon, the 
Venerable paid respect to the Buddha, and went to Andhavana forest in order to sfay 1n 
seclusion and spent the day at the foot of a tree. Hearing that the Venerable was on his way 
to Andhavana, the Venerable Sariputta followed him, continuously watching the head of the 
foregoing Venerable from behind, lest he should lose sight of him. After walting for a 
chance, Venerable Sãriputta, in the evening, approached the tree (where the Venerable 
Puñña was). Having exchanged greeting with him, Venerable Sãriputta asked him the serles 
Of seven puritles (isđđh?). Venerable Puñña answered each and every question. Then one 
expressed to the other his appreciation of therr mutual Dhamma-talks. (A detailed account 
of this may be taken from the Rathavimta Sutta, Opamma Vagsa, Mũilapannasa of the 
Majjhima Nikaya.) 


(c) Etadagga Title achieved. 
At a later time, in an assembly of monks, the Buddha spoke 1n praise of Venerable 
Mantin-putta: 
“Etadaggam bhikkhave mama sãvakanam bhikkhinam dhammakathiianam 
yad idam Punno Mantäni-putto. ” 


“Monks, among my Đj¡kkhwu-disciple who preach the Dhamma, Manfäni-putta 
1s the best. 


Speaking thus, the Buddha placed the Mahathera foremost (e/ađagga) among all excellent 
Dhamma-preachers. 


(10) KACCAYANA MAHATHERA 
(a) Aspiration expressed in The Past 


The good man, the future Kaccayana Mahathera, was brought up im a family of 
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householders during the lifetime of the Buddha Padumuttara. One day, he went to the 
monasftery and stood at the edge of the audience listening to a sermon. Seeing the Buddha 
declared someone as foremost (eízdagseø) among those who were good at elaborately and 
analytically preaching the Dhamma which had been spoken of In brIef, 1t occurred to him 
thus: “Phis monk 1s supreme indeed! He was praised by the Exalted One as the best among 
those who can elaborate and teach in detail (what 1s briefly taught by the Buddha), I too 
should become a monk with such a tifle In the đispensation of a future Buddha.” So 
thinkimg, he Invited the Buddha and performed a grand đua for seven days In the way 
mentioned above. “Exalted One,” said the man, “as a result of seven days mahä-đãna, I do 
not wish for any other bliss but to be the foremost (¿/adagga) like the monk, who, seven 
days ago, being declared (as the best among those who can elaborately and analytically 
speak what has been brlefly spoken).” Having said thus, he prostrated at the feet of the 
Buddha. 


When the Buddha Padumuttara surveyed the future, He saw that the clansmans wish 
would be fulfilled. He therefore prophesied saying: “O friend clansman, at the end of a 
hundred aeons from now, there will appear Buddha Gotama. In His dispensation, you wIll 
become the foremost (cíadageøa) among those Đh/kkh„š who are able to expound ïn detail 
the meaning of the doctrines taught briefly.” After giving an appreciative sermon the 
Buddha left. 


Donation of Gold Bricks 


Having performed meritorious deeds till he died, the clansman was reborn either 1n the 
deva-world and the human world for a hundred thousand aeons and was born in a good 
family, In the cñy of Bãranasr during the lifetime of the Buddha Kassapa. When the 
Buddha entered Parinibbana, the clansman went to the site where a gold cefiya was being 
built. There he donated bricks of gold worth a hundred thousand coins in honour of the 
Buddha and wished: “Glorious Buddha, in whichever plane of existence I am born may the 
colour of my body be gold!” 


(b) Ascetic Life adopted in His Final Existence 


Having performed acts of merit, he was reborn either 1n the deva-world or the human 
world for one asañkhyeyya-kappa during the Interval between two Buddhas. In the lifetime 
of our Buddha, he was a son of the Purohifa In the city of UjJeni. On his naming day, his 
father remarked: “My son having a golden complexion brings his own name.” He was, 
therefore, named Kañcans (gold) by his parents and relatives. On reaching adulthood, the 
golden boy was accomplished In the three Vedas. When his father, the Purohita, died he 
succeeded him In the same post. He, as the Purohita, was also known by the name of his 
clan, which was Kaccana. ( a contracted form of Kaccayana). 


King Candapajjota sumnmoned his ministers and said: “Ministers, a Buddha has emerged 
in the world. Those of you who are able to bring Him to me may do so.” When the 
ministers unanimously replied: “Great King, no one except the Purohita Kaccana was able 
to do so. He may be sent to bring the Buddha.” The King then summoned him and said: 
“Friend Kaccäna, go and bring the Buddha to me.” “Noble King,” replied Kaccana, “I shall 
go, provided I have your permission to become a monk.” “Friend Kaccaäna, do whatever 
you want, but bring the Buddha.” So saying, the King gave his permission. 


Thinking: “Those who go to a Buddha should not do so 1n a large company,” so he went 
to the Buddha with others, he being the eighth (i.e. he took only seven companmions with 
him). The Buddha taught a sermon, at the end of the sermon, Purohita Kaccana atfained 
arahatship together with his seven compamions, all beinng endowed with Analytical 
Knowledge (Pafisambhida-parza). Then the Buddha stretching out his right hand and called 
out: “Come, monks.” The hatr and the beard of all eight Instantly disappeared; alms-bowl 
and robes created by miracle (/đh7maya) appeared on their bodies. They achieved ascetic 
life and their appearances became that of. zmahãfheras 0Ÿ sixty or eighty years' standing. 


Having reached the apex of his monkhood (which was arahatship), Venerable Kaccana 
dịd not forget but requested the Buddha to visit the city of Ujjenï by reciting verses In 
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pralse of the Journey, as did the Venerable KaludayT. Hearing the words of the Venerable 
Kaccana, the Buddha came to know: “Kaccãna wants me to go to UjJeni. Buddhas do not 
set out to a place which 1s not worth visiting due to some reasons.” Therefore, He asked 
Venerable Kaccana: “Dear son, you alone go to UjJenT. If you go, King CandapajJjota will 
be pleased.” 


Being aware that “Buddhas speak no word of ambigutty,” the Venerable made obeisance 
most respecffully and left for UjJjeni City with the seven 5Ùh/kkh„s who were once his 
COmpanIons. 


Two Daughters of Different Merchant 


While on the way to Ujjeni, the Venerable went on an alms round in the township of 
Telapanali, which was situated In the middle of his Jjourney. In that township lived two 
ladies whose fathers were merchants. Of them one belonged to the family of the merchant 
whose business had failed. When her parents died, she had to live, depending upon her 
nurse. But she possessed a full and beautiful body; her hair was longer than that of others, 
softer and more pliant as well and in jet-black, resembling the colour of a bee. The other 
lady, living In the same township, had less ha1r. Prior to the Venerable Kaccãna's visit, she 
tried to buy some haïr from the lady with luxuriant hair through a messenger saying that 
she would pay her a hundred or a thousand coins or any price demanded. But the owner of 
the hair refused to sell. 


Ơn the day that Venerable Kaccana came for alms-food, the lady with the beautiful hair 
saw him together with the seven b#/kkh„s but with empty alms-bowls. Then it occurred to 
her: “A golden complexion descendant of Brahma has come with the bowl that has been 
washed empty but I have no other things to offer. This lady happen to have sent somebody 
to buy my harr. Now I shall get enough offerings for the noble Venerable with the money 
from the sale of my hair.” So she sent her nurse to Invite the Venerables and gave them 
seafs 1n her house. 


When the Venerables began to sit down, the lady went Iinto her chamber and asked her 
nurse to cut her hair and she sent her, saying: “Mother, go and sell my hatr to the lady of 
such and such a name and bring back whatever amount of money paid by her. We shall 
offer food to the Venerable Ones.” The [sad] nurse wiped her tears with the back of the 
palm of her one hand and holding up her breast with the other hand, she went to the other 
lady, secretly carrying the hair so that the Venerables might not see 1t. 


“lt 1s a usual way of dealing on the part of the buyer to have no appreciation for 
the thing personally brought by the seller however much the merchandise 1s 
excellent and valuable.” (1.e. the buyer tries to get 1t at a very low price.) 


Hence, the wealthy but poor haired lady thought: “Formerly I was unable to obtain the 
hair although I was willing to pay a lot of money for 1t. Now the hatr has been cut off but 
she will not get the original price. She must accept any amount Ï am going to pay.” 
Accordingly she said to the nurse: “Nurse, I failed to get the hair despite my offer of mụch 
money fo your misfress. The lifeless obJect such as this hair which might have fallen 
anywhere 1s worth only eipht coins.” So she paid the nurse only eipht coins, an 
unreasonably low price. 


The nurse brought the money to her mistress who offered a portion of food worth a coin 
to each of the eight monks. When the Venerable Kaccana reflected, he saw the lady's act of 
merit was full of potentials. So he asked: “Where 1s the lady now?” “In her chamber, Sĩr,” 
answered the nurse. The Venerable then asked the nurse to bring the lady before him. 


The lady, donor of the alms-food, came out at the Venerable”s request, made but once, 
for she had much respect for the monks and having bowed before them, she developed her 
strong faith repeatedly in them. (The seeds of food-gift sown 1n the Buddha's dispensation 
which 1s likened to the fertile soil yield good results even in the present life.) Hence, as 
soon as the lady bowed down, her hair became luxuriant as before. The Venerables then 
received the food and rose to the sky even while she was seeing them; and they descended 
at King CandapajJJota”s garden called Kañcana-vana. 
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Having seen the Venerable Kaccana, the gardener went to the King and informed: “Great 
King, our master, the Purohita Kaccana, became a monk and visited the royal garden.” 
King Candapajjota went to the garden and made obeisance to the Venerable, who had 
finshed his meal, with five kinds of veneration and sat at a suitable place and asked: 
“Venerable Sir, where 1s the Exalted One?” When the Venerable answered: “Noble King, 
the Buddha Himself has not come yet. He has Just sent me." The King asked again: 
“Venerable SIr, from where did you get the meal today?” In replying to the Kings question 
appropriately, Venerable Kaccana told the King all about the hard-earned merit of the lady 
who was hIs alms-food g1ver. 


Having provided the Venerable with accommodations, King Candapajjota Invited him to 
the next dayˆs meal and returned to the palace where he called up the lady, the food donor, 
by royal order and made her his Chief Queen. This was only the acquisition of wealth and 
happiness In the present life by the lady as the result of the first Impulsive (?a(hama- 
javana) wholesome volition. 


(Herein the meaning 1s: in performing đZna such as food-offering, there are seven 
1mpulsive moments concerning great wholesome volition (mahã-kusala-cetana). Of 
them, the first impulsive volition results in the present life, 1f there are favourable 
circumstances. Hence, the first Iimpulsive volilon 1s called điƒha-dhamma 
vedaniya-kamma, “deed resulting in the present life.” The seventh impulsive 
volition result in the second life, If there are favourable circumstances. Hence I( 1s 
called #»apajja-vedaniya-kama, “deed resulting 1n the mmediately following life.” 
The voliion of the middle five impulsions results In successive lives from the 
thírd, 1f there are favourable circumstances. Hence, any volition of these middle 
five impulsion 1s called aparäpariya-vedaniya-kamma, “deed resuling 1m 
successive lives.” It means deed resulting in successive eXIsfences. 


(“When a deed brings about Ifs result”, the result 1s of two kinds: 5hava and bhava- 
samäpaííi. The resultant mental agsgregates and the body formed by kamma that 
emerged at the time of conception (22ƒisanđử?) and at the time of growing (pavaífi) 
are called Đhava result. The mental aggregate and the body generated by kamma 
are called paffi-bhava. Various forms of wealth enjJoyed In life are called 5høva- 
Samãpdaffi result. 


(Of the three kinds of resuling deeds, the +224//4-vendamiya-kama and 
aparãäpariya-vedaniya-kamma bring fully thetr respective bhaya-result and bhava- 
Samãpaffi result. As regards the first impulsive volition or the deed resulting in the 
present life, when it results presently, 1t brings only Đhaya-sưmãpdfii, 1.€., Various 
forms of wealth to be enjoyed ¡n that life, but not 2hava because that result has 
already given by janaka-kamma that had created conception as Its result in this Hife. 
Therefore, the first impulsive volition or the deed resulting 1n the present life of 
the lady in question brought her only the bhava-samäpafíi result which was wealth 
and property 1n the same exIstence.) 


From that time onwards, King Candapajjota dịd great honour to Venerable Kaccãna. 
Pleased with the teaching of the Venerable, many became monks In his presence. Since 
then, the whole city of Ujjenï had been overwhelmed with the colour of the robes and 
blown by the breeze caused by the movements of going and coming of the monks. The 
Queen conceived a son and when she gave birth to him after ten months, the prince was 
named Gopäla after his grandfather. Subsequently the Queen became well-known by the 
name of Gopalamafã 1n relation to her son. Às Queen Gopäla-mäfä was so Impressed by 
the Venerable Kaccana, she bullt a big monastery for him, in the garden of Kaccana-vana 
and donated 1t to him with the King's permission. Having made the people of Ujjem 
faithful in the Buddha's dispensation, the Venerable returned to the Buddha. 


(c) Etadagsa Tifle achieved 


At a later time, while staying at Jetavana, in the assembly of monks, the Buddha spoke 1n 
praise of Venerable Kaccana and declared him foremost (¿fđagga), in connection with the 
three discourses: (1) the M4adhupindika Sufta, (2) the Kaccãna-peyyäla and (3) the Parayana 
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“EKtadageaw bhikkhave mama sãvakamnam bhikkhunam samkhitena 
bhãsitassa vittharena atham vibhajantãnam yadidam Mahakaccäno. ” 


“Monks, among my discIples who are able to analyse 1n elaboration what has 
been taught briefly, the monk Mahakaccana 1s the foremost (efadagga).” 


The sermons given by the Venerable may he taken from the Apadãna Text and its 
Commentary, the Therã-gathãa Text and 1ts Commentary, efc. 


(11 & 12) TWO PANTHAKA MAHATHERAS 
(a) Aspirations expressed 1n The Past 


A hundred thousand aeons ago, during the time of Buddha Padumutfara, the householder 
brothers, who were native of HamsävatI City, having profound faith in the three Gems, 
consfantly went to the Buddha to listen to His Dhamma. One day, the younger of the two 
saw a monk being declared foremost (eíadageø) 1n two qualitles: (1) among those who 
created mind-made images and (2) those who were clever In engaging In zãvacara-jhãna. 
lt then occurred to him thus: “Great, indeed 1s this monk. Despite his such being, he 
roamed about practising two things. It would be nice 1f I too should roam about pracfising 
these two things 1n the dispensation of a future Buddha.” 


The younger brother 1nvited the Buddha and performed a grand alms-giving to Him for 
seven days. Then he expressed his wish to the Buddha, saying: “Venerable Sïr, seven days 
ago, you declared a certain monk: “This monk 1s foremost (eíađaggø) In my dispensation 
by virtue of his two qualifties, namely, ability of creating mind-made 1mages of oneself and 
skill in engaging In riavacara-/hãna. As a result of this specially performed act of merIt, 
may I be foremost with those two qualitles also.” 


When the Buddha surveyed the future, He saw that this householders wish would be 
fulfiled and said: “In future, a hundred thousand aeons from now, there wIll arise Buddha 
Gotama. That Buddha will declare you as the foremost concerning these tfwo qualifles.” 
After giving an appreclative sermon, the Buddha departed. (This was the wish expressed by 
the younger brother.) 


As for the older householder brother, one day he saw a certain monk being declared by 
the Buddha the foremost (efzdagga) 1n the field of saññã-vivaffa-kusala or having skill im 
ariipavacara-jhãna, and like his younger brother, he too performed special act of merit and, 
thereafter, expressed his wish: “May I be the foremost (e/zđdageø) In the field of 
ariipavacara-/hana!” “Your wish would be fulfilled,” predicted the Buddha. 


Both householder brothers dịd good works during the lifetime of the Buddha and when 
the Buddha attained Parinibbana, they dịd homage by offering gold at the shrine which was 
built for the Buddha's bodily relics. Upon therr death, they were reborn in the abode of 
devas. While they were being reborn either In the divine or human worlds only, a hundred 
thousand aeons had elapsed. 


(Of the two brothers, an account of the meriftorious deed done by the elder brother, 
Mahapanthaka, 1n that ¡interval existence, was not given particularly In the Maha 
Atthakath). As for the younger brother, Culapanthaka, he became a monk ¡n the 
dispensation of Buddha Kassapa, and for twenty thousand years he practised ođãfa-kasina 
meditation (medifation on a white device) and was reborn again 1n a deva-world. Later, our 
Buddha attained Enlightenment, after teaching the Dhammacakka sermon, He went to stay 
1n the Bamboo Grove of RaJagaha. 


(An account of the emergence of the two Panthaka brothers will be inserted herewith). 
The daughter of Dhanasetthi, a wealthy merchant In the city of RaJagaha, fell in love with 
her male servant, and fearing that others would come to know about their affair, she 
discussed with her lover: “We shall no longer live here. If my parents were to know of this 
affair of ours, they would kill me, and cut me Into pleces. Let us go and live elsewhere!” 
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They agreed with each other. Secretly taking her Jewellery, she went out through the door 
that was opened first. They then fled to live in another place which unknown to others. 


While the two were living in this unknown place, the lady became pregnant owing fo 
their Intimacy. When her pregnancy reached maturity, she consulted her husband, saying: 
"Sir my pregnancy 1s now mature. lí 1s too miserable for both of us, If I give bírth at a 
place away from our relatives or friends. Let us return to our parents' house.” Her husband 
delayed the decision by saying, Just to please his wife: “We shall go today.” or “We shall 
travel tomorrow.” Then the lady thought: “This stupid man dared not go, for his gulÏt 1s sO 
serious. Parents cerfainly desire, as a rule, the welfare of their children. Whether the stupid 
man follow me or not, [ should go.” So thinking, while her husband was out, the lady 
departed alone after storing up her belongings and leaving a message with her next-door 
neiphbour that she was going to her parens. 


When her husband returned later and finding out that his wife had left for her parents' 
residence, he followed her In haste and eventually caught up with her in midway. At the 
very spot of their meeting, the lady gave birth to a child. Asked by her husband: “What 1s 
this thíng dear?” the lady answered: “Sĩïr, a son has been born.” “What shall we do now?” 
they discussed between themselves and decided, saying: “We are going fo Our parenfts' 
home to deliver the child. Now the delivery of the child has taken place In the middle of 
the journey. What is the use of going to our paren(s' place. Let us go home!” So the two 
agreed and went home. The baby was named Panthaka, “Master Road,” (as he was born on 
the road). 


Before long, the lady conceived again, when the second son was nearing his birth, he too 
was born on the way to the home of his mothers parents. Hence the first son was renamed 
Mahapanthaka, “Master Big Road,” and the second named Cũlãpanthaka, “Master Small 
Road.” 


The husband and the wife then returned home, each carrying a son. While they were 
living there, hearing such terms as “younger uncle°, “older uncle, “grand father'”, 
“erandmother`, etc. 1n the conversation of other children, the older son, Mahapanthaka, 
asked her mother: “O mother, other children mentioned, “srandfatherˆ, “srandmother” and 
so forth. Do we have our relatives?” The mother said: “Well, you are ripht, dear son! You 
have no relatives here but in Rajagaha, however, your grandfather 1s a great merchant of 
wealth. Your relatives are many ¡mm that city too.” “O mother, why do we not øo to 
RãJagaha?” asked Mahapanthaka. 


The mother did not give her son the reason for not going to the city of RaJagaha. When 
she was repeatedly asked by her sons, she said to her husband: “Sĩr, the children are 
troubling my mind very much. Ôn seeing us, our parenfs wilÏ not cut our flesh and eat. Let 
us øo! Let us show the sons their grandparents' house? Let us send them there!” 


“Madam, I dare not go to your parents' house,” said the husband, “but I shall manage to 
send you, so that you will certainly get there.” “All right Sir,” said the wife, “the house of 
their prandparents should be shown to the children in one way or another.” The couple then 
headed for Rãjagaha, carrying their boys and In due course arrived im that city. At a resf- 
house, near the city-gate they lodged. The mother took the boys and Imnformed through 
somebody of their vIsit. 


'When the parents received the Information, they considered as follows: “For those who 
roamed 1n s#sãra there 1s none who has not been therr son, or their daughter. These two, 
however, have committed a great offence against us. Both cannot live In our presence. 
They do not deserve to be with us. But let them take this much of money and live In a 
comfortable place. Let them send the two boys to us.” Then they sent a messenger. The 
lady took the money sent by her parents and handed over the two litle sons to the 
messensers, to be taken to ther grandparent. The two brothers, Mahapanthaka and 
Culapanthaka grew up In comfort in the house of their grandparens. 


(b) Ascetic Life adopted in His Einal Existence 


Of the two brothers, Cũ]apanthaka was very young and tender, Mahapanthaka, however, 
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always went along with his grandfather to the Buddha to listen to His discourses. As he had 
always been listening to the discourses 1n the presence of the Buddha, he was Inclined to 
become a monk. Therefore, he sought permission from his grandfather, Dhanasetthi, 
saying: “Grandfather, If you will permit me, [ would like to become a monk.” “What a 
wonderful thíing you have said,” replied the wealthy merchant. “For me, your becoming a 
monk 1s far better than the whole world! Go ahead, as you wish, grandson!” Replying thus 
gladly, the merchant accepted Mahapanthaka's request and took him to the Buddha. 
“Merchant,” addressed the Buddha, “how 1s 1? Have you got a boy?” “Yes, Exalted 
Buddha,” answered the merchant, “this boy 1s my older grandson. He 1s asking me to make 
him a monk under You.” 


Then the Buddha ordered a nearby monk who used to go on alms-round: “Have the boy 
1ntlated!” After explaining the medifation on the five component parts of the body “with 
skin as the fifthˆ (aca-pafñcaka kammaffhãna) to the boy, the monk made him a novice. 
Since he became Samanera Mahapanthaka, he had learnt the words of the Buddha, (the 
Canonical Texts), and having completed twenty years of age, he took monkhood upon 
himself. After becoming a monk, he engaged seriously in meditation that led him to 
mastry over the four arữãwacara /jhãnas. Having emerged from the /hãnas, he 
assiduously devoted himself to vi2zssanã meditation and finally attained arahatship. In this 
way the Arahat Mahapanthaka become foremost among those jjkkh„s who were 
extremely skilful in engaging 1n that meditation. 


Initiation of The Younger Brother 


'Venerable Mahapanthaka spent the time by enJoying the bliss of Fruition. One day, after 
considering whether it would be possible for him to give his younger brother such 
wonderful bliss, he went to the wealthy merchant, his grandfather, and requested: “Dear 
donor, Sĩr, 1ƒ you agree, I would like to make Cũ|apanthaka a novice.” When the 
grandfather gave his consent, saying: “Do as you wishl You may make him a novicel!” 
'Venerable Mahapanthaka had him 1nitiated and established in the ten precepts. 


Samanera Cũlapanthaka tried to learn from his older brother the following verse: 


Padumam yathã kokanadam sugandham 
pãio siyã phullam avitagandham. 
Angirasam passa virocamanarn 
tapantam ãdiccam ivantalikkhe. 


Just as the lotus flower named Kokanada, because of Ifs many petals and 
beauty, and pervading sweet smell, 1s lovely with splendour and ever present 
Íragrance as 1t opens at daybreak, even so, the Buddhaˆs fragrance, by His 
body and His personal virtue, shining by His glory, splendored whenever one 
sees, emanates rays of light from His body, resembling the round sun that 
rIses and appears 1n the sky during the season of Sarada (August-November). 


Whatever words that he had been learnt previously disappeared from his memory 
whenever he proceeded to learn the next one. For four months, he was still trying to 
commit the verse to memory. (Although four months had passed, he still could not learn 1t 
by heart.) 


(During the lifetime of Buddha Kassapa, Cũlapanthaka was a learned monk. He 
Jeered at a dull monk In his learning PalI. Às a result, the dullard gave up his 
pursue 1n learning, for he felt so shameful on account of the jeering and lost self 
confidence. Owing to that evil act, as Culapanthaka, he alarmingly became a 
dullard after his novitiation. Hence, he surprisinply forgot all that had been 
memorised as soon as he went on to the nexf porfIons.) 
— Anguttara Nikãya — 
Thereupon the elder brother, Mahapanthaka, drove him out, saying: “Culapanthakal You 
are one ïn this dispensation who 1s not worthy of the Path and the Fruition (øđhabba). You 
cannot learn even a single verse In four months. How are you, who cannot learn a verse In 
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four months, able to reach the apex (arahatship) of your monkhood? So get out of this 
dwelling!”” As driven out by his elder brother, the novice Cũlapanthaka dared not stay there 
and stood, weeping at the edge of the dwelling (where his brother would not see). 


At that time, the Buddha was soJourning In the Mango-grove monastery, built and 
dedicated by the physiclan JTvaka, with RãJagaha as His resort for alms-food. Then Jivaka 
sent a man to the Buddha to Iinvite him along with five hundred monks for the next dayˆs 
meal. At that moment Venerable Mahapanthaka was the Đha/fudesaka, 'in-charge of food 
distribution°. The man therefore referred the matter to him, saying: “Venerable Sĩr, please 
accept the food offerings for five hundred monks.” “[ accept the food for the monks” he 
replied, “except Culapanthaka.” 


Meditation Subject given by The Buddha 


Hearing the reply, Venerable Cũulapanthaka was extremely dejJected. Seeing the 
Venerables plight and knowing that he would achieve liberation “on my visif, the Buddha 
went to him and, showing Himself from a distance neither foo near nor too far, asked: 
“Dear son Culapanthaka, why are you weeping?” “Because, Venerable Sir, my brother 
Thera expels me,” answered Cũulapanthaka. “Dear son Panthaka,” addressed the Buddha, 
“your brother possesses no sayänusaya-fñãna, the power of knowing intentlons and 
Iinclinations of beings. But you are 5đddhaveneyya-puggala, 'an individual to be led by a 
Buddha.' ” With these encouraging words, the Buddha gave him a plece of clean but rough 
cloth created by his power. The Buddha added: “Dear son Panthaka, keep this in your fIist, 
muttering “Ra/o haranam, rajo haranamn — Thịs cloth 1s liable to take dirt! Thịĩs cloth 1s 
liable to take dirt.` Thus you medifate on 1t.” 


(Herein, Cũlapanthaka In a pervious birth was a king and while touring the city for 
1nspection, his forehead sweated and he wiped the sweat with his clean walst- 
garment. The garment became dirty. The King then talked to himself: “Because of 
the Iimpure body, such a clean cloth becomes Impure, abandoning 1fs own nature. 
Impermanent indeed are things conditioned!” 


Thus he gained the perception of Iimpermanence. Hence for Cũl|apanthaka, the 
meditation subject of “ra/o haranam” was a forceful contribution to his attainment 
Of arahatship. Therefore the Buddha gave him the clean rough cloth as he saw the 
Theras previous good act and as He wished to urge him to engage meditation on 
the subJect that matched with that good act.) 


Attainment of Arahatship 


Venerable Culapanthaka sat down rubbing with his hand the cloth given by the Buddha 
and muttering “®aj/o haranam, rajo haranam — Ït 1s liable to take dirtt Tt 1s liable to take 
dirt!” When he dịd the rubbing several times, the threads of the garment began to get dirty. 
When he repeated the rubbing, the cloth became dirtier like a kitchen-cloth. As the time 
came for his wisdom to ripen, the law of extinction and desfruction manifested 1tself in his 
mind. And he reflected: “This piece of cloth was originally white and clean. But on account 
Of 1s assoclation with my body („ãđïinnaka), 1t 1s now full of dirt. My mind 1s also like 
this cloth. It happens like the cloth. The mind, originally pure and clean In 1s unperturbed 
state, tends to become soiled on account of 1s associaton with such unwholesome 
concomitant factors as greed, hate, delusion, etc. Having thus reflected on his person and 
heart, he proceeded to strive for menfal concentration and gained the four rữ7ãrvacara- 
jhãnas. When he, on the basIs of these /hZnas, engaged In vi?assanã medifation, he attained 
arahatship together with the fourfold Analytical Knowledge. As he had mastered the 
manơomaya-ripavacara-jhãana, 1e. the ripãvacara-jhana 1nvolving menfally produced 
forms, he was able to create many bodies from one or one body from many and had other 
simlar powers. Besides, he was accomplished im the Teaching (Three Pifakas) and 
endowed with the six psychic powers. (Such happenings are called mageasiddha-pariyatti 
and maggasiddha-abhifñña, “^without particularly learning and without particularly striving”, 
one becomes learned in the Teaching and possessed of psychic powers as soon as one 
attains arahafia-magga. Both learning and powers took place by the force of the zgga, sO 
may 1t be said.) 
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The following day, the Buddha visited the house of the physician JTvaka together with 
499 bhikkhus and sat there for meal offerings. Venerable Culapanthaka could not go along 
as his brother Venerable Mahapanthaka did not accept the Invifation for him. The Physician 
Jivaka managed first to make offerings of rice gruel. The Buddha did not take the gruel but 
covered His alms-bowl with His hand. When Jivaka asked: “Exalted Buddha, why do you 
not receive the gruel?” “here Is a monk still left behind at the monastery,” said the 
Buddha. 


Thereupon Jivaka sent a man saying: “Go, friendl Bring the monk who had been left 
behind at the monastery.” Prior to the arrival of the man, the Venerable Culapanthaka had 
created, by his power, a thousand 5jjk&„s, one different from another in shape as well as 
1n action, such as making a robe, efc. 


Because the man sent by Jivaka saw too many Đ;jkkh„š at the monastery, he did not 
1nvite them all, for he had been asked by Jivaka to bring Just one person. So he went back 
and said to the physician: “Master Jivaka, the monks left behind at the monasfery are more 
more than all these monks who are here In your house. Ï was at lost and could not think of 
the right one I should bring.” Jivaka asked the Buddha: “What 1s the name of the /hera who 
was left behind at the monastery, Exalted Buddha?” When the Buddha said that 1t was 
Culapanthaka, JTivaka sent the man again, saying: “Go again, friend! Ask: “Who 1s the noble 
Thera named Cũ]apanthaka?' and bring him.” 


The man returned to the monastery and asked: “Who 1s the noble /herz named 
Culapanthaka?” “Culapanthaka am II Culapanthaka am I!” answered the whole thousand 
monks. The man returned again and said to Jivaka: “Master, all the thousand monks 
replied: “Culapanthaka am I! Cũlapanthaka am I!' I am puzzled as to whom [I should Invite, 
not knowing this one or that?” As the physiclan JTvaka was an ra donor who had 
realized the Four Truths, even by the way the man informed him, he came to know that the 
one left behind at the monastery was of supernormal power. “Go again, friend!” said 
Jivaka, “Iell the one who answered first, tell him that he 1s sumnmoned by the Buddha and 
bring him by taking the edge of his robe.”” Saying thus Jivaka sent the man back once more. 
The man went again to the monastery and did as his master had ordered. Instantly the 
thousand 5jjkkhws disappeared. Then only could the man bring Culapanthaka. Then only 
did the Buddha accepted the gruel and partook of 1t. 


Having gone back to the monastery after partaking of the food, a discussion took place at 
a meeting of the monks thus: “Supreme indeed are Buddhas. He could cause a monk, who 
failed to learn by heart a single verse 1n four months, to become such a powerful one!” 
Knowing the minds of the monks, the Buddha came to the meeting and sat on the Buddha's 
seat. Then He asked: “Monks, what are you talking about?” When the monks replied: 
“Exalted Buddha, we were talking about nothing but Your grace. We were talking that 
Culapanthaka has recerved a big favour from You!” The Buddha said: “Monks, receiving 
supramundane inheritance now by following My advice 1s not wonderful enough. While he 
was Of Iimmature wisdom long long ago in the past, Cũlapanthaka received mundane 
inheritance by taking My advice.” “When was 1t, Exalted Buddha?” asked the monks. And 
at their request the Buddha related the Cũlasetthi Jataka to the monks In the following 
manner: 


Cũlasetthi Jataka 


Monks, once upon a time, King Brahmadatta was ruling over the city of BãaranasI. At that 
time, a wIse merchant, known as Culasetthi, was an expert in reading all omens. One day, 
on his way to the palace to walit upon the King, he saw a dead rat and, on observing and 
reflecting at that time on the planets in the sky, and read the omen thus: “Any 1ntelligent 
man, who takes the dead rat, will be able to maintain his family and to do business.” An 
unknown poor man, hearing the wise merchanfs reading of the omen and being aware that 
this wIse merchant would not say so without knowing 1t, picked the dead rat, went to the 
market and sold 1t as cafs food and received a coin. With that coin, he bought some 
molasses and carried a pot of drinking water. Seeing some flower sellers, who had come 
back from the forest after collecting flowers, he gave a little portion of molasses and a cup 
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of clean wafter to each of them for their refreshment. Out of gratitude, each flower seller 
gave a handful of flowers to the poor man. 


(From this point onwards, the poor man will be referred to as the talented pupil' partly 
because he was of talent mind and partly because he was a pupil receiving the 1nstrucfion 
gIven by the wise merchant Cũlasetthi.) With the cost of those handfuls of flowers, he 
bought molasses as much as the flower money could buy and went to a park carrying the 
molasses and a pot of clean drinking water. On that day, the flowers-sellers equally shared 
their flowers with him and departed. In this way, the talented pupil had soon saved eight 
sIlver coins. 


Agam, on a stormy day, the talented pupil went to the big old deserted garden and while 
he was making piles of branches, which were broken and cut down by the strong winds, for 
firewood, he received sixteen coins from the royal potter. With the eight coins accrued 
from the flowers, he now had twenty-four coins, and thought to himself: “I have some 
good means of obtaining money, by making myself a water-donor to the ørass-cuffers. 
Having thought thus, he set up a water Jar at a place neither foo near nor too far from the 
cifty-gate. Then he gave the drinking water free to the five hundred grass-cutters who came 
from the outskirts of the city. The ørass-cutters said to him: “Friend, you have done a great 
service to us. What can we do for you?” The talented pupil replied: “When some occasion 
arises, you may help me.” After saying such words of acceptance, he wandered about and 
made friends with the official of highways and the official of waterways. 


One day, the highway official brought him the good news that a horse merchant would 
visit Baranasl City with five hundred horses. Getting the news, the talented pupil 
transmitted 1t to the grass-cutters and asked them each to bring an extra bundle of grass to 
what they had brought in the previous days. When the time for the entry of the horses 
came, the talented pupil piled up the thousand bundles of grass near the inner doors of the 
city so that the grass was visible to the horse-merchant, after which he sat down. The horse 
merchant could not get the fodder though he roamed about the whole city 1n search of 1t. 
So he gave a thousand coins to the talented pupil and took away the thousand bundles of 
ØTaSS. 

Two or three days later, his [other] friend, the waterway official had the information sent 
to him that a big cargo boat had been moored Inside the harbour. So he thought to himself: 
“Some means of earning money has come up again!” Then he hired a fully furnished 
chariot for eight coins of silver and went In 1t to the sea-port. He gave a ring to the captain 
of the boat as an advanced payment. At a place near the port, he had a curtain properly 
hung, as though 1t was a house of brokerage. Sifting there, he ordered his employees 
saying: “If other merchants come to me, tell me by way of three stages. (There should be 
three places which the Information must pass through.)” 


Hearing of the arrival of the cargo-boat, merchants numbering a hundred, rushed from 
the city of Bãaranasĩ to the port with an idea to buy the merchandise. The employees of the 
talented pupil who were there before the other merchants came, readily said to them: “You 
will not get the goods, for the merchant sitting In such and such a place has made an 
advanced payment for the whole lot of goods.” On hearing these words, the hundred 
merchants of Baranasĩ came to the talented pupil (the so-called great merchant). 


The servants of the talented pupils respectfully Iinformed him of the visit of the 
merchants, passing through the three stages, as they had been told beforehand, Just to 
aggrandize the matter. Each of the hundred merchants gave him a thousand coins as gIÍt 
money to become shareholders In the business. Again each of them offered another 
thousand coins to him as a profit by which way they (made him resign as a shareholder 
and) managed to possess the whole lot of goods on the boat as ther monopoly. The 
talented pupil earned two hundred thousand in one sifing and brought the money to 
Baranasï and thinking: “I should do something out of gratitude.” He took a hundred 
thousand coins and went to the wise merchant Culasetth1. 


Then the wise merchant asked the talented pupil: “Dear son, how diịd you get such a lot 
of money?” The talented pupil related the whole story, saying: “Following the advice you 
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gave on seeing the dead rat, I have become rich by two hundred thousand and twenty-four 
coins.” The wise merchant then considered: “A young man of such a talent should not 
belong to others; he should be mine.” So he gave him his daughter, who had come of age, 
1n marrlase and helped him become head of the household. Upon the death of the wise 
merchant, he was given the rank of that merchant and lived according to his life span and 
was reborn as determined by his deeds. 


Having related both the present story and the past, the Buddha spoke words regarding the 
two evenfs and uttered the following verse for the present life: 
Appakenapi medhavT pabhatena vicakkhano, 
Samuf{thãti attãñnam, anun aggim va sandhamam. 


O my dear sons, monksl As a wise man, by puting fuel into an 
inconsiderably small fire and making efforts to blow repeatedly and 
confinuously, turns 1t Iinto a big mass of fire, so the wise man, who 1s far- 
siphted as well as retrospective, who 1s prudent and refÏlecfIve, can creafe a 
great wealth out of a small and insignificant Investment and he can raise 
himself in that wealth to the state of a millionarre. 


In this way the Buddha delivered this life-story to the monks in the Dhamma assembly. 
(c) Etadagga Title achieved 


At a late time, while the Buddha was siting on the Dhamma-throne, surrounded by 
monks, He spoke In praise of Venerable Cũlapanthaka as follows: 


“Etadaeeam bhikkhave mama sãHWwakãnam bhikkhinam mano-mayam 
kavam abhinimminantinam yadidam Cịapanthhako (l) cefovivaf‡a 
kusalanam yadidam CHịapanthako (2).” 


“Monks, (I) among my discIples who are able to create mind-made bodies 
through psychic powers, Culapanthaka is foremost (e/œđagga); (2) among my 
disciples who are skilful in engaging ziãvacara-7hana, Culapanthaka 1s the 
best (cfadagsa).” 
Thus the Buddha declared Venerable Culapanthaka the foremost (e/zđagga) in two 
qualitles. 


'Wtth regard to Venerable Mahapanthaka, the Buddha said in praise of him as follows: 


“EKtadageamw bhikkhave mama sãwakanan bhikkhimmam sañfñavivdffta- 
kusatanam yadidam Mahapanthako. `” 


“Monks, among my disciples who are skilful in engaging In ariãvacara 
jhaãna, Mahapanthaka 1s the foremost (efœđagga).” 


With these words of praise, the Buddha declared the Venerable Mahapanthaka the 
foremost (efađagga) 1n the matter of sưññã vivaffa-kusala, “having skill on making oneself 
free from consciousness.”” 


(Herein, when other monks created mind-made bodies through psychic powers, 
they were able to create only a few, say, three or four, etc. They could not create a 
large number of such bodies. And when they did, they could bring about only the 
figures that resembled the creator and in the case of action, thelrs was the one and 
the only kind. Culapanthaka, however, created a thousand figures at one stroke of 
advertence 1n the process of consciousness. Such mentally created figures were 
đifferent in shape from one another, and that was why he was declared the 
foremost (eí2đagga) in creating mind-made bodies. Though the words are 
explained In the Commenftary In varlous ways, the explanatilons are omitted here 
lest the reader should get confused. The sermons connected with these two 
bhikkhus should be taken In detaill from the Apadana Theragatha Dhammapada, 
Udãna and their respective Commentarles.) 
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(13) SUBHUTI MAHATHERA 
(a) Aspiration expressed in The Past 


Thịs Subhuti Mahathera, a virtuous clansman, was born In the family of a brahmin 
householder before the appearance of Buddha Padumutfara, a hundred thousand aeons ago, 
his name was Nanda. 


When the young Nanda came of age, he was educated In the three Vedas but since he 
could not find any beneficial substance 1n them, he became an ascetic with other youths, 
numbering forty-four thousand, at the foot of the mountain named Nisabha. He attained the 
five mundane psychic powers and reached the eight mundane attainments. He also help his 
companmions, the forty-four thousand ascetics, attained the Jhanic and psychic powers. 


At that time, Buddha Padumuttara appeared in the world and while He was soJourning 1n 
the royal city of Hamsavat, He surveyed the world of sentient beings one morning and saw 
the potentials of Nanda's pupils, the forty-four thousand matted-hair ascetics, for aftainment 
Of arahatship. As for Nanda himself, the Buddha also saw that he would aspire to be a great 
disciple endowed with two-fold honour. Hence, He cleansed himself early in the morning 
and set out for the hermitage of Nanda, taking His bowl and robe by Himself, In the way 
mentioned In the story of Venerable Sãriputta. The offering of varlous fruits, the spreading 
and offering of seats of flowers and the engagement In mzodha-samãpafii that took place at 
the hermifage was similar to that described in the account of Venerable Sãriputta. 


What was different here was that when the Buddha rose from his 0odha-samapaffi, He 
1nsfructed a disciple, who was endowed with the two-fold honour of (I) living free from 
menfal defilements and blissfully, and (2) being worthy of receiving excellent offering, 
saying: “Dear son, deliver a sermon 1n appreciation of the offering of floral seats to Me by 
the whole lot of ascetics!” Remainng seated, the Venerable delivered the sermon, 
reflecting on the Teaching (Three Pifakas). At the end of the Venerables sermon, Buddha 
Padumuttara Himself preached. When this was over, all the forty-four thousand ascetics 
attained arahatship. As regards their teacher, the ascetic Nanda, he could not follow the 
Buddha's sermon attentively, as he was mentally admiring the preaching 5jjkkhu. (As he 
was ftaking Interest In the preaching Venerable, he could not pay full attention to the 
teaching of the Buddha.) Stretching out His hand to the forty-four thousand pupils, the 
Buddha called out: “E/høœ bhikkhavo — Come, monks.” All of them instantly lost theIr haiïr 
and beard and became equipped with requisites made by His supernormal powers, and 
turned into solemn monks with their sense-faculties well controlled, like zmahãtheras of 
sIXfy years' standing and eighty years' living. 

Having saluted the Buddha, the ascetic Nanda síood in His presence and asked: 
“Venerable Sir, who 1s the monk that gave the talk In appreciation of the offering of the 
floral seats.” “hat monk,” answered the Buddha, “is the foremost (/đagga) 1n blissful 
living, free from moral defilements and in worthiness of accepting excellent offering in 
My dispensation.” “I do not wish for other human and divine pleasure as the result of this 
adhikãra act of mine, performed for seven days, but I do wish to become the foremost 
(efadagsa) in the twofold virtue, In the dispensation of a future Buddha, like the Venerable 
who has Just given the appreciative ftalk,” the ascetic Nanda aspired. Seeing that his dream 
would come true without any obstacles, the Buddha made a prophecy and departed. As 
Nanda always listened to the Dhamma discourses In the very presence of the Buddha and 
kept his /hãnas in their undiminished state, he Iimmediately took rebirth In the realm of 
Brahmas on his death. (This was the Venerable Subhutrs resolution and meriforious act 
performed In the past. His good works done during the mnterim period of a hundred 
thousand aeons are not mentioned in the Commentary.) 


(b) Ascetic Life adopted in His Eind Existence 


'When a hundred thousand aeons had elapsed and when the present dispensation came 1nto 
exIstence, the clansman, who would become Subhuti Mahathera, was reborn as a son of 
Sumana, the wealthy merchant (and brother of Anathapindika) in the city of Sãvatthi and 
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was named Subhiti. When our Buddha appeared and while He was staying with Rãjagaha 
as His resort for alms-food, Anathapindika the merchant arrived at the house of his friend 
(and brother-in-law) the merchant of Rajagaha, bringing with him goods produced in 
Savatthi. On his arrival, he heard of the emergence of the Buddha. After going to the 
Buddha, who was staying now In Sãtavana forest, he became established In so/ãpaffi-phala 
1n this first meeting with Him. (After becoming a noble sø/ãpanna), he requested the 
Buddha to visit Sãvatthi and had lodgings bullt, one at every yø/ana, along the Journey of 
forty-five yojanas between Sãvatthi and Rãjagaha, at the expense of a hundred thousand 
coins. He also bought Prince Jetas garden of eipht royal pzï, for which the payment was 
made by placing gold coins, touching each other, covering the garden area. Then on the 
whole garden site, he built the Jetavana Monastery for the Buddha and dedicated 1t to Him. 
(For a detailed account of this event please refer to Chapter 29 for the story of 
Anathapindika.) 

Ơn the day of the dedication of the monastery, Subhuti went along with his older brother 
and listened to the Dhamma and so strong was his faith that he adopted a monk's life. 
Having become a monk, he studied and was accomplished in the Dye Maãtika, after which 
he had meditation taught to him and strove fo pracfise ascetic practices. All this led him to 
arahatship via the development of Vipassana based on 7meí/ã-/hãna (meditation on loving- 
kindness). 


(c) Achievement of Double Etadagga Title 


When he gave a sermon, Venerable Subhiti did so obJectively (đhamma-difthana) 1.e. by 
concentrating on the Dhamma 1tself (but not by making any reference to an individual, 
puggla-diffhana) the way the Buddha dịd. (This led hìm to be declared the foremost 
(cfadagøga) in living In bliss, free from mental defilements, arzna-vihãri). 


When the Venerable went on alms-round, thinking that “1f I adopt this method, great 
benefits wIll accrue to the donors.” At every house, he habitually engaged im the meffã- 
jhãna before he received the alms-food. (This caused him to be the foremost (c/đagga) In 
being worthy of excellent gift (đakkhimyya). 


Later on, therefore, when the Buddha held a meeting with the assembly of monks, He 
said In praise of the Venerable Subhũt as follows and declared: 


“EKtadaggam. bhikkhave mama sãvakãnam bhikkinam aranaviharmam 
yadidam Subhiti (1), dakkhineyyanam yadidam Subhiifi (2). ” 


“Monks, among my 5h/k&h„-disciple (1) who live blissfully, being detached 
from defilements, Subhũti stands foremost, and so does he stand out (2) 
among those who are worthy of best offerings.” 


(Herein (1) with reference to ara„a-vihãrT efadagsa, moral defilements, such as rđga 
(passion), etc. are called raøa (because they lead to lamentation). 4rahazís, who live 
enjoying bliss, as they are away from moral defilements, are said to be araa-viharT 
individuals. Apart from Venerable SubhũtI, there were other ørzha/s who lived such a life 
too. But when they preached, they did so by employing the method which considered In 
making reference to a certain person (2wggala-ditthana dhamma-desan8) whom they either 
praised or censured. But Venerable Subhuti adopted the method which required him to 
speak of the Dhamma 1(self as his obJective (đhamma-di††thana) — the Dhamma taught by 
the Buddha. That was why he was declared the eíađagea among the arana-vihãrT bhikkhus. 


(The Ủpari-pannasa Pali contains the Arana-vibhanga Sutfa which enumerates the six 
factors of arapwa-vihara, 'living In bliss,” as follows: (a) Following the Middle Path 
(Majjhima-Patipadä) which avoids the two evil extremes. (b) Following the đhamma- 
difthana method, one says: “This 1s the thíing to be praised. This 1s the thing to be 
censured.” If following the øwuggalã-đi/fhana method, one says: “He 1s the person to be 
praised,” and this amounts to flattering; and 1f one says: “He 1s the person to be censured”, 
ths amounts to humiliaton. Hence avoidance of both flattering and humiliation. (c) 
Development of internal happiness (4//h2fa-sukha) after distinguishing between the two 


THE GREAT CHRONICLE OF BUDDHAS 


kinds of happiness; Internal happiness derived from sznzíha (tranguillity) and vi2assanã 
(insight) medifation and external happiness (bahiddhãa-sukha) derived from the fIve senses. 
(d) Speaking of any person, either in his presence or In his absence only, 1Ÿ ones speech 1s 
truthful and profitable. (e) Speaking or preaching not in haste but smoothly, and (†) 
Arguing not 1n a foreign land about the foreign language (though 1t may be different from 
ones nafive language). 


(With regard to (2) dakkhineyya etadagga, other arahafs were also worthy of receiving 
excellent gIfts. But, on receiving food at every house, Venerable Subhũti was aware that “1f 
I do m this way, special benefits will accrue to the donors”. Therefore, he first meditated 
on loving-kindness, then rose from his meditation and received the food. Thịs, therefore, 
earned him the efadagga of dakkhineyya. 


(In this connection, (it should be mentioned that) the Captain of the Dhamma, Venerable 
Sariputfa, dịd the cleansing of the objects. “Cleansing of the obJect` means “cleansing of 
ones ownself” that becomes worthy of the gift and enhancement of 1s result. In this 
connection, 1t may be stated that Venerable Sariputta, the Captain of the Dhamma, used to 
pur1fy the object, (and by “the objJect” is meant the “Venerables own self” that became 
worthy of the gift and that enhanced result of the gIft through his engagemernt In 0rodha- 
samaãpafrfi.) Venerable Subhũti, however, purified the act of giving (and by “the act of 
gIiving` is meant this: when the Venerable engaged in medifation on zøííã, the donors 
mernftally reacted to his meditation; their hearts became softer and their adorations more 
enthusiastic before they made the offering. Hence the purification of the charitable act and 
the development of 1fs result took place also through the donor as the donor 1s led by hIs 
mental tenderness and highly developed adoration.) Elaboration: When Venerable Sãriputta 
went on alms-round, he stood at the door and engaged In 7e meditation for sometime 
until the donor came out bringing the food. Only when the donor reached him, he emerged 
from his medifaton and received the food. Venerable Subhũti, however, engaged in 
meditation on loving-kindness and only when the donor reached him, he emerged from hIs 
meditaion and accepted the offering. Exposition of the Aranavibhaiga Sutta in the 
Ủparipannasa Commentary may be noticed In particularly.) 


The sermons with reference to the Venerable Subhiti should be noted from the Apadana 
Text and Commentary, etc.) 


(14) KHADTRAVANIYA REVATA MAHATHERA 
(a) Aspiration expressed in The Past 


(The original name of this Mahathera was Revata. He was a younger brother of 
Venerable Sãriputta. As he dwelt in an acacia forest which was uneven and full of 
sfones, he was thus known as Khadiravamya Revata, “Revata the dweller of acacia 
forest.” In giving his account only the name Revata wIll be used for convenience 
sake.) 


The Mahathera was a citizen of Harnsavafi and a virtuous person during the lifetime of 
the Buddha Padumuttara, a hundred aeons ago. He was operating a ferry at the port of 
Payaga, on the river Ganga. Buddha Padumuttara, In the company of a hundred thousand 
monks, arrived at Payäga port (to cross over the r1ver). 


Ớn seeing the Buddha, 1t occurred to the virtuous Revafa thus: “Ït 1s Impossible for me to 
see the Buddha always. Now that the Buddha has come, 1t 1s a good chance for me to do a 
meriforious deed.” So he made a huge barge (composed of boats) with a white canopy and 
he hung fragrant flowers on 1t. On the barge floor were spread exquIsite coverings made of 
fibre of excellent quality. Then he ferried the Buddha and His one hundred thousand 
bhikkhus to the other shore on that barge. 


At that time, the Buddha declared a certain monk as the foremost (efadagga) arafñfiaka 
(forest-dweller). Seeing this, the boatman thought: “I too should becomes one like this 
monk In the dispensation of a Buddha im future.” So he invited the Buddha, performed a 
grand đãna to Him and, prostrating at the foot of the Buddha, expressed his aspiration thus: 
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“Exalted Buddha, like the 5jikkh„ on whom you have declared the foremost (eízdagga) 
arafñfñaka (forest-dweller), Ï too wish to become the foremost among those living In a 
forest in a Buddhas dispensation In future.”” Seeing that his wish would be fulfilled without 
a hitch, the Buddha made the prophecy: “In future, during Buddha Gotama's dispensation, 
you will become the foremost forest-dweller!°and then He departed. (The Venerable's 
further good works done during the interval were not mentioned ¡in the Maha-Atthakatha.) 


(b) Ascetic Life adopted in His Einal Existence 


Due to hs meritorlous deeds, the good boat-man was reborn either im the divine or 
human worlds (and never in any woeful state) and was conceived in the womb of hs 
mother, Ripasari, the brahmin lady, in the brahmin village called Nalaka, 1n the country of 
Magadha. He was the youngest among the three brothers: Upatissa, Cunda and Ủpasena 
and three sisters: Cala, Upacala and Sisipacala. He was named Revata. 


Thereafter, Revatas parents discussed between themselves and agreed thus: “Our 
children, whenever they grew up, were taken away and turned into novices by monks, sons 
of the Buddha. Let us bind him with the fetters of household life while he 1s still young 
(before he was made a novice by monks).” 


(Herein, after becoming an ascetic himself, Venerable Sãriputta had his three 
younger sisters: Cala, Upacala and Sĩsipacalã and two younger brothers: Cunda 
and Ủpasena, ordained. Only Revata, as a boy was left behind.) 


Having discussed and agreed, the parents brought a bride from a family of equal brrth, 
wealth, and distinction and made them pay homage to the aged grandmother and they gave 
their blessings, saying: “Dear daughter, may you live longer than your grandmother here!” 


(The parents gave such a blessing because they wished for the longevity of the 
bride. At that time, their grandmother was 120 years of age with white hair, broken 
teeth, wrinkled skin, her whole body was covered with dark coloured spots (black 
moles) and her back was extremely bent like a rafter of a decaying house.) 


Revata Mentally Stirred 


Ơn hearing that blessing given by the parenfs, 1t occurred to Revata thus: “This girl 1s 
young and 1n the first age-bracket. Such a youthful appearance of hers, 1t 1s said, would 
become sinewy and old like that of my grandmother! I shall first ask about the desire of 
my parents.” Then he asked: “With what in your mind did you say so?” The parents 
replied: “Dear son, we wish this girl, your spouse, atfainment of longevity like your 
grandmother. That was what we utftered as a blessing.” “O mother and father!” asked 
Revata again, as he truly did not understand, “WIlI the youthful look of the girl become old 
like grandmother s appearance?” “What are you talking about, son? Only those who are of 
øreat merit, such as your grandmother, enjoy long life.” Thus the parenfs tried to reason 
with him. 


Revafa then reflected: “lt 1s said that such a fair and tender look of the girl will decay, 
resembling my grandmother. She will become white-harred, toothless and wrinkly skim. 
What 1s the use of being Infatuated with the physical beauty that has the nature of ørowing 
old and sinewy. OÝ course, there 1s none! T shall follow the footsteps of my older brothers. 
So he pretended to play games as boys would naturally do, he called his friends of his age, 
saying: “Come on friends, let us play runners-and-chasers.'” The parents prohibited, saying: 
“Do not go outside the house on this day of your wedding!” Nevertheless, Revata 
pretended to play with his friends. When 1t was his turn to run, he ran only a liile and 
delayed his return by pretending that he had to answer the call of nature. When a second 
tine came for him to run, he ran and came back somewhat faster. Ôn a third time, 
however, he considered that 1t was his best chance fo run away for good and he ran as fast 
as he could in the direction he was facing. Arriving at a forest-dwelling of some monks 
who were observing 2đsukilika form 0Ÿ asceticism (đhu/anga). He paid respect to them 
and asked for novitiation. 


When the monks rejected his requesf, saying: “O virtuous young man, we do not know 
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whose son you are. And you come here in full attire and ornamenfs as on usual occasion. 
Who would đare to ordain you as a novice. Nobody would.” Revafa raised his two hands, 
crying: “I[ am being robbed! I am being robbed!” 


Other monks then gathered from around him and said: “O virtuous young man, no one 1s 
robbing you oŸ your garments or ornaments. But you are crying that you are being robbed! 
What do you mean by so saying?” The boy Revata then said: 


“Venerable Sirs, I do not mean that I am being robbed off my garments or ornamenfs. In 
fact, I am being robbed of the threefold bliss of devas, humans and Nibbana (as novitiation 
has been denied to me). (The expression such as the threefold bliss of devas, humans and 
Nibbana was used through hearing from others). I am referring to the robbery of the 
threefold bliss. Let 1t be so, If you do not want to ordain me. However, do you know my 
eldest brother?” “What 1s the name of your eldest brother?” asked the monks. “My eldest 
brothers name was patissa while a layman,” replied Revata, “NÑow he bears the name 
Sãriputfa as a Thera, so they say, Venerable Sirs.” 


Then the monks discussed among themselves: “Friends, in that case, this young clansman 
happens to be our little younger brother! Our elder brother, Sãriputta, the Captain of the 
Dhamma, has formerly left a message with us, saying: “My relatives are all heretics. If 
somebody comes and says that he 1s a relative of ours, let him be ordained 1n any possible 
manner.` This boy 1s our elder brother, Sariputta, the Dhamma Capftains very own younger 
brother, his closest relation. Let us therefore ordain himl” So they gave him the 
tacapañacaka meditaion subject and ordained him as a novice. Later on, when he 
completed twenty years of age, they ordained him as a ĐJh/kkh¿ and made hm put efforts In 
meditation. 


Having taken the meditation subJect, Venerable Revata entered a forest of acacia frees, a 
rouph and uneven place full of stones and pebbles, neither too near nor too far from his 
precepftors, and engaged in monkish practices. With a determination: “I will not see either 
the Exalted One or my elder brother Theras until I attain arahaffa-phala.” Revata practised 
meditation assiduously and while he was so doing, three months had elapsed. For a tender 
clansman (son of a wealthy man) the food he ate was so coarse that his mind became 
perplexed like the wrinkled skin. (His mind could not become soft and splendid, according 
to the Sinhalese version.) He could not achieve his goal, 1.e. attainment to arahatta-phala. 
But Revata was not discouraged, when the three months were over, he observed Øavãra1a; 
he dịd not move to another place at the end of vzssa but remained In the same forest and 
confinued to follow the ascetic practices. The more he kept on striving with energy and 
perseverance, the more his mind became concentrated. When the Venerable proceeded to 
deal with Vipassana, he reached the state of an arahai. 


The Buddha's Visit 


Even at the time when Sãriputta learnt the news about the ordination of his younger 
brother Revata, he said to the Buddha: “Exalted Buddha, 1t is learnt that my younger 
brother Revata has been ordained. He may or may not be happy in this dispensatlon of 
yours. Let me go and see him.” At that time, Revata was forcefully practising Vipassana 
meditation and knowing this, the Buddha prohibited his going twice. When the third request 
came, knowing thoroughly that Revata had become an arahz¿, the Buddha said: "I too shall 
go along with you, dear son Sãriputfa. Inform the monks!” 


Having gathered the monks, Venerable Sãriputta intimated them all thus: “Friends, the 
Buddha 1s going on a Journey. Those who wish to go along may do so!” Whenever the 
Buddha travelled, the monks who stayed behind were very few. “We shall get a chance to 
have a continuous look at the golden complexioned Buddha and also to listen to His sweet 
sermons!” As expected, those who wish to follow the Buddha was overwhelming. The 
Buddha therefore left the monasfery In a great company of monks with an intention: “l 
shall see Revata.” 


Supernatural Power of STvali Mahathera 


When they were setting out thus, Venerable Ananda asked, while coming to the Juncture 
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Of two roads at one place: “Exalted Buddha, here 1s the juncture of two roads. By which 
road do you want the Sangha go?” “Dear son Ananda, of the two roads which one is 
straight?” enquired the Buddha. “Exalted Buddha, the straight one (the short cut) 1s thirty 
}yojanas. Ít 1s 1n the domain of demons, having scarce food and being rather dangerous. The 
curved road, (the beaten track of the maJorlty), 1s sixfty yo7anas, safe with plenty of food,” 
replied Ananda. Then the Buddha asked further whether the Venerable Sïvali came along 
with them, Venerable Ananda answered in the affirmative. “In that case, Ananda,” said the 
Buddha, “let the Sangha take the straight road full of đanger and with less food. We shall 
test his supernatural power founded on his past meritorious deeds.” 


Having said thus, the Buddha took the dangerous road with food scarcify in the gørove. 
From the time they took the road, devas had created a large city in advance at every 
yojana, as the lodgings for the Sangha headed by the Buddha. At every lodging occupied by 
the monks, devas 1n the disguise of workers sent by the king of the city, brought rice-gruel, 
hard and soft food, etc. and enquired: “Where 1s the Venerable STvali? Where 1s the 
Venerable STvali?” The Venerable had all these offerings collected and went to the Buddha. 
Together with the monks, the Buddha partake the food of various kinds offered to the 
'Venerable STvali by the devas. 


Having the offerings in this way, the Buddha travelled a yo/ana each day and covered the 
difficult journey of thirty yø7anas 1n one month, and eventually reached the agreeable 
dwelling which was prepared in advance by Revata, in the forest of acacla trees. As he 
knew beforehand of the Buddha's visit, Venerable Revata had created in hIs acacia forest, 
by his supernatural power, dwellings adequate for the monks headed by the Buddha. For 
the Buddha, he had made the Eragrant Chamber, places for day, as well as for nigpht-resort, 
and so on. Then he welcomed the Buddha, who entered the dwelling through the decorated 
and orderly way. Thereafter, He went Into the FEragrant Chamber. Then only did the 
remaining monks bed according to their seniortfy in monkhood. Knowing that “this 1s not a 
time to partake of food”, the devas offered eight kinds of Juice to the monks. Half a month 
had passed since the arrival of the Buddha. 


Misunderstanding by Restless Monks 


At that time, some restless monks sat down at one place, øossiping among themselves. 
“The Exaltded Buddha, the Teacher of devas and humans, came to see the one whom he 
refers fo as “a younger brother of my Chief Disciple` but who spends his time by doing 
odd Jobs. What are the Jetavana, Veluvana and other monasterles near Revatas dwelling 
for? This monk Revata 1s only a chore-man busying himself with unimporftant things of 
such nature. What kind of ascetic practice does such a busy man follow? Of course, 
nothing.” 


Then the Buddha considered: “Tf I stay here long, the place will be crowded with visifors 
of four kinds. Forest-dwellers want to be In quietude, 1Ÿ I remain too long, uneasiness wIll 
occur to Revata.” So he went to Revata's day-resort. The Venerable Revata saw the Buddha 
coming from a distance where he was sitting alone on a stone slab and leaning against a 
wooden board at the end of the walk. Then he welcomed the Buddha and made obeisance 
to Himm respectfully and adoringly. 


The Buddha asked: “Dear son Revata, this 1s a place Iinhabited by wild animals, such as 
lions, leopards, and tigers. What do you do when you hear the sounds of wild elephants, 
wild horses, etc?” “Exalted Buddha,” answered Revata, “to me the sounds of wild 
elephants, wild horses, etc. repeatedly bring delight in forest (arañña-rai).” The Buddha 
taught Revata a sermon on the benefits of forest-dwelling in five hundred verses. Next day, 
he went on alms-round 1n the nearby area and (without returning to Revata's dwelling 1n the 
forest of acacia trees). The Buddha let Venerable Revata went back; besides, He managed 
His supernatural power 1n such a way that the restless monks, who had i1ll-spoken of 
Revata, forgetfully left behind thetr staffs, footwears, bottles of ointment, umbrellas. 


These restless monks went back to Revatas dwelling to get back their belongings. 
Though they took the route by which they came, they could not remember their place. In 
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fact, the monk on the previous days travelled by the decorated road (created miraculously) 
and on the day of their return Journey they had to take the (natural) uneven road and could 
not help taking rest here and there (as they were so weary). At some places, they were 
compelled to walk on their knees. With such trouble and difficulty, they were bound to 
tread on small plants, bushes and thorns. When they reached a place which resembled their 
residence, they saw ther umbrellas, footwears, ointment bottles and staffs, some hanging 
on and others standing by acacia stumps everywhere. Then only did the restless monks 
realised that “the monk Revafa 1s a man of supernatural power indeed!” Getting back theIr 
paraphernalia, they talked among themselves 1n great astonishment before they travelled to 
Savatthi: “Oh, what a wonder 1s the honour done to the Buddha.” 


The monastery donor, Lady Visakha, Invited the monks, who arrived ahead 1n Savatthi, as 
they went ahead of others, and when they were seated, she asked them: “Venerable Sirs, 1s 
Venerable Revata”s residence pleasant?” The monks replied: “Yes, dear donor, Venerable 
Revaftas residence 1s pleasant and delightful. It 1s exactly like the celestial gardens of 
Nandana and Ciífalafa.” Later on, she asked the restless monks who were late-comers: 
“Venerable Sirs, 1s Venerable Revatas residence pleasant?” The reply given by these 
monks was: “Do not ask us, dear lady donor. The residence of Revata 1s not worth talking 
about. Apart from being a barren high ground, his place 1s a great acacla forest with an 
extremely uneven surface full of pebbles, stone slabs and rocks. There lived Revata 
miserably.” Thus they recounted their experlences that they had very recently. 


Noticing the difference between the fwo answers; one given by the earlier group monks 
and the other by the latter, and wanting to know clearly which answer was right, she paid a 
visit to the Buddha, bringing with her unguent and flowers. Having sat down In a suitable 
place, she asked the Buddha: “Exalted Buddha, some monks praise the Venerable Revata's 
residence while others 1ll-speak of it. Why are the two speeches different from each other, 
Exalted Buddha?” Then the Buddha said: “Visakhä, a place in which the minds of the 
Noble Ones take delight 1s pleasant, whether 1t is pleasant or unpleasant in worldly terms.” 
Then the Buddha uttered the following verse: 


Gãme vã yadi vã raññe, 
ninne vã yadi vã thale; 
Yatthä Arahamto viharanti 
tam bhumirãmaneyyakam. 


Visakha, donor of Pubbarama and mother of Migãra (Migara-mar)! 
Whether 1t 1s a village that 1s thickly surrounded by the five worldly 
pleasures, or a forest away from these pleasures, or a low valley, watered 
by streams and green with dwelling at ease, in harmony with the four 
physical postures, that dwelling site of noble arzhaís 1s a truly delightfful 
place on the surface of the earth. 


— Aủguttara Commentary — 
(c) Etadagga Title achieved 


At a later time, In an assembly of monks, the Buddha declared the Venerable Revata the 
foremost (¿í2dagga) “forest dwelling”, by praising him as follows: 


“Eladaggam bhikkhave mama sãvakanamn bhikkhinam arafñfñakãnam 
yadidam Revato Khadiravamiyo, ” 


“Monks, among my disciples who dwell in forests, Revata the dweller of 
acac1a forest 1s the most oufstanding!” 


(Herein, though other /heras dwelt in the forest, they did so only after studying the 
suitability of the place, the suitability of the water and the suitability of the village 
as an alms-resort. But Venerable Revata ignored these condifions and dwelt in an 
acacia ørove on a barren high ground with an uneven surface, full of pebbles, stone 
slabs and rocks. Hence 1t was he alone who was foremost 1n the pracfice oŸ foresf- 
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dwelling.) 


The discourses connected with the Venerable Revata Khadiravaniya may be taken from 
the Apadana Text and Commentary, the Dhammapada Commentary, e(c. 


(15) KANKHA REVATA MAHATHERA 
(a) Aspiration expressed in The Past 


A hundred thousand aeons ago, during the lifetime of Buddha Padumuttara, the future 
Kankha Revata Mahathera went to the monastery along with many other people, like those 
virtuous future Mahatheras of old times. And while sfanding at the edge of the audience 
and listening to a sermon, he saw the Buddha declaring a certain monk the foremost 
(efadagsa) among meditators. Thinking: “I too should become one like this monk,” he 
invited the Buddha for đãna on a grand scale for seven days. At the end of the sermon on 
the last day, in the wake of former aspirants, he wished: “Exalted Buddha, I do not wish 
for any other forms of bliss as a result of this wholesome øđhjkãra act but to be the 
foremost (đ/đagga) among those engaged in meditation In the dispensation of a Buddha In 
future, like the 5J/kkh„ whom You declared seven days ago.” 


When the Buddha Padumatfara surveyed the future, He saw that the clansmans wish 
would be fulfilled and so He predicted before His departure: “At the end of a hundred 
thousand aeons, there wIll appear Buddha Gotama. In the dispensation of that Buddha, you 
wIll become the foremost (đ/2zđagsa) among the monks engaged In meditation!” 


(b) Ascetic Life adopted 1n His Final Existence 


Due to his acts of merit throughout his life, the clansman was reborn either in the worlds 
of devas or humans and, in the lifetime of our Buddha, he was reborn 1n the family of a 
wealthy household in Savatthi and was named Revata. One afternoon the rich mans son, 
Revata, went along with other people to Jetavana. While standing at the edge of the 
gathering and listening to the Buddha's sermon, there arose confidence in Him and he was 
ordained as a b7/kkhu fulfilling monastic duties. After taking a meditation subject from the 
Buddha, while preparing himself for mental concentration, he became a man of mundane 
jhana. Using those /hãnas as a base, he engaged In Vipassana meditation and attained 
arahatship. 


(c) Etadagga Title achieved 


The Venerable Revata was able to absorb most forms of meditation which the Buddha 
engaged in during day and nipht. Thereafter, in the meeting of monks, the Buddha declared 
Venerable Kankha Revata the foremost (e/zđags.) in meditation, praising him: 


“Eladaggam bhikkhave mama sãvakãnam bhikkinam jhãyTmam yadidam 
Kankhã Revato. ” 


“Monks, among my disciples who habitually engage in medifation, the monk 
Kankha Revata 1s the best.” 


Account for The Name Kankha Revata 


Once, the Buddha was travelling from Sãvatthi to Rãjagaha and on the way Revafa 
entered a hut in which molasses were made. Seeing that the molasses were mixed with 
dough and bran (as part of the process which was necessary to solidify the molasses), he 
became doubtful as to the permissibility of the solidified molasses which had the two other 
inpredients, for the lafter two were raw (Zmisa). Saying: “he molasses with the raw 
(ingredients) 1s Improper as 1t confains dough and bran, which are raw. Ït 1s indisciplinary, 
1f 1s unlawful to enJoy such molasses In the afternoon.” As such, he and his followers dịd 
not take the molasses that had been made thus 1nfo lumps. 


Neither did the Đ/⁄khs, who believed the Venerable”s word and practised according to 
1t. Other 5hjkkhš reported the matfer to the Buddha who asked: “Monks, why did people 
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put dough and bran Into the molasses?” “To harden 1t, Exalted Buddha,” answered the 
monks. “Monks, 1f douph and bran are put Into the molasses In order to harden 1t, then the 
dough and the bran thus put into the molasses are only to be held as molasses. Monks, I 
allow you to take molasses, whenever you like,” the Buddha promulgated a rule (auñfñãfa- 
sikkhãäpada). 

Ơn the Journey, Revafa saw mung (wwgøa) beans with sprouts In some human faeces and 
said: “Mung beans are unsuitable (for consumption), for cooked beans can sprout foo.” 
Thus, he doubted and, along with his followers, he did not have mung beans. The bh;ikkhus, 
who trusted him, avoid eating those beans too. The mafter was reported to the Buddha who 
laid down another rule allowing the eating of such beans whenever one desired. (These 
accounts are given in the Bhesajjakkhandhaka of the Vinaya Mahã-Vagga.) 


In this way, Revata doubted even things that were permitted. Because he had great doubts 
as far as the Vinaya was concerned, he was known as Kankha Revata, “Revata the 
Doubter. ` 


The doctrines with reference to Kañkha Revata may be taken from the Apadana 
Text and Commentary, the Theragatha Commentary, eíc. 


(16) SONA KOLTIVISA MAHATHERA 
(a) Aspiration made in The Past 


The virtuous man, who was to become Sona Kolivisa Mahathera, during the lifetime of 
Buddha Padumuttara, was reborn in the family of merchants in a remofte past and was 
named Sirivaddha. When Sirivaddha came of age, as in the manner of former aspirant 
Mahatheras, he went to the monastery and listened to the Buddha's Teaching, standing at 
the end of the audience. Seeing the Buddha declaring a monk, who was the foremost 
(efadagsa) among those putting strenuous effort (araddha-viriya), he was Inspired, saying 
to himself: “I too should become one like this monk in futurel!” When the teaching was 
over, he invited the Buddha and performed a mahã-dãna for a week. Thereafter, he made 
known to the Buddha his aspiration. Foreseeing the fulfilment of Sirivaddha's wish, the 
Buddha prophesied as before and then left for the monastery. 


Life as A Clansman of Baranasĩ 


Due to his meriforious deeds, Sirivaddha was reborn only either In the realm of devas or 
that of humans. When a hundred thousand aeons had elapsed, 1e. when Buddha Kassapa 
had attained Parinibbana In this 8hađđ2 aeon and before our Buddha appeared, Sirivaddha 
was reborn as a clansman 1n a virtuous family. One day, while the clansman was enJoying a 
water-sport with his friends In the river Gadga, a Paccekabuddha appeared. 


The Paccekabuddha, wearing old robe, thinking: “[ shall spend the yassz with Bãranas1 as 
food-resort, after building a dwelling on the bank of the Gadgä,” went to collect stIlcks and 
cane stalks that were brought by the river-currents. Thereupon, Sirivaddha with his friends 
went to the Paccekabuddha, paid homage to Him and while standing asked: “What are you 
doing, Venerable Sir?” “Dear young man,” replied the Paccekabuddha, “as the yassđ 1s 
drawing near, a dwelling 1s required for a monk.” 


Srivaddha then said: “Venerable Sĩr, please walt a day, today, by all means. Tomorrow 
we shall build a dwelling and offer 1t to you.” Saying to Himself: “I should grant my 
favour to this virtuous clansman,” which was the main purpose of His visi, the 
Paccekabuddha accepted his offer. Knowing the Paccekabuddhas acceptance, Sirivaddha 
returned home. The next day, he prepared all kinds of offering and waited, while standing, 
for the coming of the Paccekabuddha. The latter thinking where He should collect food, 
came to know of Sirivaddha s idea and went to the gate of his house. 


Ớn seeing the Paccekabuddhas coming, Sirivaddha was very pleased and took the alms- 
bowl and offered food m 1t. He supplicated, saying: “Please come to the gate of my house 
[for food] for the three months of this vassa.” Getting the promise and when the 
Paccekabuddha had left, he completed, with his friends, the construction of the dwelling 
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with a walk-way, day-and-night resorts for the Paccekabuddha and offered them to Him. 


What was peculiar about Sirivaddha was this: When the Paccekabuddha entered the 
dwelling, Sirivaddha, with the idea not to let the former s feet touched by the mud 
on the ground, smeared on the ground wet cow dung and then spread over 1t his 
red cloak, which he had put on and which was valued at a hundred thousand coins. 
On seeing the colour of the red cloak and that of the Paccekabuddha's body were 
one and the same, he was very pleased, so he said: “Just as my cloak has become 
more beautiful since You stepped on 1f, even so may the colour of my hands and 
feet be red and beautiful like the colour of Hibiscus flowersl May the touch of my 
body be like the cotton wool that has been dressed a hundred times!” 


Sirivaddha served the Paccekabuddha for the three months of the yvassz. When the 
Paccekabuddha held the pavarana ceremony at the end of the vassa, he offered Him a 
three-piece robe. Equipped completely with bowl and robe, the Paccekabuddha returned to 
the Gandhamadana mountain. 


(b) Ascetic Life adopted in His Einal Existence 


Without being reborn in the four woeful states, Sirivaddha was reborn in the realms of 
devas or humans, and was finally conceived In the house of the merchant Usabha, In the 
city of Kalacampa, during the lifetime of our Buddha. Since the time of his concepfion, 
thousands of gifts had come to the merchanfs house. On the day of his birth too, the whole 
of Kalacampa City was overwhelmed by gifts and offerings too. On his naming day, the 
two parenfs said: “Our son has brought his own name. His complexion 1s like something 
bathed in the liquid of red gold,” and called him Sona Boy or Sona, the merchanf's son. 
(The name given was Just Sona.) But as he belonged to the clan of Kolivisa, he was better 
known as Sona Kolivisa.) Then sixty nurses were appointed for him who was brought up 
blissfully like a celestial beIng. 


Food prepared for Sona 


The following was the way the food for Sona was prepared: 


First, the field, extending to 60 royal paï, was ploughed and sđ/ paddy was grown by (l) 
cow-milk, (2) scented water and (3) ordinary wafter. 


Into the drain In the field, cow milk and scented water were poured from a large number 
Of Jars. When the stalks had absorbed the mIlk, in order to protect them agaInst the danger 
of being eaten by birds and insects, and in order to make the crops tender, posts were 
erected In the field, leaving space between one pole and another. On the poles, on the paly, 
were rafters, which were covered by mats. Screens were then erected for shelter and guards 
were places at the corners. 


When the crops ripened, granaries were renovated by smearing them with four kinds of 
unguent (namely, saffron, cloves, rhododendron and &a&&# or kamyin powder). The aIr was 
made laden with fragrance by applying precious unguent above the previous kind. Then 
only did farm workers went down to the farms and collected the crops carefully, tying with 
sírings and drying them. A layer of unguent was spread on the floor of the granaries; the 
dried bundles of stems were spread on the layer of unguents. In this way, the layers of 
unguent and the layers of crops were made alternately until the granaries became full. The 
doors were then closed and the crops kept for three years. 


On completion of three years, the doors of the granaries were opened. The whole city of 
Campa was then diffused by the fragrance. 


When the sZ/ paddy was pounded, drunkards rushed to buy the paddy husks and bran. 
The broken rice was, however, taken by the servants and workers. Only whole ørains were 
collected for Sona. 

The way of cooking rice was as follows: whole grains were put in the washing-basket 
made of gold threads. After filtering a hundred times, the rice was Immersed In the boiling 
water and (without letting 1t remains long) 1t was taken out. (As the rice was cooked as 
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SoOn as 1t was taken out from the water) the cooked rice resembled Jasmine flowers. 


The rice was then put in a gold bowl which was then put on the silver cụup which was full 
of boiled sweet rice-milk, free of water and boiled thoroughly (so that the cooked rice 
remained hot). The food was then placed before Sona. 


Sona Kolivisa had the si food moderately. He washed his mouth and hands and feet 
with scented water. He was then given quids of betel of all kinds and other things to make 
his mouth smell sweet. 


Wherever he went, fine and exquisite carpets were spread out. The palms of his hands 
and the soles of his feet were red like the colour of Hibiscus. His touch was very soft like 
that of the cotton wool that has been dressed a hundred times. The soles were covered with 
soft hair having the colour of the lotus threads In a sprral shape and exIsting 1n a ruby ear- 
plug. Whenever he was angry with somebody, he would threaten, saying: “You think about 
1t carefully! Or I shall put down my feet on the ground.” Ôn coming of age, three palaces 
were built for him (as in the case of Yasa the merchanf's son), each for a parficular season. 
He was also caused (by the parenfs) to enjoy the entertainment of female dancers. Taking 
pleasure 1n great luxury, the wealthy son was living a deva-like life blissfully. 


At that time, our Buddha had attained Enlightenment and taught the Dhammacakka Sutta 
and was staying with Rãjagaha as His resort for alms-food. Meanwhile, the righteous King 
Bimbisara summoned Sona and sent him, In the company of eighty thousand village- 
headmen, to the Buddha. Having listened to the Buddha's sermon, and developing Immense 
faith, Sona asked the Buddha for ordination. 


The Buddha then asked him as to whether he had obtained his parent”s permission. When 
the answer was negative, the Buddha advised him saying: “Dear son Sona, Buddhas do not 
ordain those who are not permitted by their parents.” “Very well, Exalted Buddha,” said 
Sona and in obedience he went back to his parents and obtained their permission before he 
approached the Buddha again. Under the Instruction of the Buddha, he was ordained by a 
bhikkhu. (This 1s a brief account. A detailed account may be read In the translation of the 
Cammakkhandhaka of the Vinaya Mahãvagga.) 


While living In Rajagaha, after gainng monkhood, his relatives and friends adoringly 
made offerings in his honour. They spoke a lot in praise of his handsome personality. So 1t 
occurred to Sona: “Many people came to me. If they keep on coming to me, how could I 
engage In tranquillity and insight meditation? I would not be able to do so any longer. What 
1f I, after hearing the meditation sermon from the Buddha, go to the cemetery at Sitavana 
(Sa grove) and put effort to practise asceficism! People would not go there for they abhor 
the cemetery. Then will my ascetic performance reach Ifts apex, which 1s arahatship.” 
Accordingly, after hearing the meditation discourse from the Buddha, he went to Sitavana 
where he was Inspired to begin his ascefic engagement. 


Strenuous Engagement 


“My body 1s so tender,” thought Venerable Sona, “As a matter of fact, Ï am not In a 
position to attain the bliss of the Path and the Fruttion easily. Therefore, I should apply 
energy by tiring myself.” So thinking, he địd his meditation by mndulging only in the two 
postures of standing and walking (and rejecting entirely the other two postures of lying 
down and sifting). Then boils appeared at the edges of his very soft foot-soles and the 
whole terraced walk became deep red as the boils burst. When he was unable to walk, he 
practised by crawling on his elbows and knees which also were cut and the entire walk 
became doubly red. In spite of his such strenuous effort, he could not see any sign of 
pOSifive result of his meditation. As a result, he conceived the following 1dea: 


“If somebody else were fo put strenuous effort, he too would do like me but not 
more than what I have done. Despite my effort, I was unable to make to the Path 
and the Fruition. Perhaps I am not a true ⁄geJafifaffi, vipaficitafñfii or neyya. 
Perhaps, [ am only a pøzđaparama Individual. As such, what 1s the use of 
monkhood. There”s probably none. I shall revert to laymen's soclety. I shall enJoy 
worldly pleasures and (while doing so) shall do good works.” 
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Chapter 43 
Buddha's Admonition: The Parable of A Harp 


Knowing of the Venerable's thought, the Buddha went In the evening in the company of 
bhikkhus to Sona”s dwelling, and on seeing the walkway in red asked: “Monks whose 
walkway 1s this that 1s red like a slaughter house?” (though He knew about it but He dịd so 
with an intention to deliver a sermon). The bJ/kkh„s replied: “Exalted Buddha, the soles of 
the Venerable Sona, who had put so much effort by walking 1n his practice of medifation, 
have been Injured. The walkway now deep red like a slaughter house belongs to that 
bhikkhu, Soqa.” The Buddha proceeded to Venerable Sona”s meditation place and sat down 
on the seat readily prepared. 


Venerable Sona came and made obeisance to the Buddha and took his seat at a suitable 
place. When the Buddha asked him whether it was true that he had conceived the idea of 
returning to lay-life, Venerable Sona admitted that 1t was true. Thereafter, the Buddha gave 
a sermon, the parable of a harp (v7ovaada), the harp”s strings should be set neither too 
loose nor too tight. 


Buddha: Dear son, how do you think of the question that Ï am now going to ask? You 
may answer as you like. You are clever, are you not, In playing a harp formerly 
while a lay man. 


Sona:  Yes, Exalted Buddha. 


(Herein, when the Venerable Sona was young, his parents thought: “If Sona, would 
learn any other form of art, he would be weary. But harping 1s something that can 
be learnt while sitting comfortably at a place.” So they made him learn the art of 
harping and he became an accomplished harpIst. 


(The Buddha knew that “other forms of medifation cannot benefit this monk Sona. 
While a layman, he was accomplished In harping. He will quickly gain spiritual 
knowledge, If I teach him with reference to that art.” Accordingly, after asking 
Venerable Sona, as has been stated above, the Buddha began His sermon.) 


Buddha: Dear son Sona, how do you think of the question Ï am now going to ask? 
Suppose your harp-sfrings are too tight, will your harp make a pleasant sound? 
WIII 1t last long? 


Sona:  Exalted Buddha, that 1s impossible. It wIll neither make a pleasant sound nor wIll 
1t last long. 


Buddha: Dear son Sona, how do you think of the question Ï am now going to ask? 
Suppose the strings are foo loose, will your harp make a pleasant sound? WIII 1t 
last long? 


Sona:  If1s Iimpossible, Exalted Buddha. It will neither make a pleasant sound nor will 1t 
last long. 


Buddha: Dear son Sona, how do you think of the question Ï am now going to ask. 
Suppose the strings are neither too tight nor too loose but set in perfect balance, 
wIll your harp make a pleasant sound? WIII it last long? 


Sona: lí 1s possible, Exalted Buddha, that the harp wIll make a pleasant sound and 1t 
will last long. 


Buddha: In the same way, dear son Sona, 1ƒ the effort put forth 1s too much, 1£ causes 
restlessness („đdhacca). (Excess energy brings about restlessness.) If the effort 
put forth 1s too little, 1t causes Indolence (kosđ//2). (Inadequate energy brings 
about ¡indolence.) Therefore, dear son Sona, set up energy (wziz) and 
concenfration (sưmZđhi) In equal amount. (Iry to keep the balance of your 
energy and concentration.) Know that your faculties such as faith (sađđdhä) must 
also be In equal degree. (Make the five faculties, such as, faith (sađdh3), energy 
(wria), mindfulness (sa), concentration (sưmnãđhi) and wisdom (pañña), are of 
equal proportion.) When they are well balanced, try to have signs of tranquillity, 
efc.) 
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Sona:  Very well, Exalted Buddha. 


Having admonished the Venerable Sona by setting the art of harp-playing as an example 
and having taught him the meditation practice 1nvolving the perfect balance of energy and 
concentration, the Buddha returned to the monastery on the GijJjhaknta hillL 


(c) Etadagga Tidle achieved 


Considering In retrospect, the way of the Venerable Sona Kolivisa*s medifatlon practice, 
the fact manifests 1tself that while others' energy had to be Increased (as 1t Was sO 
deficient), his was to be decreased (as 1í was too much). Therefore, at a later time, the 
Buddha praised him and declared him the foremost (e/ađagsa.) 1n having sftrenuous energy 
(araddha-viriya): 


“Etadageam bhikkhave mama sãvakanam bhikkhimam araddha-viriyanam 
yadidam Sona Kolivso. ” 


“Monks, among my disciples who possessed of strenuous energy, Soqa of 
Kolivisa clan 1s the best.” 


(17) SONA KUTIKANNA MAHÄTHERA 


(By the name given to him by his parents the Venerable One was Sona. AÀs a lay 
man, he used to wear the earrings worth a crore, as such the name Kutikanna was 
added. Hence he was known as Sona Kutikanna Mahathera.) 


(a) Aspiration expressed in The Past 


The virtuous man, the future Sona Kutlikanna Mahathera, during the lifetime of the 
Buddha Padumuttara, also went along with people to the monastery 1n the aforesaid 
manner. While standing at the edge of the audience and listening to the Buddha's sermon, 
he saw a monk being declared the foremost (e/øđagga) among those who taught In a sweet 
voice. Sona then thought: “I, too, should become the foremost (efađagsa) among those who 
teach In sweet voice 1n the dispensation of a future Buddha.” So he 1nvited the Buddha and 
performed a great đãnø for seven days and at the end of which, he said: “Exalted Buddha, 
seven days ago you declared a monk as the foremost (e/đagga) among those who teach In 
sweet volce (kølyãnavakkarana), Ì too wish to be like that monk in the dispensation of a 
future Buddha as a result of this act of merit of mine.” Seeing that the man s wish would be 
fulfilled without any hitch, the Buddha predicted: “Later, in the đispensation of Buddha 
Gotama, your wish wIll be fulfiled.” After saying thus the Buddha departed. 


(b) Monkhood in His Final Existence 


Having performed meriforious deeds until his death, Sona was reborn only in the worlds 
of devas and humans (without any rebirth in the four woeful sfates) and finally took 
conception 1n the womb of a devotee, named Kali, the wife of a merchant, in the town of 
Kuraraghara, in the country of AvantI, before the appearance of our Buddha. When the 
pregnancy was In advanced stage, KalT went back to her parents in RãJagaha. 


At that time, our Buddha had attained Ommnisclen Buddhahood and taught the 
Dhammacakka Sutta in the Deer Park at Isipatana. (The date then was the full moon day of 
Asalha, 103 Mahã Era.) On the occasion of the teaching of the sermon, devas and Brahmas 
from the hundred thousand universes gathered In unison In the Deer Park. Present at the 
gathering were twenty-eight „akkha generals, and one of them was Sãtagira, were listening 
to the Buddha's sermon. 

(Herein a detailed account of the two demon generals may be looked up in the 
Chapter 10) 

(The account given in Chapter 10 1s based on the exposifion of the Hemavata Sutta 
of the Suttanipata Commentary. According to that exposition, while Sãfagira was 
listeninng to the Dhammacakka Sermon, he remembered his friend Hemavata. He, 
therefore, was Inattentive and failed to realize the Path and the Fruition. Only when 
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he returned with Hemavata to listen to the sermon, that both of them became noble 
Sofãpannas, eventually. 


(What 1s based on the Ekaka-nipata of the Anguttara Commentary begins from his 
atfainment of sø/ãpaffi after hearing the Dhammacakka Sermon. Thereafter, he 
went to fetch Hemavafta and met him on the way 1n the sky above the house of Kal 
(of Kuraraghara), near RaJagaha, who was the daughter of a merchant. Ôn meeting 
wih Hemavata he was asked by the latter about the physical practices 
(kayasamacara), livelihood (đ/7a) and mental practices (manosamaãcara) of the 
Buddha, and he answered each and every quesfion. In this way, when the questions 
and answers on the Buddha's virtues and atfributes as contained in the Hemavata 
Suffa came to an end, Hemavata reflected on his friend's pious words step by step 
and became established In so/ãpaffi-phala. The difference of the two accounfs 1s 
due to the different reciters bhãnaka). 


Not seeing his friend Hemavata on the occasion of the Buddhas teaching of the 
Dhammacakka Sermon, Sãtfãgtra went to look for him and met him on the way, In the sky 
above Ka|ïs house. And the questions and answers on the Buddhas physical conduct, etc. 
took place. 


'While Satagira was talking about the Dhamma In his explanation of the Buddha's conduct, 
KaIT overheard all and began to have faith in the Buddha without having personally seen 
him and became esftablished in sø/42affi-phala, Just as somebody who has enjoyed the meal 
prepared and meant for another person. She was the first noble sofã-panna and female lay 
devotee among women and the eldest “sister” to them all. 


Having become a sø/ãpanna, Kã|T gave bìirth to a son that very night. The son was g1ven 
the name Sona. After living with her parents for as long as she wanted, KãÌ]T returned to 
Kuraraghara. Since the son was one wearing the earrings worth a crore, he was also known 
as Sona Kutikanna. 


Sarnvega and His Monkhood 


At that time, the Venerable Maha Kaccayana was staying In the hill known as Papata (or 
Pavatta or pavatta), depending upon Kuraraghara as his alms resort. The lay devotee, 
KHI, was serving the Venerable who constantly visited her house. Her son, Sona, also 
moved about the Venerable constantly and became friendly with him. 


'Whenever he had an opportunmty, Sona would go to the Venerable to wait upon him. The 
Venerable also continuously taught him the Dhamma 1n return. The boy, therefore, felt a 
good deal of søvega and became ardent to practise the Dhamma. At one time, he 
travelled with a caravan to Ujjen for commercial purpose and while camping at night, he 
became afraid to stay with the stuffy crowd. So, he went to another place and slept. The 
caravan moved on in the morning without him, as nobody remembered to wake him up 
before they proceeded. 


When Sona awoke and not seeing anybody, he hurried to follow the caravan along the 
caravan road and reached a banyan tree. At the tree, he saw a male pefa, who was 
disgusting ugly and big-bodied, picking up and eating pieces of his own flesh that were 
falling off from his bones. So Sona asked him what he was and the øeía answered his 
1dentity. Sona asked again why he was doing that and he answered that he was do¡ing so 
because of his past kamma. Sona then asked him to explain and his explanation was as 
follows: “O Master, In the past, I was a wicked merchant of Bharukaccha, earning my 
living by deceiving others. Besides, I abused monks who came for alms and said to them: 
“Eat your own flesh!l° As a result of these evil deeds, Ï am now undergoing the kinds of 
suffering you are now wifnessing.” On hearing the Iincident, Sona was sfartled a great deal. 


Thenceforth, he continued his Journey and came across two øefa boys, from whose mouth 
black blood was trickling. So he asked about them, as he had done before. To Sona, the 
young petas then related therr evil deed done 1n the past: While being human, they traded in 
perfumes to earn their living as youngsters. And while doing so, their mother Invited and 
offered meals to certain arzha/s. On coming home, they abused and cursed: “O mother, 
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why did you give our things to the monks? May bubbles of black blood ooze from the 
mouths of those who consumed the food given by our mother!” Ôn account of their evil 
deed, they suffered In hell and as a residual result of that very evil deed, they were reborn 
1n the world of øeías, suffering In that manner when they were encountered by Sona. Ôn 
hearing their story too, Sona was very sfartled. In fact, the startling effect was even greafer 
than on the previous occasion. (The storles of such s4vega are told in the Udãna 
Atthakathã and the SaratthadipanT Tikã.) 


Sona arrived in UJJjenT and returned to Kuraraghara after doing his business. He then 
approached the Venerable Maha Kaccayana and told him of his business. The Venerable 
gave Sona a religious talk on the disadvanftages of birth in woeful cycles of sưøsãra and 1s 
round of suffering and as well as on the advantages of unbecoming and discontinuation of 
birth in these cycles of sđsãra and 1ts round of suffering. Having paid his respect to the 
Venerable, Sona went home. He had his evening meal, and fell asleep for a while. Later, he 
woke up and began to reflect on the sermon of the Venerable. This reflection and his 
recollection of the states of the pe/as whom he had met, he felt great fear of sasãra and 
1s woeful cycles. Thus, he was Inclined very much to become a Đhikkhu. 


At daybreak, he cleansed himself and went to the Venerable Kaccayana and reported to 
him what he had thought: “Venerable Sir, when I reflected in various ways on the sermon 
øIiven by you, I found that 1t was not easy to undergo this noble (threefold) training, which 
resembled a newly polished conch shell, perfect and pure.” He went on: “I would like to 
shave my hair and beard, put on the dyed robe and leave lay life, to enter bhikkhuhood.” 
Having thus spoken of his wish to become a Đh/kkhu, he made a request: '“Therefore, Sir, Ï 
would like you to ordain me.” 


Venerable Kaccayana then Investigated mentally whether Sonas wisdom was rIpe or not, 
he came to know that 1t was not. Wishing to walt for the time when Sona's wisdom would 
ripen, the Venerable said: “It 1s difficult, Sona, to take up for life the noble practice of 
sleeping alone and eating alone. Therefore, Sona, what I[ would like to ask you 1s this: 
practise first occasionally, while still a lay man, the noble practice of soliftary sleeping and 
solitary eating, (as on Uposatha days, etc.) which 1s taught by the Exalted Buddha.” 


Then Sona's eagerness to become a b7/kkh„ subsided as his facultiles were not mature yet 
and his sz#wega consclousness was not serlous enough. Though his eagerness had 
subsided, he did not stay carelessly but remained In the teaching of the Venerable and 
consfantly approached him to listen to his Dhamma. As time went by, he became 1nclined 
for a second time to become a Đj/kk, so he renewed his request. This time too the 
Venerable gave him the same advice. 


'When Sona requested for a third time, the Venerable Maha Kaccäyana knew 1t was time 
to ordain him because of the maturity of his wIsdom and the Venerable could only ordain 
him as a sãmanera. Though he was to ordain Sona as a bhikkhu, such ordination could not 
take place because only two or three Đ//kkJ„s lived In Kuraraghara, whereas there were 
many in the Middle Country. And these Đh/kk¿s were stayIng very far separaftely, one In a 
village or two in a market town. From there, the Venerable brought two or three Đh/kkJus 
for Sona, his co-resident pupil. But while he was away to bring other 5h/k&h„š, the previous 
ones would leave for another place to aftend to other mafters. After waiting for some time 
for their return, he went out to bring back those who had left but the others who had 
remained there, departed on some other maffers. 


As he had to repeat his attempt to organise 1n this way, 1t took him more than three years 
{o øroup ten monks together. An sưmpađãä ordination could only be performed at that 
time when ten monks were present. The Venerable was staying alone then. It was only after 
three long and troublesome years that the Venerable managed to have the required number 
of monks to give his pupil, Samanera Sona, higher ordination. (This 1s reproduced from the 
Sãrattha Tikã.) 

Having received ordination, Samanera Sona Kutikanna [now a monk] learnt and took a 
meditation subJect, and when he assiduously engaged in Vipassana medifation, he atfained 
arahatship even during that vassz and studied Sutta-nipata also under the Venerable. After 
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performing øavãraã at the end of vassđ, he wanted to pay homage to the Buddha very 
much and he asked his preceptor, Venerable Maha Kaccayana, for permission to do so. 
(His request In detail may be seen In the Vinaya Mahävagga translafion.) 


The preceptor Venerable then said: “Sona, when you arrived there, the Buddha wIll let 
you stay In His Perfumed Chamber and ask you to give a sermon. Accordingly, you are 
bound to do that. Being pleased with your sermon, the Buddha will give you a reward. 
Take such and such a reward. Please pay homage to the the Exalted Buddha in my name!” 
Saying thus, the Venerable gave his permission whole-heartedly. 


Having obfained his preceptors permission, Venerable Sona Kutikanna went to the 
residence of his mother, KalI, wife of a merchant, and told her of his plan. His mother 
consented and requested: “Very well, dear son! When you go to meet the Buddha, please 
take this rug, as my donafion, and spread 1t on the ground ¡in the Perfumed Chamber!” With 
these words the mother handed him the rug. 


Taking the rug with him, Venerable Sona packed his bedding and set out for Jetavana, 
Savatthi. The Buddha was then seated on the Dhamma throne, a seat meant for the Buddha. 
Venerable Sona stood at a suitable place and showed his respect to the Buddha. Having 
exchanged words of greeting with Venerable Sona, the Buddha emphatically asked the 
Venerable Ananda: “For this bh¿kkhu, dear son Ananda, arrange lodging!” 


(Herein, ¡f the Buddha wished to stay with a visiing Đhikkhu in the same Perfumed 
Chamber, He would specially ask to provide lodging for him. But for a visitor with 
whom he has no reason for sfaying together, he would say nothing. For such a 
person, the Venerable Ananda or somebody else on duy would make an 
accommodation at another suitable place.) 


Knowing the wish of the Buddha, Venerable Ananda provided accommodation for 
Venerable Sona Kutikanmna In the Perfumed Chamber. 


Then the Buddha spent the time by being absorbed In /hđna for several hours of the night 
and then He entered the Perfumed Chamber. Venerable Sona Kutikanna too spent a long 
time sitting, during the night, in absorption of /hãna and then he too entered the Perfumed 
Chamber. Wishing to talk with Venerable Sona through engagement of /hãna, the Buddha 
let the time pass by sitting and engaging In all /hãnas, that were common to disciples, in the 
open space. Having done so, He washed His feet and got Into the dwelling. Sensing the 
wish of the Master, Venerable Sona followed, after engaging im the /hãna befitting the 
hours In hand In the open space. 


Having entered Into the Perfumed Chamber, as permitted by the Buddha, he made a robe- 
screen and passed the time sitting at the feet of the Buddha. In the last watch of the mpht, 
having lain down on the right side, which 1s s7aseyya (lying style of a lion), with 
mindfulness, the Buddha rose when it was near daybreak. He then sat down and, thinking 
that Sona's physical weariness must have subsided by this time, He asked him: “Dear son 
bhikkhu, remember something to recitel” The Venerable recited the sixteen discourses 
beginnng with the Kama Sutfa, all of which forming the whole section known as the 
Atthaka Vagga of the Sutta Nipata In very sweet volce without making error In even a 
sinple letter. 


When the recitation ended, the Buddha gave him blessing and asked: “Dear son bh¡ikkhu, 
all sixteen discourses of the Atthaka Vagga you have learnt wonderfully, you have got 
them well by heart! (As they confained correct articulation) they were of pleasant sounds. 
They are clean, flawless, full of words leading to the undersfanding of meaning that 1s free 
from any Iimpairment. Dear son Đj/kkh„, how long have you been a Đj/kkh?” “Just one 
yassa, Exalted Buddha,” answered Venerable Sona Kutikanna. 


Again the Buddha asked: “Dear son Đ/k&khu, why dịd your bhikkhuhood start so late?” 
“Exalted Buddha,” replied Venerable Sona, “I have long seen the disadvanfages of sensual 
pleasures. But household life 1s so narrow, full of duties and things to aftend to. Knowing 
that, 1.e. the mind of one who has seen the defects of sensual pleasures as they really are, 
remained unsinkable Into household life for long, but like drops of water falling from the 
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lotus leaf, it was this defiled thoughts that finally slip away from my heart.” So the Buddha 
utfered a solemn utterance as follows: 


Disvã ãdinavam loke, ñatva dhammam niripadhim 
Ariyo na ramafi pãpe, pãDe na ramdfT suci. 


Because he has clearly seen through the eye of Vipassana the defects of 
1mpermanence, suffering and changeability everywhere in the world of 
formatlons (sz#khãra) and also because he has penefrated through the 
fourfold Path wisdom, Nibbana, which 1s the cessation of the fourfold 
substratuim of existence (zđ), the Noble One, who 1s away from 
defilements, does not take pleasure 1n evil deeds. (Why? Because for one, a 
hamsa-like 1ndividual whose deeds, physical, etc. are pure, there is no 
precedent that such a person should find happiness In the ageregate of dirty 
old unwholesome things that resemble a place full of excrement.) 


Venerable Sona Kutikanna then thought: “The Exalted One gave a Joyous speech to me. 
Now 1s the time for me fo transmit what my teacher has asked.” So thinking, he adJusted 
his upper robe on his left shoulder and bowed his head at the feet of the Master, saying: 


q) 
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“Exalted One, my preceptor, the Venerable Maha Kaccayana made obeisance to 
you with his head. He also sent a message as follows: 


“Exalted Buddha, the southern region of the country of Avanti has few Đhikkhus. I 
acquired bhikkhuhood only after having ten 5h¿k&;„š gathered from various places 
with great difficulty, which took me three years. l wonder 1f you, Exalted Buddha, 
would allow higher ordination performed by less than ten 5/7k&h„s 1n that region. 


“Exalted Buddha, in that southern reglon of AvantI, the uneven ground rising from 11s 
surface, and resembling the black hoof-print of a cow, 1s so rough. Ï wonder 1f you, 
Exalted Buddha, would allow the sandal with layers of sole in that reglon. (At that 
time, the sandal with only one layer of sole was allowed. Hence the request.) 


“Exalted Buddha, the people 1n the southern region of Avanti are fond of bathing. They 
regard water as a cleansing factor. [ wonder If you, Exalted Buddha, would allow daily 
bath. (At that time, monks, as a rule, were to bathe once 1n a fortmight. Hence the 
request.) 


(4) “Exalted Buddha, in that region of Avanti, sheep-skin, goat-skin and deer-skin are 
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used as spreads. Just as, Exalted One, In the Middle Country (Majjhima-desa), mafs 
made of eragu grass, SOragu gøTrass, majjaru gørass and Jantu grass, are used, so are 
sheep-skin, goaf-skin and deer-skin used in South-Avanti. I wonder If you, Exalted 
Buddha, would allow these skins for spreads. (At that time no animal skin or hide was 
allowed for such use in that region. Hence the request.) 


“Exalted Buddha, people nowadays entrust Đ//k&h„s outside the sữmã with robes, 
saying: “[This robe is given to such and such a 5hikkhu.” The entrusted co-resident 
bhikkhus went to the bhikkhu concerned and said: “Such and such a man, friend, gives 
a robe fo you.` But the Đhikkh„¿ does not accept the robe as he thinks that his 
acceptance would require him to perform an act of forfeiting and 1s therefore against 
the Vinaya. Because of such doubt, there 1s no such acceptance. Perhaps the Buddha 
mipht tell as the correct way of accepting the robe.” So does the Venerable Maha 
Kaccayana ask you through me” 


Because of what had been reported by Venerable Sona Kutikanna, the Buddha then gave a 
Dhamma-talk to him and addressed the monks as follows: 


“Monks, rare are Đ/k&„š In the southern region of Avanti. In such bordering 
areas, I allow performance of ordination by a group of five monks, the fifth being 
an expert in the Vinaya.” 


The phrase “bordering areas` in that Iinjunction means the areas outside the Middle 
Country, to the east of which being the market town of GaJañgala, beyond which being a 
great sãÏa tree; beyond that sã/ø tree exIst bordering areas. 
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lt means the area lying outside the Middle Country and beyond the river SalalavatI in the 
south-east. 


lt means the area lying outside the Middle Country and beyond the market town of 
Setakannika in the south. 


lt means the area outside the Middle Country and beyond the brahmin village of Thũna in 
the west. 


lí means the area outside the Middle Country and beyond the mountain called 
UsrraddhaJa in the north. 


() “Monks, in those bordering areas, in such situation, I allow performance of ordinatfion 
by a group of five b7ikkhus, the fifth one being an expert in the Vinaya. 


(2) “Monks, im that southern region of AvantI, the uneven ground, swollen and full of 
black hoof-prints of cattle, 1s so rough. I allow you monks (to wear) sandals with 
layers of sole in all those bordering areas. 


) “Monks, in that southern region of AvantI, people attach Iimportance to bathing. They 
regard wafer as a cleansing factor. I allow monks dally bath in all those bordering 
areas. 


(4) “Monks, in that southern region of Avanti, sheep-skins, goaf-skins and deer-skins are 
used as spreads. As, monks, in the Middle Country, mats made of eragu ørass, soragu 
ØTass, majJaru ørass and Jantu ørass, are used, so are those animal skins used as spreads 
1n that region of Avanti. I allow monks to use sheep-skin, goat-skin and deer-skin for 
spreads in all those bordering areas. 


()_ “Monks, If people entrust bJ¡kkh„s, who happen to be outside the sữwz, with a robe, 
saying: “This robe we give to such and such a 5hjkkhu.` As long as the robe does not 
go Iinto the hand of the monk concerned, the robe cannot be reckoned as something 
recognized by the would-be reciplent for use. [ allow you monks to accept that robe.” 


Agaimn, as had been asked by his mother, Sona Kutikanna paid obeisance, in her name, fo 
the Buddha and said: “Exalted Buddha, your donor, KalI, the female lay devotee, has 
offered this rug for use as a mat on the floor In your Fragrant Chamber.” With these 
words, he handed the rug to the Buddha, and then he rose from his seat, made obeisance 
and returned to his monastery on Papata HINH, near Kuraraghara town, in AvantI. 


Ớn returning to his preceptor, Sona Kutikanna reported all about the mission. Next day, 
he went to the house of his mother, Kal]I, and stood at the entrance for alms-food. Hearing 
that her son was at the door, she came out quickly, showed her respect, took the alms-bowl 
from the Venerable's hand, prepared a seat and offered food. 

Then followed a conversation between the mother and the Venerable: 

Mother: Son, have you seen the Exalted One? 

Venerable: Yes, I have, donor. 

Mother: Have you also paid obeisance to the Exalted One in my name? 

Venerable: Yes, I have. The rug given by you to the Exalted One, I personally spread 1t 

as a mat, as you had asked, In the Fragrant Chamber which He occuples. 

Mother: How about your visit to the Exalted One? Was 1t true that you spoke 
something about the Dhamma? Was 1t true that the Exalted One also gave 
you blessings? 

Venerable: How did you come to know about these things? 

Mother: The guardian sprrit of this house, son, told me that the day the Exalted One 
gave blessings to you, devas and Brahmas of the ten thousand world- 
spheres did the same. [ want you to relate to me, son, the Dhamma In the 
same words as you have addressed to the Exalted One. 

The Venerable accepted the mother s request by being silent. Knowing of the Venerable's 

acceptance, the mother had a great pavilion built at the house-gate and let the Venerable 
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repeat exactly as he had said to the Buddha; the mother thereby held a grand Dhamma- 
meefing. 


(c) Etadagsa Tifle achieved 


At a later time, sifting in the midst of His noble disciples, the Buddha spoke 1n praise of 
Venerable Sona Kutikanna as follows: 


“Etadaggam bhikkhave mama sãvakãnam bhikkhiam kalyãna-vakkaranam 
yadidam Sono Kufikamno. ” 


“Monks, among my disciples who give pious talks In a sweet and pleasant 
voIce, Kutikanna Sona 1s the best.” 


Thus the Buddha named the Mahathera the foremost in kalyãnavakkarana, 'g1ving pIous 
talks in a sweet and pleasant voIce'. 


(18) SIVALI MAHATHERA 
(a) Aspiration expressed in The Past 


This clansman, who would become STvali Mahathera, also went to the monasfery during 
the lifeime of Buddha Padumuttara like many other former would-be Mahatheras and 
s(ood at the edge of the audience, listening to the Buddha's sermon. While he was doiïng so, 
he saw the Buddha declared a certain monk the foremost (eíađagga) among those who 
received abundant gifts. Thinking that he too should become one like that monk, he invited 
the Buddha to his house and offered a grand đZna for seven days, in the same manner as 
that done by the future Mahatheras. Thereafter, he declared his aspiration, saying to the 
Buddha: “Exalted Buddha, as a result of this great act of merit, [ do not want any other 
form of welfare but [ want to be the foremost (eíadagsø) among those who receive many 
material gains, in the dispensation of a future Buddha, like the monk who was declared 
seven days ago.” 


Foreseeing that the clansmans wish would be fulfilled without any hitch, the Buddha 
predicted: “Your wish will be fulfilled later in the dispensation of Buddha Gotama.” and 
then He returned to the monastery. 


Life as A Countryman 


Having performed meritorlous deeds till his death, future Sĩvali took rebirth only in the 
realms of devas and humans (without being reborn In the four woeful sfates). During the 
lfeime of the Buddha Vipassr (who appeared ninety-one k2øø2zs ago), he became a 
clansman 1n a cerfain village not far away from the city of Bandhumati. 


At that time, the citizens of BandhumatI, in friendly competition with the King, discussed 
among themselves and gave a big đãna to the Buddha. 


One day, when they gave a collectIve đZna, they Inspected their offerings to see what was 
missing and discovered that there were no honey and milk curds. So they agreed to bring 
them from any possible place by all means and placed a man to watch the road leading to 
the city from the countryside. 


Then came a villager, the future STvali, carrying a pot of milk curds from his village and 
thinking that he would exchange them for something he needed. But, before he entered the 
city, he wished to wash his face and hands and was looking for water everywhere but saw a 
beehive which was as bịg as the head of a plough but without bees. Believing that the 
beehive appeared because of his past act of merit, he took 1t and entered the cIty. 


When the townsman, who was assigned to the road, saw the villager, he asked: “For 
whom, friend, are you carrying this honey and these curds?” “Sir, they are not for any 
particular person. In fact, Ï am carrying them to sell,” the villager answered. “In that case, 
friend, take a coin from my hand and give me that honey and those curds,” said the 
fownsman. 
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Then the villager though(: “These things, which I have brought now, 1s not much 
valuable, yet this man 1s buying them from me at a high price, even 1n his first offering. I 
do not know why?” So he said: “I cannot sell them at this price, Sir.” When the townsman 
1ncreased the price, saying: “If you cannot sell them for one coin, please take two coins and 
sell the honey and the curds to me.” The villager replied: “[ cannot give them to you for 
two coins either,” In order to raise the price. In this way the price became higher and 
hipher until 1t reached a thousand coIns. 


Realizing: “It 1s not fair to prolong the deal on my part. However, I shall ask him about 
his purpose,” the villager said: “The honey and the curds are not so valuable, yet, you 
unduly make such an immense payment. Why do you want to have these things by offering 
so much?” The townsman told him the purpose: “In this royal city of Bandhumati, friend, 
the citizens in competitlon with their King, gave a grand đZuaz to Buddha Vipassi. While 
they are doing so, they do not have honey and curds among the Items of their offering. So 
they are trying desperately to get them by any means. If they fail to get them, they will lose 
1n their competition with the King. Therefore, I[ would like to have them by giving you a 
thousand coins.” The villager then asked: “Sir, 1s such a charitable deed to be performed 
only by the people of the city and not by any village folk?” 


The townsman then answered: “No man's gift, friend, 1s prohibited, (everybody whether 
he belongs to town or village 1s entiled to give in chartty).” The villager then asked 
further: “O master, now that the cifizens are performing acfs of gIving, 1s there anyone who 
Ø1ves away a thousand coins in one day?” “No, friend, there 1s none.” “O masfer, you know 
that the honey and the curds that I have brought now are worth a thousand cons, do you 
not?” the villager put sHill another question firmly. “Yes, I do, friend.” “O master,” said the 
villager, “1n that case, go and tell the townsfolk that a rustic man 1s offering these tfwo 
things, namely, honey and milk curds but not for money, instead he would like to make the 
offering by his own hands. Please also tell them that they should not be restless for wanting 
them and that they should now be happy as far as these two things are concerned. As for 
you, you should bear witness in person to the fact that in this magnificent đãna, 1t 1s Ï who 
1s the donor of the most expensive 1tem.” 


Offering of Honey mixed with Curd-water 


Having said thus, the villager bought five perfumery Ingredlents with his money which 
were meant for his food. He made them into powder. Then he squeezed the curds to extract 
water from them. Into that water, he put honey by squeezing the beehive and then seasoned 
the mixture of honey and curd-water with the perfumery powder. Finally, he put the mixed 
liquid food In a lotus leaf (container). Having prepared the food properly, he brought 1t and 
sat down at a place that was not far from the Buddha, waiting for his turn to offer 1t. 


Amidst all the offerings that were brought by the citizens, the villager, knowing that 1t 
was his turn to make his offering, approached the Buddha and requested, saying: “Glorious 
Buddha, this offering 1s a gift from a poor man like me. Venerable Sĩïr, kindly accept this 
humble gIft of mine.” Out of compassion for the villager, the Buddha received the offering 
with the marble bowl given by the four Divine Kings and resolved that the food should 
proved Inexhaustible even after distributing it to sixty-eight hundred thousand Đh/kkhus. 


'When the Buddha had partaken His food, the villager respectfully made obeisance to Him 
and remaining at a suifable place, said: “Glorious Buddha, all the people of the royal city of 
Bandhumati saw and knew that today I brought and made the offering to you. Às a result 
Of this act of merif, may Ï truly become, throughout sư#sãra, a great reciplent of gIfts, 
pOossessing a large retinue and fame. After sayIng: “Ewa hofu kulapuffa — May you do as 
you wish, clansman,” the Buddha gave an appreciative talk to the villager and citizens and 
then He returned to the monastery. 


(b) Ascetic Life adopted in His Einal Existence 


The villager, having done meritorious deeds tiÌl his death, was reborn only in celestial 
and terrestrial worlds, and finally, during the lifetime of our Buddha, he took conception 1n 
the womb of a Koliya Sakyan Princess named Suppaväsä. 
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Strange Happenings during Conception 


SIince his conception, hundreds of gifts arrived continuously, day and mipht, to his mother, 
Princess Suppavasa. The princess became wealthier than before. (According to the 
Sinhalese version, five hundred gIfts came by day and five hundred by night.) 


Then one day, in order to 1nvesfigate the fortunate past deed of the Princess, her royal 
relatives had the baskets of seeds touched by her hand. When these seeds were scattered, 
thousands of sprouts appeared from each seed. A plot of land, measuring a royal pđi, 
yielded fifty or sixty cartloads of paddy. 


Also, at a time when the crop was put Into the storehouse, they let the door of the 
s(orehouse touched by the hand of the princess. When removing the crop, the place from 
where It was ftaken out became full as before. This was because of the glorious act done In 
the past by the Princess. Besides, when ladling the cooked rice from the full pot and 
uttering: “This 1s the fortune of the Princess,” and distributing the food to all visitors, the1r 
supplies never ran short. While these strange events were happening and the child was 
remaining in the mothers womb, seven years had passed. 


When the foetus became mature on the completion of seven years, the Princess suffered 
severely from gabbhamiilha-dukkha, a fainung fit from pregnancy. That serious agony the 
princess forbear with no moaning but by reflecting on the attributes of the Buddha, the 
attributes of the Dhamma and the atftributes of the Sangha as follows: 


“Sammasambuddho vato so Bhagavã yo imassa evaripassa dukkhassa pahãnãya 
dhammam desei — He, that Master of ours, the Exalted One, taught us 
abandoning all kinds of such suffering; that Master of ours has been perfectly Self- 
Enlightened indeed by attainng Omnisclence and knowing the truths and all that 1s 
to be knownÏ” 


“SSuppafipanno vafa tfassa Bhagavato sãvakasamgho: yo imassa evaripassa 
dukkhassa pahãnãya pafippanno — The Order of Bhikkhus, who are the disciples 
of the Exalted One, work hard for abandoning all kinds of such suffering; these 
disciples of the Exalted Buddha underwent (the threefold traimng) very well 
1ndeed!” 


“Susukham vata tam nibbãnam, yatth' dam evrnpam dukkham na samvijafi — The 
Dhamma In which the slightest tinge of such suffering 1s absent, that Nibbana- 
Dhamma 1s Indeed extremely happy!” 


Reflecting on the attributes of the three entifties, namely, the attributes of the Buddha, the 
attributes of the Sangha, and the attributes of the peaceful happiness of Nibbãäna, the 
Princess bore the pains. (She controlled herself and desisted from experiencing the misery 
other pregnancy and making moans by repeatedly meditating on the qualiles of the 
Buddha, the Sangha and Nibbana.) 


Ơn the seventh day, the Koliya Princess Suppavasa called her husband the Koliya Prince 
and thinking she would like to give alms while living, said: “Go my lord! Tell the Exalted 
One about my happenings and give my 1nvifation to the Master. Please note carefully all 
that had to say and transmit 1t to me!” The Prince went and told the Buddha on what 
happened to Princess Suppaväsäa. The Buddha then uttered: “May the Koliya Princess 
Suppavasa be sound and healthy. Being healthy herself, may she give bírth to a healthy 
son!” No sooner had the Buddha made the utterance, the Princess gave birth to a healthy 
son wifhout any pain. Those, who were surrounding the Princess, changed their teary mood 
into a happy one and went to the Prince to give him the Iinformation about the baby. The 
Prince, having listened to what the Buddha had said, paid respect to Him and returned to 
the villase. When he saw the way the servants approaching him Jubilantly, he became 
certain, thinking: ““The word of the Exalted One seems to have come true.” He went to the 
Princess and transmitted the Buddha's speech. The Princess said: “My Lord, the life-saving 
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alms-food to which you have 1nvited, will be the meal of auspiclousness. Go againl 
Request the Buddha to come (and have a meal) for seven days.” The Prince did as he had 
been told. They offered a grand đãna to the Buddha and His monks for seven days. 


The boy was born and the anxiety of all kinsfolk was removed thereby. Accordingly, he 
was given the name “Sivali”. Since he had stayed in the mothers womb for seven years, 
from the time of his birth onwards, he was able to do all that was to be done by the seven 
year old. For Imnsfance, he purified the water by means of a filter (đhamakarana) and gave 
1t to the monks during the mahã-đãna all week long. 


Ơn the seventh day, Venerable Sãriputta, the Captain of the Dhamma, had a conversation 
with the boy. While doing so the Venerable asked: “STvali, 1s It not befitting for you to 
become a monk after suffering all the trouble of such nature?” “Venerable S1r, 1ƒ only Ï get 
permission from my parenfs, Ï would like to become a monk,” the boy answered. Seeing 
her son conversing with the Venerable, Sealy's mother thought: “How 1s I1? My son was 
speaking with the Venerable who 1s the Dhamma Captain?” So she Joyfully approached the 
Venerable and asked him what they were talking about. The Venerable said: “He talked to 
me about the misery caused by his stay in the mothers womb and promised me that he 
would live an ascetic life provided he gets permission from both paren(s.” The Princess 
then gave her permission replying: “Very well, Venerable Sír, kindly make him a 
Ssãmanera.` 


The Venerable then took the boy STvali to the monastery and when he was making him a 
sãmanera after giving him the meditation subJect of /œca-pafñcaka (the five fold material 
aggregate with the skin as the fifth), he said: “You do not need any other exhortfation to 
follow. Just remember your pains that you had suffered for seven years.” “Giving 
ordinafion to me 1s your duty, Venerable Sir. Let the reflection on the Dhamma be mine. Ï 
shall medifate on whatever I could recollect.” 


The moment the shaving of hair for the first round was done, Samanera STvali was 
established in so/ãpaffi-phala, the moment the shaving for the second round of haïr was 
done, he was established In sakađägãmi-phala, the moment the shaving for the third round 
was done, he was established in aãgãmï-phala and as soon as the shaving was completed, 
he attained arahatship. (The completion of the harr-shaving and the relation of arahatship 
took place almost simultaneously.) 


Since the day STvali was ordained a sømanera, the four requisites, namely, clothing, food, 
dwelling and medicine became 1ncreasingly available to the Sangha whenever needed. The 
s(ory of such happenings to Samanera STvali started in the town of Kundikã. 


(Herein the present story of the Venerable STvali may be taken from the Udãna 
Text. The story, In detail, of his evil deed that caused his seven years long misery 
of lying In his mothers womb (ga5bhaväsa-dukkha) and that of his mother's 
miserable fainting (gabbhamñjha) may be taken from the Udana Commentary.) 


(What 1s to be noted 1n brief 1s: the mother and the son, In one of the past 
exIstences were the Chief Queen and the son respectively to the King of BaranasiI. 
Once, the King of Kosala attacked Bãranasi King and took his Chief Queen and 
placed her in the same position. When the Baranasi King was defeated and died, 
his son, the prince of BaranasI, escaped through a drain. After organizing an army, 
he went back to the city of Baranasĩ and gave an ultimatum asking the new King to 
return the city to him or he would wage a war. The mother, who was Inside the 
city, advised her son to besiege the city lest there should occur trouble to many 
people. In accordance with the mothers advice, the Prince did so by blocking the 
four main gates so that there could be no exit or entrance. Though he did so for 
seven years, the citizens went out from smaller gates to collect grass, wood, etc. 
the blockage proved useless. Hearing that, the mother gave her son further advice 
to block the smaller gates as well 


(When the Prince dịd, following his mothers advice, the citizens found thetr 
movement about badly limited. Seven days later they beheaded King Kosala and 
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offered 1t to the Prince. The Prince entered the city and crowned himself King. 


(As a result of these aforesaid evil deeds, the son and the mother had to face theIr 
T€SD€CfIVe m1ser1es.) 


Self-investigation of Own Good Kamma 


At a later time, when the Buddha arrived in Sãvatthi, Venerable Sivali made obeisance 
respecffully to Him and sought permission, saying: “Exalted Buddha, I would like to 
1nvesfigate my own good kamma. Kindly give me five hundred monks as my companions.” 
The Buddha permitted, saying: ““Take them along, dear son S1vali.” 


The Venerable headed for the Himavanta by following a forest route with five hundred 
companions. Then he came across 

(1) first, a great banyan tree on the way. The spirit of the tree gave him alms for seven 

days. 

(2) secondly, the Pandava HIII 

(3) thirdly, the rIver Aciravati; 

(4) fourthly, the ocean known as Vara-sagara; 

() fifthly, the Himavanta; 

(6) sixthly, the Lake In the Chanddanta forest, 

(7) seventhly, Mount Gandhamadana, 

(8) eighthly, Venerable Revafas dwelling. 

At all these place, devas gave a great đãna to Venerable STvali for seven days. 

Particularly, when they arrived on Mount Gandhamadana, a deva, named Nagadatta, 
offered him milk-rice and butter-rice alternately for seven days. Then the monks said 
among themselves: “Friends, we do not see cows being milked by deva nor we see the 
milk-curds being stirred to make butter.” So they asked the deva for an explanation of what 
good deed he did to obtain so mụch milk-rice and bufter-rice. Nagadatta Deva answered: 
“Venerable Sirs, [ am able to gIive you milk-rice and butter-rice without having milch cows 


because I performed meritorious đZwa of the milk-rice by lot during the lifetime of Buddha 
Kassapa.” 


(c) Etadagga Title achieved 


At a later time, when the Buddha visited Venerable Khadiravaniya Revata (as has been 
told In the story of this Venerable), devas provided supplies, day after day, which were 
mainly intended for the Venerable STvali on the deserted and dangerous Jjourney. With 
reference to that episode, the Buddha placed the Venerable the foremost among those who 
received plenty of gifts. The Buddha spoke In praise of the Venerable by saying: 


“EKtadaggan bhikkhave mama sãvakanam bhikkhinam labhTmmam yadidam 
Sivadli. ” 
“Monks, among my Öikkh„-disciple who receive the four requisites ím 
abundance, Bhikkhu S1vali 1s the foremost.” 


(The doctrinal passages In connection with the Venerable STvali may be extracted 
from the Apadana Text and translation, the Dhammapada Commentary etc. 
Similarly the Dhamma-words involving later Mahatheras should be noted im like 
manner. In this Chronicle of Buddhas, only three points will be mainly discussed, 
namely, each Mahatheras (a) aspiration expressed 1n the past, (b) ascetic life 
adopted in final existence, and (c) #/œäagga title achieved.) 


(19) VAKKALI MAHATHERA 
(a) Aspiration expressed in The Past 
Vakkali Mahathera was a clansman during the time of Buddha Padumuttara. Like all 
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other Mahatheras, he went to the Buddha's monastery, sat at the edge of the audience and 
while listening to the His sermon, he saw a bhikkhu being honoured by Him as the 
foremost (eíadagsa) among the Đh/k&h„s who were devoted to Him. He felt a keen desire 
to be honoured likewise by some future Buddhas. As was with other asprranfs, he Invited 
the Buddha to his home and made great offerings for seven days. Thereafter, he expressed 
his wish before the Buddha: “For this good deed, may I, Venerable Sir, be declared by 
some future Buddha as the foremost among the 5/kkh„s who 1s very devoted to the 
Buddha.” The Buddha saw that the aspiration of the clansman would be fulfilled and 
assured him of it, after which, He returned to the monastery. 


(b) Ascetic Life adopted in His Einal Existence 


The worthy man devoted himself to deeds of mertit til his death. When he passed away 
from that existence, he was reborn only in the fortunate destinatlons, and during the time of 
Buddha Gotama, he was reborn in a brahmin family in Sãvatthi. He was named by his 
parents Vakkali. 


When he grew up, he was educated ¡n the three Vedas. One day, he saw the Buddha, 
accompanied by many Đh¡kkhs, going (on the alms-round) ¡n the city of Savatthi. He was 
captivated by the maJesty of the Buddha's physical appearance so much so that he followed 
the Buddha's route and entered the Buddhas monastery along with the line of 5hikkhus. 
There he kept gazing at the splendour of the Buddha. At the time of the Buddhas 
delivering the sermon, he sat right in front of the Buddha. 


Vakkalis devotion became so deep that he could not stay away from the presence of the 
Buddha for any length of time. He, therefore, decided that he would not remain ĩn 
household life because as a householder he would not be able to see the Buddha all day 
long but as a b7ikkhu he could get that opportunity. So he went to the Buddha and pleaded 
with Him that he be admitted Into the Order. He was then admitted. 


As a bhikkhu, Venerable Vakkali never missed a chance of looking at the Buddha except 
at the meal time. He did nothing in the conduct of a bhikkhu either in learning or In 
meditation, but spent all of his time gazing at the Buddha. The Buddha knew that the time 
for Vakkalis enlightenment was not due and therefore did not say anything about his 
negligence of duty. When the right time was due, the Buddha said to Venerable Vakkali: 


“Vakkali, what 1s the use of your gazing at this putrid body of Mine? Vakkali, he 
who sees the Dhamma, indeed sees Me. He who sees Me, sees the Dhamma. 
Vakkali, only one who looks at the Dhamma, actually looks at Me. He that really 
wishes to look at Me, must be one who looks at the Dhamma.” 


Although the Buddha exhorted Venerable Vakkali with these words, Vakkali could not 
tear himself away from the Buddha. The Buddha saw that the 5//k&„ needed to be 
emotionally awakened for enlightenment. So, on the eve of the vassa period, the Buddha 
went to Rãajagaha and there he said to the Vakkali on the day the vassz began: “Vakkali, go 
away! Leave my presence!”” 


lt 1s Iimpossible to disobey an order given by the Buddha. Vakkali had to obey for (at 
least) three months during the vøssư period. There was nothing he could do about 1t. He felt 
desperate and forlorn. “Better die than be denied the presence of the Buddha” thus he 
pondered and left for the GijJhaktita mountain which had steep chffs. 


The Buddha saw in His mind the despondency that had overtaken Venerable Vakkali. 
“WIithout getting mental succour from Me, Bhikkhu Vakkali would have wasted his great 
merit which 1s now sufficlent for him to gain enlightenment,” thought the Buddha. 
Accordingly, He emitted the Buddha rays towards Vakkali so that he could see His person. 
That vision brought immediate relief to Venerable Vakkalis burning heart, as though the 
đart of sorrow that had pierced 1t, had suddenly been removed. 


Then to fill Vakkalrs heart with delightful satisfaction and gladness, the Buddha uttered 
the following stanza; 
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Pamojjabahulo bhikkhu, pasanno Buddhasasane; 
adhigacche padam, santam, sankhartpbasamam sukham. 


Being overJoyed and full of confidence 1n the Buddha's Teaching consisting 
of the threefold Training, the Đ/k&khu wIll attain Nibbana the tranquil, the 
cessafion of conditioning, the blissful. 


— Dhammapada, IV 381 — 


(According to the Commentary of the Añguttara Nikãya) the Buddha extended His hand 
to Venerable Vakkali and said: “Come, bhikkhu.” 


The Commentary on the Dhammapada adds; after saying the above sfanza, the Buddha, 
extending His hand to Venerable Vakkali, uttered these stanzas: 


Ehi Vakkali mã bhãy!, olokehi Tathãgatam; 
Aham tam uddharissami, panke sanham va kuñjaram. 


Come, Vakkali, do not be afraid, look at (Me) the Tathagata, I will lift you 
(to Nibbana) from the depths of the beginningless sasãra, Just as one HIÍts a 
tusker from the mire. 


Ehi Vakkali mã bhãy!, olokehi Tathãgatam; 
Aham tam mocayissami, Rahugeaham va siriyam. 


Come, Vakkali, do not be afraid, look at the Tathagata. I wIll free you from 
the captivity of defilements, Just as [ would free the sun from the captIvify of 
Rahu. 


Ehi Vakkali mã bhãy!, olokehi Tathãgatam; 
Aham tam mocayissami Rahuggaham va candimm. 


Come, Vakkali, do not be afraid, look at the Tathagata. I will free you from 
the captivity of defilements, Just as Ï would free the moon from the capfIvity 
of Rahu. 


Then the Venerable Vakkali said to himself: “I am now seeing the Buddha in person, and 
He has extended His hand to me. Oh, how glad I am! Where should I go now?” And not 
being able to decide in which direction he should proceed, he moved up skyward in the 
đirection of the Buddha, and Just as his first foot was resting on the mountain, he reflected 
on the sfanzas uttered by the Buddha, and overcoming delightful satisfaction through 
Insight (nto the three characteristics of conditioned phenomena), he attained arahatship, 
together with Analytical Knowledge. Then he descended to the ground and stood 
worshipping the Buddha. 


(c) Etadagga Title achieved 


Ón one occasion, In the midst of a congregation, the Buddha đeclared: 


“EKtadaggam bhiRkhaqve mama sãvakãamam bhikkhinam saddhadhi 
mutt—nam yadidam VaRRtali. ” 


*®BhiRkhus, among the bhikkhu-disciples who are very devoted to the Buddha, 
Bhikkhu Vakkali is the foremost (e/adagga).” 


(Note: In the case of other 2j#&J„s, ther devotion to the Buddha had to be 
bolstered up. With Vakkali, his convicted devotlon was too strong so that the 
Buddha had to temper 1t down by expelling him from His presence. Hence he was 
the foremost 5h/kk in the degree of devotion to the Buddha.) 


(20-21) RAHULA AND RATTHAPALA MAHATHERAS 
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(a) Aspiration expressed in The Past 


During the early part of the aeon of Buddha Padumutfara, the future Rahula and the 
future Ratthapala were born into well-to-do families of Harmnsavati. (Their names and clans 
as youths are not mentioned 1n the old Commenftaries.) 


'When they came of age, they married and at the death of their fathers, they became heads 
of their respecfive households. In taking over the family properties from the custodians of 
their family estates, they came to know the Iimmense wealth they had inherited. They 
pondered: “Our forebears have amassed these vast fortunes but have not been able to take 
them along when they leave the presenf existence. As for us, we would take them along 
1nto the hereafter in whatever way we can. So they started to practise charity. They erected 
distribution stations at the four quarters (at the four gates of the city, as the Sri Lanka 
version says,) where all the needs of destitutes and travellers were provided liberally. 


Of the two friends, one was In the habit of Inquiring into the needs of the donees who 
came fo receive his charity and would gave according to their needs, and he was therefore 
known as Ägatapäka, “the Discriminative Giver°. The other never asked about the need of 
the recIplent but let them take however much they wanted, and hence he was known as 
Anaggapaka, “the Liberal Giver'. 


One early morning, the two friends went out from their village to wash thetr faces. At 
that time, two recluses, using their supernormal powers, disappeared from the Himavanta 
mountains and reappeared at a place not far away from the two friends. They made 
themselves Iinvisible and stood by the roadside and visible only when they were heading for 
the village with their alms-bowls and other vessels in seeking for alms. The two friends 
went near and paid their homage to the recluses, who asked them: “O men of great merit, 
when did you come here?” And the two friends replied: “Venerable Sirs, we have Just 
arrived.” Then they each invited a recluse to their respective homes, offered them alms- 
food, after which they asked and received the promise from the recluses to receive thelr 
offerings every day thenceforth. 


(One of them, the recluse who had agreed to be the regular donee to the future Rahula) 
was phlegmatic, and to cool his heated body, he used to spend the daytime 1n the abode of 
a Naga Lord, named Pathavindhara, which lay beneath the ocean. The recluse went there 
by making the ocean water cleft Into a dry passage-way. Ôn returning from his watery 
soJourn, where he had enjoyed the favourable weather, to the human abode, he, on the 
OCcasion, gave appreciafive falk about the daily food offerings. After hearing the repeated 
reference to “the abode of Pathavindhara Naga Lord', the donor became curious to know 
what that expression denoted. This recluse explained to him: “Ah, that 1s our wish that you 
be as great as the Lord of Nagas named Pathavindhara” and told him the grandeur of the 
Naga Lord undersea. From that day onwards, the future Rahulas mind was inclined to the 
Nga exIstence, as he visualized from the recluse's description of 1t. 


The other recluse used to spend his daytime at a deva mansion, named Serisaka, after the 
bịg celestial tree that stood in front of 1t in Tavatinsa. And this recluse, who saw the palace 
of Sakka, King of Devas, mentioned 1t in his word of appreciafion and felicitation about the 
daily food-offering he received at the future Ratthapala's house. When the Ratthapala asked 
him to explain what he was referring to, he explained the greatness of Sakka and his good 
wish that his donor wIll be as great as Sakka. Thence forward the future Ratthapala's mind 
was inclined to the celestial state of Sakka. 


'When the two rich friends passed away from therr existence, future Rahula, whose mind 
was Inclined to the Naga Lords exIstence, was reborn as the Naga Lord Pathavindhara and 
future Ratthapala, whose mind was Inclined to Sakka's existence, was reborn as Sakka In 
the Tavatinsa Deva realm. 


Past Aspiration of Future Rahula 


At the moment of his rebirth as a ga, Pathavindhara looked at his own body and felt 
sorry that he had indeed became a reptile. He thought of the limited vision of his 
benefactor, the recluse in his previous existence: “Ah, my teacher would seem to know no 
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hipher 1deal for me than the reptilian existence.” Just then he was attended on by a troupe 
of øãea dancers and musicians, all In celestial garb, who were there to entertan him 
wherever he remained. He himself then took on the appearance of a celestial youth, his 
reptilian form having been discarded. 


A sipgnificant activity in ø34ga exIstence was that Pathavindhara had to attend, as part of 
his Naga King Viripakkha's entourage, the half monthly meetings presided over by Sakka, 
where the four Celestial Kings paid their homage to the King of Devas. Sakka saw his old 
friend, Pathavindhara, even from a distance and recognized him. He asked hìm: “Friend, in 
which realm were you reborn?” 


“O Lord, unfortunate 1s my destination. [ was reborn as a reptile in the realm of 7-gas. 
But you were fortunate to have a good teacher (in the past) to be reborn In the deva realm.” 


“Do not be disappointed for your unfortunate destination. There has arisen In the world, 
Buddha Padumuttara. Go to him, perform great deeds of merit, and wish for the sfate of 
Sakka, so that we would live together 1n this Tãvatirnsa realm.” 


“Very well my Lord,” said Pathavindhara, “I w1ll follow your advice.” 


Then he went to see Buddha Padumuttara, Invited Him to his undersea realm. He made 
preparations for a great offering the whole night together with his followers. 


Early In the next morning, at dawn, the Buddha said to his personal attendant, the 
Venerable Sumana: “Sumana, the Tathãgata 1s going to a far-off land to collect alms-food. 
Let only araha/s who have memorised the Dhamma-Vinaya (the three Pifakas) and have 
aftained the Fourfold Analytical Knowledge and the Six Supernormal Powers, accompany 
Me, and not the other worldling b5¡ikkhø„s.” The attendant announced this order among the 
bhikkhus. 


Then the Buddha, accompanied by zrzhazís, who had memorised the Dhamma-Vinaya 
(Three Pitakas) and had attaned the Four-fold Analytical Knowledge and the Six 
Supernormal Powers, rose to the sky and went to the abode of Pathavindhara, the Lord of 
Nagas. As Pathavindhara waited to welcome the Buddha, he saw Him and His company of 
arahaís walking above the wavy waters of emerald green colour of the great ocean. There 
was the procession of majJestic arahazís with the Buddha at the head and a young novice, 
named Uparevata, who was the son of the Buddha. Pathavindhara was particularly 
overawed by the young sãmapera for having such supernormal powers Just like the elder 
bhikkhus. He felt thrilled with Joy at the magmificent sight. 


When the Buddha took the seat prepared for Him and the arahzís took theïr respective 
Seafs according to senior1fy, the seat assigned for Samanera Ủparevata was high In front of 
the Buddha. As the young novice was siftting there, Pathavindhara, while serving the food 
to the Buddha and the Sangha, looked keenly at the Buddha and the young novice 1n turn. 
He noticed that the novice had the thirty-two distinct marks of a great man Just like those 
on the body of the Buddha. That was the reason for his keen 1nspection of the Buddha and 
the novice In furn. 


Pathavindhara was wondering why the young novice had so mụuch resemblance as the 
Buddha, how both were related to each other. He asked one of the araha/s: “Venerable Si, 
how 1s this young novice related to the Bhagava?” The arahaí replied: “Lord of Nagas, he 
1s the son of the Bhagava.” Pathavindhara was deeply Impressed by the novice. “What a 
superb sfatus this sZmapera occuplesl The son of the greatest man ¡im all the world, 
unrivalled In personal glory! His body 1s partly Just like that of the Bhagava himself. Oh, 
how I would like to be the son of a Buddha In some future time.” 


Having been moved by this aspiration, the Lord of Nãgas invited the Buddha to his 
residence for seven days and made great offerings to Him. Thereafter, he made his 
aspiratlon before the Buddha: “Venerable S1r, for this great deed of merit, may I become 
the son of some future Buddha, just like Samanera Uparevata.” The Buddha saw that the 
Naga Lords asprration would be fulfilled and made the prognostication: “You will become 
the son of Buddha Gotama In the future,” then He departed. 


Past Aspiration of Future Ratthapala 
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At the next half-monthly deva meeting to pay homage to Sakka as a member of the Naga 
King Viripakkhas retinue, Sakka asked his old-time friend Pathavindhara: “Well, friend, 
have you made your aspiration for the Tãvatirnsa realm?” Pathavindhara answered: “No, 
my Lord.” “But why didnt you do that? What đisadvantage do you see in deva exIstence?” 
“My Lord, 1t 1s not for any disadvanfage I see in deva existence. The fact 1s I have seen 
Samanera Uparevata, the son of the Buddha who was just wonderful. Since I had cast my 
eyes on him, I have no aspiration other than to become the son of a future Buddha, exactly 
like Samanera Uparevata. So I had made my asprration before the Buddha to become the 
son of some future Buddha. My Lord, I would ask you to make some asprration before the 
Buddha. Let us live together 1n future existences In sasãra.” 


Sakka accepted Pathavindharas suggeston and as he was thinking about his ideal 
aspiration, he saw a Đhjkk endowed with great powers. He reviewed the lineage of that 
bhikkhu and saw that the bhikkhu was the son of a noble family that had the ability to unite 
a country that had been divided, and that the 5//kkh„ had to obtain parental consent to Join 
the Order, only after starving himself in protest for seven days. He decided to emulate that 
bhikkhu. He asked the Buddha about the Đh/k&hu, even though he had known 1t by his own 
divine powers. Then he made great offerings to the Buddha for seven days, at the end of 
which he expressed his great wish thus: “Venerable Srr, for this great deed of merit may Ï 
be declared by some future Buddha as the foremost Đ;/¿kku among those who took up 
bhikkhuhood through their conviction just like that 5hikkh„ who the Bhagava declared as 
such.” The Buddha saw that Sakka's aspiratlon would be fulfilled and said: “Sakka, you wIll 
be declared as the foremost among bj/kkh„s who joimned the Order, through sheer 
conviction under Buddha Gotama ¡n the future.” After pronouncing that prediction the 
Buddha departed. And Sakka also returned to his celestial abode. 


Ratthapala's Life as Manager of Offerings to The Buddha 


The future Ratthapala and the future Rahula passed away from their existences as Sakka 
and Pathavindhara respectively, faring in the deva-world and the human world for 
thousands of world-cycles. Ninety-two world-cycles prior to the present world-cycles was 
the time of Buddha Phussa. The father of Buddha Phussa was King Mahinda. The Buddha 
had three half brothers from different mothers. The King monopolised the Buddha, the 
Dhamma and the Sangha because he dịd not share the meriforious deeds of attending to the 
needs of the Buddha with anyone. 


One day, rebellion broke out in a remote area of King Mahinda's country. The King said 
to his three sons: “Sons, there 1s rebellion 1n a far-away region. Either I myself or the three 
Of you must go and put the region 1n order. If Ï am to go, you must see that the attendance 
on the Buddha be kept up in the usual manner.” The three sons unanimously said: “Dear 
father, 1t Is not for you to go. We wIll go and put that region In order.” They made 
obeisance to their father and went to the disturbed area, quelled the rebels and returned In 
triumph. 

Ơn the way home, the three princes sought counsel of their trusted lieutenants: “O men, 
back mm the capital, our father will bestow some boon on us. What sort of boon should we 
name?” The lieutenanfs said: “My Lords, at the death of your royal father, nothing wIll be 
unattainable to you. The ripht to attend on your eldest brother, the Buddha, 1s indeed the 
boon you should ask for.” “Very well, my men, your advice 1s plausible.” And they went 
before thetr royal father. 


The King was very pleased with them and said they would be rewarded with whatever 
they wished for. The princes asked for the privilege of attending on the Buddha as theIr 
boon. ““Ihat, Ï cannot give, sons,” the King said, “name any other.” “We want no other 
boon. That 1s the only thing we yearn for.” After some refusals by the King and the 
affirmations on the part of the three princes, the King at last felt obliged to concede, lest he 
would be going back on his word. He warned his sons, though, in these words: “[ will now 
comply with your request. But I wish to warm you, the Buddha 1s in the habit of staying In 
seclusion, Just like the lion in his own đen. So you have to be fully aftenfive In waifting on 
Him. Do not ever be amiss about your duties.” 
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The three princes, on being permitted the task of watting on the Buddha for three months, 
discussed among themselves: “Since we are going to walt on the Buddha, we ought to don 
robes and take upon bhikkhuhood as novices.” They decided to be absolutely free from the 
stench of demerit. Accordingly, they did so and took part in the daily offering of food to 
the Buddha and the Sangha but entrusted the Job to a committee of three trusted men to 
supervise the task. 


Among these three supervisors, one was In charge of procuring rice and cereals, the 
second 1n charge of 1ssuing øgrocerles to meet the daily needs of the meals, and the third in 
charge of cooking and other preparations for the offering. The three men were reborn 
during the time of Buddha Gotama as King Bimbisara, Visakhä, the merchant and the 
'Venerable Ratthapala, respectively. 


Rahula's Life as Prince Pathavindhara 


The future Rahula was reborn as the eldest son of King KikT of the Kãsi country during 
the time of Buddha Vipassi. He was named by his parents as Prince Pathavindhara. He had 
Seven sis(ers, namely: 


1. Princess Samari = the future TherI Khema 

2. Princess Samanagutta = the future TherT Uppalavanna 
3. Princess BhikkhunT = the future TherTI Patacara 

4. Princess Bhikkhudayika = the future TherT KundalakesI 
5. Princess Dhamma = the future TherI Kisagotam1 

6. Princess Sudhamma = the future TherT Dhammadinna 
7. Princess Sanghadayika  = the future Visakha 


Prince Pathavindhara became the heir-apparent after his seven sisters had donated seven 
monasfic complexes to Buddha Kassapa, The heir-apparent requested his sisters to let him 
donate the cost of one of the seven monastic complexes, but his seven sisters pointed out to 
their eldest brother that he had means to donate another monastic complex. So Prince 
Pathavindhara built five hundred monastic complexes on an appropriate scale according to 
his status. He spent all his life in deeds of merit. Ôn his death, he was reborn In the deva 
realm. 


(b) Ascetic Life adopted in The Einal Existence 


During the time of Buddha Gotama, Prince Pathavindhara was reborn as Prince Rahula, 
son of Prince Siddhattha and his Chief Queen Yasodhara. Rahulas boyhood friend was 
Ratthapala, the son of Ratthapala, the wealthy merchant of the market town of 
Thullakotthika in the kingdom of Kuru. 


(The admission of Rahula into the Order, an Interesting episode, can be read in 
Chapter 18. Many discourses that are connected with Rahula, such as 
Maharahulovada Sutta and others, can be found in Chapter 31 & 32.) 


Rahula's Desire to be admonished 


After the Buddha had admitted His son, He used to admonish the young novice every day 
as follows: 


“Rahula, seek the company of a good friend. Dwell in the forest abode. Be 


2. Nirãmagandha, “the stench of demerit` according to the Commentary. The Sub-Commentary 
elaborafes on this term thus: “stench" 1s to be Interpreted as demerit and also as defilement. Stench 
1s Inseparable from defilement: whenever defilement arises, it produces a bad smell. Stench means 
a mind where defilement arises confinuously. The metaphor “stench" is used to denote something 
obnoxious, Impure (as though polluted by a trace of excreta), frowned upon by the wise and 
virfuous, and an agent that stinks everything. This last quality of defilement 1s also manifested by 
evil persons whose body stinks literally, whereas the dead body of a purified one has no bad smell. 
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moderate 1n eafing. 
Do not be attached to any of the four Đ/⁄kh requlsItes. 


Be flawless with regard to observance of the Bhikkhu Restraint. Guard the six 
faculties well. 


Be constantly mindful about the mind-and-body so as to become thoroughly tired 
of the body (¡.e. sentienf existence). 


Cultivate the mind to give up any idea of attracftiveness In the body; gain 
concentration of mind. 


Once the signs of permanence are given up, reflect on the falsity of an ego. 


lf you train yourself thus, the three rounds of the viclous circle of woeful 
existences wIll fall away.” 


(Free rendering of Myanmar rhymes by the author, confained in Chapter 18). The 
above Sutta entiled Abhinha-Rahulovada Sutfa appears In the Sutta NÑipãta and the 
Khuddakapatha. 


l( was the custom of Samanera Rahula to pick up a handful of sand early in the morning 
and say to himself: “May I get admonitions from the Bhagava or from my precepfor In 
number comparable to the grains of sand in my hand.” This habit of him gained him the 
Tepufafion as a novice so 1nclined to good advice as befitting the son of the Bhagava and as 
such a worthy son of a worthy father. 


This recogniion of Rahulas noble trait of character became the current topic of 
discussion among the 5h/kkhs. The Buddha knew that. And thinking that that would very 
well make a ready subJect for another discourse and would also highlight Rahulas qualities 
even better, He taught a sermon at the audience hall. Having seated Himself on the throne 
of the Buddha, He asked the 5//k&khs what they had been talking about before He went In. 
The 5hjkkh„s replled: “Venerable Sir, we were discussing on the noble trait in Sãmanera 
Rahulas readiness to receive admonition.” The Buddha then related a past existence of 
Rahula where he had displayed the same noble trait, as menfioned in the Jataka story of 
Tipallattha-miga. (Refer to the Jataka, Ekaka Nipata, 2. Sila Vagga, the sixth story In that 
Vagga.) 

The Buddha taught young novice Rahula at his tender age of seven to be truthful at all 
times, to refrain from untruth even by way of Jesting. The discourse on this subJect goes by 
the tile of Ambalatthika Rahulovada Sutta (Ref: Chapter 20.) 


When Rahula was eiphteen, the Buddha taught him a discourse entiled, Maha 
Rahulovada Sutta. (Ref: Chapter 31) 


To give practical lessons 1n Insighf-meditation, twenty-two ø/#as were directed at Rahula, 
compiled in the Sarnyutta Nikãya, forming chapter entiiled Rahula Sarmyutta; and there 1s 
also another discourse entitled Rahula Sutta in the Adguttara Nikaya, Catukka Nipata) 


As Rahula became spiriually more mature, when he had Just been admitted Into the 
Order as a full-fledged Đ/¡k&J„, the Buddha taught him another discourse entitled Cula 
Rahulovada Sutta. (See the details of this discourse in Chapter 32.) 


(c) Etadagga Title achieved by Rahula 
Ón one occasion, in the congregation of bj/kks where the Buddha named outstanding 
bhikkhus, He declared: 
“Eladaggamn bhikkhave mama sãvakänam bhikkhuinam sikkhãakãmanam 
yadidam Rahulo. ” 


“Bhikkhus, among the bhikkhus who welcome admonition concerning the 
Threefold Training, Rahula 1s the foremost (c/2dagga).” 


Ratthapala's Bhikkhuhood 
In His tour of the Kingdom of Kuru, the Buddha arrived at the market tfown of 
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Thullakotthika (which means the town where all households have their granaries full of 
paddy). On hearing the Buddhas discourse, Ratthapala, the merchants son, was 
overwhelmed by religious conviction and had an Intense desire fo renounce the world, 
After much persuasion and protestation with his parents, he finally obtained their consent 
to become a Đj/kkh„ (like in the case of the Venerable Sudinna which has been described 
earlier on), and he went to the Buddha. Under the Buddha's order, he was admitted Into the 
Sangha. 


Althouegh they had permitted their son to leave household life, Ratthapala's parents were 
sull unhappy about 1t. Whenever Đ/kkh„s arrived at ther door on the alms-round, the 
father would say to them: “What business do you have here? You have taken away my only 
son. What more do you want to do with us?” 


The Buddha stayed at Thullakotthika for fifteen days only and returned to Sãvatthi. 
There, at Savatthi, Ratthapala meditated on Insight and attained arahatship. 


The Venerable Ratthapala then asked permission from the Buddha to visit his parents. 
Hence, he went to Thullakotthika. While going for alms-collection 1n the town, he sfood at 
the door of his father where (like in the case of the Venerable Sudinna), he received stale 
cakes but he ate them as 1f they were the food of devas. His father felt guilty about the 
alms-food he had offered and Invited the b7/kkhu-son to hís house to take a (wholesome) 
meal but the Venerable Ratthapala said that since he had fimshed the day 's meal, he would 
come the next day. On the following day, after finishing his meal at his father s house, he 
gave a discourse to the womenfolk of the household who were fully garbed, and enabled 
them to perceive loathsomeness of the body. Then all of a sudden, like an arrow, he flew 
up to the sky and descended 1n the royal gardens of King Korabya where he sat on a rock 
platform. He sent word to the King through the gardener about his presence there. King 
Korabya went to pay homage to him. Venerable Ratthapala gave a discourse, In detail, on 
the four principles of loss or delay (pãr/uñña). After which, he returned to Sãvatthi, 
travelling by stages, and arrived at the Buddha's monastery. (This 1s a brief account of the 
Venerable Ratthapala. Full details may be gleaned from the Majjhima Pannasa of the 
Majjhima Nikãya.) 


(c) Etadagga Title achieved by Ratthapala 


Ón one occasion, In a bikkh congregation where the Buddha named foremost bh/kkhus, 
He declared: 


“Etadaggam bhikkhave mama sãvakãnam bhikkhinam 
saddhapabbajitanam yadidam Rafthapdlo. ” 


“BhiRkhus, among my bhikkhu-disciples who take up bhikkhuhood through 
sheer religious conviction, Ratthapala 1s the foremost (e/adagga).” 


(Note: The Venerable Rahula was designated as the foremost among those 
bhikhhus who welcomed admonitlon concerning the threefold training because, 
from the day he became a novice, he always had a most keen desire to be 
1nstructed. Every morning, he awatited admomifion and advice from the Buddha or 
from his preceptor. He wanted as many words of advices as they would give, even 
as many as the grains of sand he used to hold in his hand every morning 


The Venerable Ratthapala had to stay away from food for seven days as token of 
his strong đesire to renounce the household life. That was why he was declared the 
foremost 5h/ikkh who took up bhikkhuhood.) 


(22) KUNDA DHANA MAHATHERA 
(a) Aspiration expressed in The Past 


The future Kunda Dhana Mahathera was born Into a worthy family in the city Of 
Hamsävati during the time of Buddha Padumuttara. Like all other future Mahatheras, he 
went to the Buddha”s monastery to listen to His discourse where he saw a Đhikkh„ being 
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named by the Buddha as the foremost b¡kkh„ among those who were first to be selected 
for Invifation to offerings of alms-food by the donor. The worthy man's heart was bent on 
receiving similar honour under some future Buddha and so he made great offering to the 
Buddha (for seven days) and on the seventh day, he expressed his aspiration for that 
honour in future. Buddha Padumutfara saw that the aspiration of his would be fulfilled and 
made the prognosftication accordingly. After which, He returned to the monastery. 


Evi Action committed in The Past 


The future Kunda Dhãna passed away from the human existence in which he received the 
Buddhas prognostication, after spending a life performing meriftorious deeds. He was 
reborn either in the deva realm or the human reaÌlm for a great many world-cycles. During 
the time of Buddha Kassapa, he became a terrestrial deva. 


Buddha Kassapa appeared during the time when the human life span was twenty thousand 
years, and unlike Buddha Gotama's trme when the human life span was a hundred years and 
the Patimokkha was recied In bimonthly +osafha congregation. The +posafha 
congregations to recite the Patimokkha took place only once 1n six months during the time 
of Buddha Kassapa. 


Two bhikkhu friends, living at different places, went to the 22sa/ha congregation where 
the Patimokkha was recited. The terrestrial deva, who was the future Kunda Dhãna, knew 
the strong tie of friendship that existed between these two J/k&h„s. He wondered If 
anybody could ruin this friendship and kept waliting for a chance to do so by following the 
two bhikkhus for some distance. 


Misunderstanding caused 


Then one of the b/kkh„s, leaving his alms-bowl and robe with the other, went off to a 
place, where water was available, to answer the call of nature. After finishing the personal 
ablutions, he came out of the bush. 


The deva, In the guise of a very beautiful woman, followed close to the 5hikkh„s, tidying 
up her dishevelled hair and rearranging her skirt, appearing to have come out of the same 
bush. 


Kunda Dhãna misunderstood 


The 5//kkh„¿ companion saw this strange scene from a distance where he was left 
awatting, and was very upset. He thought to himself: “I never knew him to be so vile. My 
affection for him that has lasted so long 1s now ended. If I had known him to be such a 
rogue, [ would not have extended my friendship to him.” As soon as the former Đhikkhu 
came back to him, he handed back to him his propertles, saying: “NÑow, here are your alms- 
bowl and robe. You know, I will never go the same way with you.” 


(From now on we shall refer to the two 5hjkkh„š as the complainant or accuser 
(cođdaka) and the accused (cudi£aka).) 


The accused, who was actually a well-disciplined 5//k&„ and had no fault whatsoever, 
was taken aback by his friends harsh words which seemed to smifte his heart as 1Ÿ someone 
were fo đeal a vicious thrust at 1t with a sharp spear. He said: “Friend, what do you mean? 
Never have I committed any breach of the Đ//kk#„ discipline, not even the trivial ones. 
Yet, you call me a knave. What have you seen me đo¡ing?” “If I had seen anything else, I 
would have Ignored 1t. But this 1s serious, you came out of the same bush, having spent the 
time together there with a very aftracftive woman dressed 1n fine clothes and decorated.” 
“No, no, friend! That 1s not true. Nothing of that sort happened. I have never seen that 
woman you mention.” But the complainant was quite sure of himself. The accused denied 
thrice any misdoing. But the complainant had believed in what he had seen. He parted 
company with the accused there. Each went his own way to the Buddha's monastery. 


The Deity's Repent 


At the congregation hall for the z2osa/ha ceremony, the accused was seen inside it and so 
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the complainant said: “This s7Z 1s profaned by the presence of a fallen Đh¿k&khu. Ï cannot 
Joim the zosa£ha ceremony with that wicked 5h/kkh.” And he remained outside. 


Ơn seeing this, the terrestrial deva was remorseful: “Oh mel I have done a grave 
mistake.” He must atone for 1t. So he assumed the form of an elderly lay-disciple and, 
going near the complainant, said: “Why, Venerable Sĩr, do you remain outside the s7mấ?" 
The b7/kkh„ replied, "This sữnã contains a vile Đj/kkhu. Ï cannot jom the 2osatha 
ceremony together with him. So I keep myself away.” The deva then said: “Do not think 
so, Venerable Sr. That 5hjkkhwu 1s of pure morality. The woman you saw was none other 
than myself. I wanted to test the strength of your mutual affection and to see whether you 
are moral or not. Ï accompanied the accused In a womans guise for that purpose.” 


The b/kkhu said: “O virtuous man, who are you?” “[ am a terrestrial deva, Venerable 
Sïr,” and so saying, he prostrated at the bhikkhu's feet. “Kindly excuse me, Venerable Si. 
The accused knows nothing about what had happened. So, may the Venerable One go 
ahead with the 2osa/ha ceremony with a clear consclence.” Then he led the 5/k&kh„s into 
the osa(ha hall. The two bhikkhus performed the osafha ceremony at the same place, 
but the complainant did not remain together with the accused In cordial relationship. (The 
Commentary 1s silent about the meditation work undertaken by the complainant.) The 
accused practised meditation for Insight and gradually attained arahatship. 


The terrestrial deva suffered the evil consequences of that evil deed during the whole of 
the Đuddhanfara mmterval between the arising of Buddha Kassapa and Buddha Gotama 
through Iinfinie world-cycles. He was reborn In the miserable states of apãya most of the 
time. When he regained the human existence, he was subJected to all blame for the 
misdeeds others perpetuated. 


(b) Ascetic Life adopted 1n His Final Existence 


The terrestrial deva (having paid dearly for his misdeed) was reborn as a brahmin In 
Savatthi during the time of Buddha Gotama. His parents named him Dhãna. He learned the 
three Vedas as a youth but later 1n life, he became devoted to the Buddha after listening to 
the Buddhas discourses and took up bhikkhuhood. 


The Result for His Misdeed 


From the very day Dhana became a Đ/¡/kkhu, a fully adorned woman (I.e. an apparition of 
a woman created as the resultant of his past misdeed) always followed him wherever he 
went. When he went, the woman went; when he stopped, she stopped. This woman, though 
not seen by him, was seen by everybody else. (So dreadful 1s the work of evil-doing.) 


When Venerable Dhana went on the daily alms-round, his female lay supporters would 
say Jestinply: “Phis spoonful 1s for you, Sïr, and this other spoonful 1s for your female 
friend who accompanles you, Sĩr. This made him miserable. Back at the monastery, too, he 
was an obJect of ridicule. SØmưneras and young Đh/k&h„s would surround him and jeer at 
him, saying: “The Venerable Dhãna 1s a lecher!” From such Jjeering, he came to be called 
Kunda Dhana or “Dhãna the Lecher.” 


As these Jeerings became more and more frequent, the Venerable Kunda Dhana could not 
bear 1t any longer and retorted: “You only are lechers, (not me); your precepfors onÌy are 
lechers, your teachers only are lechers.” Other 5j/kkh„s who heard him say these harsh 
words reported the matter to the Buddha, who sent for the Venerable and asked him 
whether the report was true or nor. ' “hat was true, Venerable S1r,” Kunda Dhãna admitted. 
“Why địd you use such abusive language?” 


“I could not bear their Jeerings any longer, Venerable Sir,” Venerable Kunda Dhãna 
explained and he related his story. “B/kkhu, your past evil deed still needs retribution. 
(BuÐ do not use such harsh words In future.” And on that occasion, the Buddha uttered the 
following two stanzas: 


Mã voca pharusam kañci, 
yuftã pafivadeyyu tam; 
Dukkhã hì sarambhakathä, 


1284 


Chapter 43 
paitdandä phuseyyu tam. 


(Bhikkhu Dhãna,) do not use harsh words on anyone; those who are thus 
spoken to will retort. Painful to hear 1s severe talk, and retribution will come 
to you (from those co-residents to whom you have used harsh words, Just as 
ashes thrown against the wind will fly back.) 


SaCe neresi aftãndqn, 
karnso upahato yathäã; 
sa Nibbanapafto Sỉ, 
sãrumbho te na vijati. 


(Bhikkhu Dhãna,) 1Ý you can keep your calm and quiet like a gong whose rim 
has been broken, you will have attained Nibbana. Then there will be no 
vindicfiveness In you. 


— Dhammapada, Verses 133 & 134 — 
By the end of the discourse many listeners affained various levels of the Path-Knowledge. 


Investigation made by King Pasenadi Kosala 


The news of Venerable Kunda Dhãna's regular association with a woman was brought to 
the attention of King Pasenadl of Kosala by the Ö¿k&j›s. The King ordered an 
1nvestigatlon while he personally kept watch on the Venerable*s monastery together with a 
small group of his men. 


He saw Venerable Kunda. Dhãna was stitching a robe and the reputed woman also was 
seen standing near him. The King was enthralled by this sipht. He drew near her. Then that 
woman was seen going Into the monastic dwelling. The King followed her Into the 
dwelling and searched for her everywhere but he could find no one Inside. Then he made 
the correct conclusion that the woman that he saw earller was not a real human being but 
only an apparition that appeared due to some kammic effect that belonged to the 
'Venerable. 


When the King first entered the monastery, he địd not pay respect to Venerable Kunda 
Dhãna. Only after discovering the true fact of the Venerable*s innocence diịd he make 
obeisance to him and said: “Venerable Sĩr, are you well provided by way of daily alms- 
food?” “Not too bad, Great King,” replied Venerable Kunda Dhaãna. “Venerable Srr, I know 
what you mean. Since you have been seen always accompanied by a woman, who would be 
kindly disposed towards you? But from now on, you need not go on alms-round. I will 
remain a lay supporter to you and see to the provision of the four requisites. May you 
uphold the religlous practice diligently and well.” From that time onwards, the King made 
offering of daily alms-food to the Venerable Kunda Dhãna. 


After being free of anxIlety about livelihood, being regularly enJoying the support of the 
King, Venerable Kunda Dhana gained concentration and developing Insight, he attained 
arahatship. From the time of attaining arahatship the apparition of the woman disappeared. 


(c) Etadagga Title achieved 


Maha Subhadda, the daughter of Anathapindika the householder (of Sãvatthi), was 
obliged to live in the house of a man, In the town of Ugga, who had no confidence In the 
Buddha. One day, intending that the Buddha show compassion on her, she observed the 
uposafha precepts and kept her mind free from defilements. Standing at the upper storey of 
her mansion, she threw out eight handfuls of Jasmine Into the atr and wished: “May these 
flowers go sfraight to the Bhagava and form themselves into a canopy above Him. May the 
Bhagava, out of consideration for this floral tribute, come to my residence tomorrow fo 
receive my offering of alms-food.” The flowers flew straight to the Buddha and formed 
themselves Into a canopy above Him even while He was delivering a sermon. 


The Buddha, on seeing the flower canopy offered by Maha Subhaddã, perceived her wish 
and decided to receive her food offering. Early the next morning, the Buddha called 
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Venerable Ananda and said: “Ananda, we shall go to a distant place to receive alms-food. 
Include only arahaí/s-bhikkhu, and not worldling In the list of Invitees.” Then Venerable 
Ananda announced to the bjjkk#„s: “Friends, the Bhagavä ¡s going to a distant place to 
receive alms-food today. Let no worldling 5bJ/kkhw draw lots to be included as an Invitee; 
only arahas may do so.” 


Then the Venerable Kunda Dhãna said: “Friend, bring me the lots,” and stretched out his 
hand to make a draw. The Venerable Ananda thought the Venerable Kunda Dhãna was still 
a worldling and informed the matter to the Buddha who said: “Ananda, let him draw the 
lots 1ƒ he wIshes. ” 


Then Ananda thoughi: “If the Venerable Kunda Dhãna were unfit to draw the lofs, the 
Bhagava would disallow the draw. Now that he has been allowed there must be some 
reason. I should let him draw.” And as he was retracing his steps to the Venerable Kunda 
Dhãna, the latter entered Into the fourth /hana, the basic mental sfate for supernormal 
powers and stood in mid-air and then he said to the Venerable Ananda: “Friend Ananda, 
bring me the lots. The Bhagava knows me. The Bhagava does not say anything against my 
drawing the lot first (before other Đ/kkh+s).” (This 1s a remarkable event concerning the 
Venerable Kunda Dhaãna.) 


When on another occasion, Cũla Subhaddä, the younger daughter of Anathapindika, 
invited the Buddha to Sãketa to receive alms-food offering too, the Venerable Kunda 
Dhaãna made the first draw among the five hundred 5hikkhs. 


Then again, when the Buddha went to a market town In the country of Sunäaparanta, by 
way of the sky by using His psychic power, the Venerable Kunda Dhana was also the first 
to draw the lots for receiving alms-food offering. 


In another occasion, in the assembly of 5h/k&„s, the Buddha spoke of the Venerable: 


“EKtadaggam bhikkhave mama sãvakãnam bhikkhinam pathamam salakam 
ganhantãnam yadidam Kunda Dhãno. ” 


*BhiRkhus, among those of my Đh/kkh„-disciples who successfully draw lots 
ahead of all others for alms-food offering, Bhikkhu Kunda Dhana 1s the 
foremost (efadagga).” 


(23) VANGISA MAHATHERA 
(a) Aspiration expressed in The Past 


The future VangTsa was born into a wealthy family in the city of Hamsaävati, during the 
time of Buddha Padumuttara. Like all other future Great Disciples, he went to the Buddha's 
monastery and In the course of listening to a sermon, he witnessed a Đ;/kkhu being named 
by the Buddha as the foremost among those 5j/kkh„s who were endowed with quick wit. 
The son, the future Vañgisa, emulated that Đh/kkhu and after making a great offering to the 
Buddha, he expressed his asprratlon to Him: “May I, for this good deed, become the 
foremost 5hjk&h among those endowed with quick wit, at some time m the future.” The 
Buddha saw that the aspiration of the donor would be fulfilled and therefore, made the 
prognostication before returning to the monastery. 


(b) Ascetic Life adopted in His Einal Existence 


After a life of good deeds, the man passed away and was either reborn as a deva or a 
human being. At the time of Buddha Gotama, he was reborn In a brahmin family in 
Savatthi, by the name of VangTsa. When he came of age, he learnt the three Vedas. He 
served the teacher to the latters satisfaction so that he also received a secret formula or 
chant called Chavasisa mamía, by 1ntoning which he could tell the destination of a departed 
one by gentle rapping the skull of that dead person. 


The Brahmins knew well how to capitalize VangTas art. So they put him in an enclosed 
carriage, and would encamp at the gate to a town or village, and when a crowd had formed, 
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they advertised Valgisa's greatness saying: “He, who sees VangTsa, comes upon wealth and 
fame and goes to the heavens at death.” Many people were faken 1n by such propaganda 
and they would go to the visiing Brahmins: “O sirs, what 1s Master VangTsas special 
knowledge?” Then the Brahmins would say” “O men, you do not know that there 1s no 
wise one equal to Master VaigTsa because he can tell you the destination of a departed 
person. Just by rapping the skull of a dead person with his finger nails, he will tell you in 
what clan or in what realm he 1s reborn.” And Vaigisa was actually able to make good the 
claim of his men. He called upon the sptrit of the dead person, make 1t possess someone 
near him, and tell from that persons mouth where the subJect was, 1.e. where dead person 
was reborn. For this miraculous feat, he reaped big sums of fees from his clients. 


VangTsas Time for Liberation 


After a tour of the land covering cifles, towns and villages, VañgTsas men carried him to 
the city of Savatthi. VaigTsa stopped near the Jetavana monastery and thought: “Samana 
Goftama 1s reputed to be wise. It would not be to my advanfage Just touring the JambudTpa. 
I might as well go and see someone who 1s said to be wise.” So he sent his men away 
saying: “You go ahead. I do not want company when visting the Buddha. So let me go 
alone.” “But sir,” the attendants of VangTsa protested, “by using His trickery, Samana 
Gotama has a way of winning over people who go to see Him.” But, ValgTsa paid no 
aftention to those words. Going before the Buddha, and after saying courteous words of 
øreeting, he sat at a suiftable place. 


The Buddha asked VadgIsa, the youth: “VagTsa, are you skilled in some art?”” “Reverend 
Gotama,” said VangIsa, “I know a certain mamía called Chavasisa mamta.” “What use do 
you make of that Chavasisa mamfa?” “Venerable Gotama, chanting that mazma, Ï rap with 
my finger-nails the skull of a dead person who had died more than three years ago and I 
can fell in which existence he 1s now reborn.” 


Thereupon, the Buddha, by his powers, procured four human skulls: (1) one belonged to 
somebody 1n the zraya realm; (2) one belonged to somebody 1n the human realm; (3) one 
belonged to somebody in the deva realm; (4) one belonged to an arahaí. VangTsa, rapping 
the first skull, said: “Reverend Gotama, the person, whose skull 1t once was, 1s now reborn 
1n the øraya realm.” “Good, good, Vaigisa,” said the Buddha, “you see rightly. Where 1s 
the person now whose skull it once was?” asked the Buddha, pointing to the second skull. 
“Reverend Gotama, that person 1s now reborn in the human realm." The Buddha made 
another test about the third skull, and Vangisa said: “Reverend Gotama, that person 1s now 
reborn In the deva realm.” All three revelatlons were correct. 


When, however, the Buddha pointed out to the fourth skull and tested Vaigisa's skill, the 
brahmin youth was in a quandary. Although he repeatedly rapped the skull and reflected on 
1, he could make neither head nor tail of the present existence of the person whose skull 1t 
WaS. 


The Buddha asked: “VagIsa, are you at your wIfs end? “Wait on, Reverend Gotama,” 
said Vangisa, “Let me try again.” He made further clumsy aftempts, with more recifals of 
his famous ma and more vain rappings on the skull. He found that the matter was 
clearly beyond his capability. Beads of sweat flowed down from he forehead. Looking a 
complete fool, the great Vangisa remained silent. 


“Do you find 1t tirring, VadgTsa?” asked the Buddha. “Verily, Reverend Gotama, I find 1t 
most tiring. Ï cannot say the designation of the person whose skull it was. If Your 
Reverence knows 1t, kindly tell me.” “VaigITsa,” said the Buddha, “I know this being, and 
much more, too.” Then the Buddha uttered the following two verses, (rendered In prose): 


Cufim yo vedi saffãinam, upapatHfñẴ ca sabbaso; 
Asattan Suseatam Buddham, tam aqham brimi Brahmanam. 


“(Vangisa) he who knows clearly the death and rebirth of beings In all 
respects, who 1s free from attachment, who has walked the Right Path and 
realized NIbbana, who knows the Four Ariya Truths, him I call a Brahmana.” 
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— Dhamapada, v.419 — 


Yassa gatim na jãnamti, Devã gandhabba mãnusã; 
Khinasavam Arahamtam, tam aham brimi Brahmanam. 


“(Vangisa) he whose destination, the devas of the celestial abodes or the 
musician-devas of the terrestrial abodes, or men know, who has destroyed 
the four kinds of moral intoxicants, and 1s an azahar, him I call a Brahmana.” 


— Tbid v.420 — 


(Note:, The Buddha said these verses, which are from the Dhammapada, to let the 

bhikkhus know that the Venerable VangTsa was an araha/. In the present situation, 
they were uttered for the benefit of Vangisa that the fourth skull belonged to an 
arahat whose destination after death 1s not found im any of the five kinds of 
desfination.) 


Then VaigIisa, the youth, said to the Buddha: “O Reverend Gotama, there 1s no loss fo 
him who exchanges a mama for a manía. Ï wIÏÏ give you my cñavasĩsa manfa 1n exchange 
for your Buddha-zanía which you have first uttered.” The Buddha replied: “VangIsa, we 
Buddhas do not make any exchange of 7zmaras. We give 1 free, out of good wIll, to those 
who want 1t.” “Very well, Reverend Gotama,” said Vadgisa, “may the Reverend Gotama 
gIve the manía to me,” and he made an unmistakable gesture of reverence to the Buddha, 
with his two palms together which resembled a young forfoIse. 


Then the Buddha said: “Valgisa, 1s there, in your Brahmanic custom, a period of 
probation as a comprehensive way of fulfilling an obligation by someone who asks for and 
receives a favour?” “There 1s, Reverend Gotama.” “Vagisa, do you think there 1s no 
probationary period for one who wishes to learn a mana 1n our Teaching?” lí was im the 
Brahmanic tradition not to be safisfied In learning 7mazas. Vangisa felt he must get the 
Buddha-mama at any cost. So he said: “O Reverend Gotama, I will abide by your rules.” 
“VangIsa, when we teach the Buddha-mawz we do so only to one who takes on the 
appearance like that of ourselves.” 


VangTsa had set his mind on learning the Buddha-zzzwa after fulfiling the condition 
required by the Buddha, so he said to his followers: “Now, do not take 1t amiss about my 
becoming a ĐJ/kkhu. Ï must learn the Buddha-7mzza. Having learnt it, I will become the 
øreafest master 1n this Jambudipa, and that will be a good thing for you too.” After 
consoling his associates thus, Vangisa became a bhikkhu for the purpose of learning the 
Buddha-marmra. 


(Note: The preceptor who sponsored VaigIsa In the formal ceremony of admission 
was the Venerable Nigrodhakappa, an arahzí, who happened to be near the Buddha 
at that time. The Buddha said to the Venerable Nigrodhakappa: “Nigrodhakappa, 
VangIlsa wishes to become a Öjkkhu. See to his admission Into the Order.” 
Nigrodhakappa taught the meditation practice on the five aspects of the loathsome 
body to Vangisa and led him Into bhikkhuhood.) 

— Sutta Nipata Commentary — 


Then the Buddha said to the Venerable Vangisa: “VagTsa, now observe the probationer's 
practice as a learner of the man/a,” and taught him how to reflect on the thirfy-two parfs Of 
the body. Vangisa, being a man of keen intellect uttering the thirty-fwo parts and 
meditating on the arising and dissolution of (physical phenomena comprising) the thirty- 
fwo parts, øained Insight into physical phenomena and attained arahatship. 


After VangTsa had attained arahatship, his brahmin friends visited him to find out how he 
was progressing. They said to him: “VadgTsa, how now? Have you learnt the maza from 
Samana Gotama?” “Ah, yes, I have,” replied Venerable Vangisa. “Then let us go,” they 
said. “You go yourselves. [ have no more business to be in your company.” On hearing this 
plain answer, the Brahmins said: “We had forewarned you that Samana Gotama had a way 
of winning over his visitors by trickery. Now you have fallen under the spell of Samana 
Gotama, What business 1s there for us with you?” Vituperating, their erstwhile friend thus, 
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they returned by the way they had come. 


(The Venerable VañgIsa was a most prominent 52hikkhw-disciple of the Buddha. For 
his wonderful verses, refer to VangTsa Sarnyutta, Sagathavagga Sarnyutta.) 


(c) Etadagga Title achieved 


Venerable VagIlsa was a born poet. Whenever he went before the Buddha, he always 
uffered verses In praise of the Buddha, comparing Him In poetfic similes to the moon, the 
sun, the sky, the great ocean, the noble tusker, the lion, etc. These verses which he sang 
extempore at the moment of casting his eyes on the Buddha, ran Iinto thousands. Therefore, 
1n an occasion when the Buddha mentioned the names of outstanding (eíadagga) bhikkhus 
to the congregation, He declared: 


“EKtadaggam bhikkhave mama sãvakãnam bhikkhinam patibhãnavantãnam 
yadidam Wangisa. ” 


“BhiRkhus, among my bhikkhu-disciples endowed with quick wit, Bhikkhu 
VangTsa 1s the foremost (efadagga).” 


(24) UPASENA VANGANTAPUTTA MAHATHERA 
(a) Aspiration expressed in The Past 


In the past, the Venerable Upasena Vaganfaputta was born into a worthy family In the 
city of Harnsavati during the time of Buddha Padumuttara. When he came of age, he went 
to the Buddha's monastery, like all the great future Venerables, to listen to the Buddha's 
sermon. There, he witnessed a Ö//kkh„ being declared by the Buddha as the foremost 
(efadagsa) among those who gained the esteem of a wide following. The worthy man 
emulated that 5//k&h and made his aspiration to that honour in some future existence. The 
Buddha saw that the aspiration of the man would be fulfilled and made the prognosftication 
as In the cases of other similar aspirants. Then He returned to the monastery. 


(b) Ascetic Life adopted 1n His Final Existence 


That worthy man, after leading a life filled with good deeds, passed away 1nto the 
fortunate destinations. At the time of Buddha Gotama, he was born Iinto a brahmin family 
1n the brahmin village of Nalaka, in the country of Magadha. His mother was RũpanarI, the 
wife of a brahmin rịich man. He was named pasena In his boyhood. He grew up and 
learned the three Vedas, but, after hearing the Dhamma from the Buddha, he was deeply 
devoted to the Buddha and became His disciple. 


Venerable Upasena, who had one wzssz in bhikkhuhood, had a desire to Increase the 
number of Đh/kkh„s. He admitted a man 1nto the sfate of a novice and then raised him to 
full bhikkhuhood. The Venerable Upasena, at the end of the vassa, after attending the usual 
congregation of 2hikkh„s, went to see the Buddha together with his own close disciple who 
was then of one vassz as a Đhikkh„ and, himself, as preceptor to that Đjkkhu, of two 
yassas as a bhikkhu, thìnking that the Buddha would be pleased with him for his well 
1ntended act (of admitting a new comer 1nto the Order). 


As the Venerable Upasena was sitting In a suitable place before the Buddha, the Buddha 
said to him: “B/kkhu, how many vassas have you spent as Đhikkhu?” “ÏWwO vassas, 
Venerable Sir,” Ủpasena replied. “How many vøssas have that bhikkhu who accompanIes 
you?” “One vassa, Venerable Sir." “How are you two related?” “He 1s my close disciple, 
Venerable Sir.” “You vain man, you are bent on gaining the four requisites very quickly.” 
The Buddha then denounced the Venerable Ủpasena on many grounds. Then the Buddha 
pronounced a rule thus: 


*Bhikkhus, let no bhikkhu, who has not completed ten vassas 1n the Order, admit a 
person into bhikkhuhood. He who 1nfringes this role incurs a minor breach of the 
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Discipline. 


“®BhiRkhus, I allow a bhikkhu with ten vassas or more f0 act as precepfor fo a new 
bhikkhu in the admisslon of that person Into bhikkhuhood.” 


These two Vinaya rules came about concerning the Venerable Upasena. ( Ref: 
Vinaya Mahävagga) 

Upasena, on being reprimanded by the Buddha, thought of receiving prailse from the 
Buddha on account of following. “I will make the words of praise, with reference to this 
very question of following, come out of this same mouth of the Bhagava, which 1s 
splendored like the full moon,” he encouraged himself. On that same day, he went Into 
seclusion, meditated with diligence, cultivated Insight and in a few days attained arahaffa- 
phala. 


Pupils exhorted 


Upasena was a Đhikkh„ with a celebrated family background. With his reputation 
throughout the land as an able expounder of the Doctrine; he earned the confidence and 
good will of many boys of worthy families who were his blood relatlons or friends. These 
young boys became novices under his guidance. But he made an understanding with them 
at the outset: “Boys, I am a vowed dweller of the forest. If you can live in the forest like 
me, you may become novices,” and he told them the elements of the thirteen kinds of 
austere practice. Only those boys who could take up the austere practfice were admitted as 
novices by him, but only to such an extent as therr tender ages could take. When the 
Venerable Upasena himself had completed ten vøssas as a bh/kkhu he mastered the Vinaya 
and admitted the novices Into full bhikkhuhood, acting as their preceptor. The number of 
those 5h/k&h„s under his preceptorship grew Into as many as five hundred. 


During those days, the Buddha was residing at the Jetavana monastery In Sävatthi. At one 
time, the Buddha said to the 57/kkhus: “Bhikkh„s, Ï wish to remain alone for half a month,” 
and was sfaying in seclusion. Then the Sangha made a mutual agreement among themselves 
that any bjikkh„ who went near the Buddha alone would be liable to making a formal 
confession of his guilt for doing so. 


The Venerable Ủpasena, accompanied by his disciples, went to the Jetavana monasftery fo 
pay homage to the Buddha, and after making obeisance to the Buddha, they sat in a suitable 
place. Then the Buddha, Intending to start a conversation, asked a young Đhikkhu who was 
a close disciple of the Venerable Ủpasena: “ð//k&khu, do you like wearing dirt-rag robes?” 
The young 5h/k&h„¿ made a preliminary sfatement: “lI do not like it, Venerable Sir,” but 
went on to explain that although he did not personally like 1t, out of his hiph regard for his 
Preceptor, he observed the austere practice of wearing dirt-rag robes. 


The Buddha praised Upasena for that, and also said many words In praise of Upasena on 
various other counts. (This Is only a brlef account of Upasena's earning the Buddha's 
approbation. For detalls refer to the Vinaya, Parajikakanda Pali; 2 Kosiya vagga, 5 
Nisidana Santata Sikkhapada. It may be noted that in that text, the Buddha 1s recorded as to 
have said: “[ wish to go Into seclusion for three months” whereas the Commentary on the 
Anguttara Nikaya says the Buddha wished to have “half a month of seclusion.” We would 
recommend the “three months” version of the text as authorifaftIve.) 


(c) Etadagsa Tifle achieved 
In one occasion, sitting 1n the congregation to declared outstanding 5h/k&»„s, the Buddha 
declared: 
“Eltadaggam bhikkhqave mama sãvakãnamn bhikkhimam 
samantapasadikanam yadidam Upaseno Vangantapufto. ” 


“Bhikkhus, among my Pbhikkhu-disciples who win the hiph esteem of their 
following, Bhikkhu Dpasena Vanganftaputta 1s the foremost (e/ađdagga).” 
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Ủpasena's Tragic Demise 


At one time the Venerables Sãriputta and Upasena were dwelling near Rãjagaha at the 
Sappasondika Cave (Cave resembling a snake's hood) in the ebony forest. At that time, a 
pOoIsonous snake fell onto the body of the Venerable Upasena. 


(Here, the Venerable Upasena was stitching a great robe near the entrance of the 
cave where a lipght breeze was blowing. At that moment, one of the tfwo poisonous- 
snakes that were mating on the roof of the cave fell down onto his shoulder. It was 
a highly poIsonous snake whose venom was so potent that mere confact with 1t Was 
lethal. So the body of Venerable Upasena burnt like a wIck in a lamp, spreading 1s 
heat all over the body. He knew that his body would be burnt away 1n no time but 
he made a wish that his body should remain Intact inside the cave, and thereby 
prolonging the decay.) 


Then the Venerable Ủpasena called the bJ/kkhws, saying: “Frlends, comel Put this body 
of mine on the cot and carry 1t outside before this body disintegrates here like a ball of 
chaff.” 


Thereupon Venerable Sãriputfa said to Venerable Upasena: “We do not see any change In 
the body and any change in the facultles of the Venerable Upasena. Yet the Venerable 
Upasena said: “Friend, comel Put this body of mine on the cot and carry 1t outside before 
this body disintegrates like a ball of chaff.” (This was said by the Venerable Sãriputta 
because there was no change in the bodily gesture and the faclal expression of the 
'Venerable Upasena, as 1s usual with ordinary people at the hour of death.) 


Then the Venerable Upasena said: 


“Friend Sãriputffa, as a matter of fact, only in one who views through wrong view 
and craving, such as: “I am the eye, the eye 1s mine'; “I am the ear, the ear 1s mine'; 
“I am the nose, the nose 1s mine”; “[ am the tongue, the fongue 1s mine”; “Ï am the 
body the body 1s mine'”; “Ï am the mind, the mind 1s mine”, changes in the body and 
changes In the facultles ocCur. 


“Friend Sãriputta, I do not have any view either through wrong view or through 
craving, such as: “I am the eye, the eye 1s mine; “I am the mind, the mind 1s mine. ` 
Friend Sãriputta, how should there be any change 1n the body or any change In the 
faculties in me who hold no such views?” 


The Venerable Sãriputta said: 


“It 1s indeed so, friend Upasena. Since you, friend Upasena, have long ago 
removed the wrong view of “my self”, the craving to “mine", and the conceit “Ï, 1f 
1s not possible for such views to arise, either through wrong view or through 
craving, such as: “I am the eye, the eye 1s mine'...; “ÍÏ am the mind, the mine 1s 
mine”. 
Then the 5h¡k&h„š put the body of the Venerable Ủpasena on a cot and carried it outside. 
There and then Venerable Upasena's body disintegrated like a ball of chaff and he passed 
away realizing the exhaustion of rebirth. 


(This account 1s also on record in Sa|ayatana Sarhyutta, Ủpasena-asivisa Sutta and 
the Commentary thereon.) 


(25) DABBA MAHATHERA. 
(a) Aspiration expressed in The Past 


The future Dabba Mahathera was born as a worthy man In the city of HarnsavafI, during 
the time of Buddha Padumuttara. Ôn coming of age, he visited the Buddha's monasftery and 
while listening to a discourse by the Buddha, he witnessed a bjjkkh„ being declared by 
Him as the foremost among those Đj/kks who prepared living place for the bÖikkhu- 
Sangha. He emulated that Đj/kkh„ and after making great offerings to the Buddha, he 
expressed his aspiratlon for the similar distinguished recogmifion during the time of some 
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future Buddhas. The Buddha saw that the donors aspiration would be fulfilled and made 
the prognosfication before returning to the monasfery. 


Meditating Atop A Mountain 


The future Dabba Mahathera, having received the prognosficafion from the Buddha, lived 
a full lfe filled with good deeds. On his death, he was reborn In the deva realm and 
subsequently either 1n the deva realm or the human realm. During the waning years of the 
Teaching of Buddha Kassapa, he was reborn as a worthy man and took up bhikkhuhood. 
He found six other 5j/kkhs who shared the view that living among people was not the 
correct way for gaining enlightenment and that a real Đ/kkJ„ must live In seclusion. And 
so they went up a high steep mountain by means of a ladder. Once up at the top, they 
discussed among themselves: “He who has self-confidence, let him push away the ladder. 
He who clinsgs to his life, let him go down by the ladder before 1t has been pushed away.” 
AlI the seven jjkkh„s chose to remain on the mountain top until they atfained 
enliphtenment and so they pushed away the ladder. “Now, friends, be dilipgent in your 
bhikkhu practice,” they exhorted one another before choosing a place of their own on the 
mOountain fo sfrive, ignoring death, for the Path-Knowledge. 


Of these seven Đhjkkh„s, the eldest attained arahatship on the fifth day. He knew he had 
finshed what was required of the Noble Practice and went to Uttarakuru, the Northern 
Island Continent, by means of his powers to collect alms-food. Having collected the alms- 
food, he came back and offered it to his six 5hkkh„ companions with these encouraging 
words: “Friends, have this meal. Let me be responsible for alms-food collection. You Jusf 
devote yourselves to your meditation.” Then the remaining six replied: “Friend, have we 
made an agreement among us that he who first realize the Supramundane Dhamma would 
be responsible to feed those who still have to reach that same goal?” The arahar said: “No, 
friends, there was no such agreement.” Then the six Đ/kkhus said: “Venerable Sir, you 
have attained arahaffa-phala according to your past merit. We too would make an end of 
the woeful round of s4w„sãra 1Ÿ we could. May the Venerable go wherever he pleases.” 


The eldest b/kkJu, being unable to persuade the six b7/kkJ„s into accepting the alms- 
food, took the meal at a suitable place and left them. Ôn the seventh day, the second eldest 
bhikkhu, attained anäagãmi-phala. He too went to the Northern Island continent by means of 
his powers and offered the alms-food to the remaining colleagues. Being refused by his 
friends, he ate his meal at some suifable place and left. After the death and dissolution of 
his body, he was reborn in the Pure Abode of the (anägãm?) Brahmaãs. 


(b) Ascetic Life adopted in His Einal Existence 


The remaining five b¡ikkhus dịd not achieve the Path-Knowledge during that existence. 
After passing away from that existence, they were reborn In the deva realm and the human 
realm throughout the Iinfinite world-cycle of the interval period between Buddha Kassapa 
and Buddha Gotama. During the time of Buddha Gotama, they were reborn 1n various 
counfrIes: (1) one was born in Gandhara, in the city of Takkasila, as a member of the royal 
family (and later became King Pukkusat); (2) another in Pabbateyya (also called 
Majjhantika) region, as the son of a female wandering ascetic (and later became Sabhiya, 
the wandering ascetic); (3) the third one, in Bahiya Country, in a household (and later 
became Bahiya Thera); (4) the fourth, in RaJjagaha household (and later known as Kumara 
Kassapa); and (5) the last (who later became the Venerable Dabba) in Malla Country, 1n the 
city of Anupiya, In the royal family of a Malla prince. 


The mother of the future Dabba Mahathera died when she was about to deliver the child. 
When her dead body was being cremated on a pyre, the womb burst open due to heat but, 
thanks to his past merit, he was shot up Into the air and fell safely on a heap of đabba 
ørass, and was thus named (by his grandmother) Dabba. 


(Note: The term “dabba' has two meanings; “a kind of grass” and “a pile of 
faggots.` In the Apadana (Book Two) ¡n the explanation of verse no. 143 1t Is 
mentioned as: “?afiío dabbapufjjamhi taro dabbofi vissufo”. In the Commentary on 
the Adguttara, Saratthadipanï Tika, and the Commentary on the Theragatha, he 1s 
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said to have fallen on the faggots. The present author prefers the meaning “grass” 
here.) 


When young Dabba was seven years of age, the Buddha, in the company of many 
bhikkhus, arrived in Anupiya during a tour of the Malla Country, where He took up 
temporary abode In the Anupiya mango grove. Young Dabba was enthralled at seeing the 
Buddha and asked his grandmother for permission to enter the Order. The grandmother 
consernted and she took the boy to the Buddha and asked for the boys admission 1nto the 
Order. 


The Buddha gave a 5hjkkh„ near Him the task of admitting the boy Into the Order, 
saying: “See to this boy's admission as a novice.” The 5h¿k&h„-elder then taught him how to 
reflect on the loathsomeness of the body, which was represented by 1fs five parts (1.e. ha1r, 
body hair, nails, teeth, skin). (As shaving the head In a first step In ordaining a boy Into a 
novice, this reflection 1s a most appropriate thing which the preceptor invariably enJoIns 
this boy for noviflafion to say the five words aloud and reflect.) Young Dabba reflected on 
them while his head was being shaved. 


Young Dabba had sufficing conditions for enlightenment; moreover, he had aspired to a 
distinguished bhikkhuhood a hundred thousand world-cycles ago before Buddha 
Padumuttara. Hence, as soon as the first circle of hair on his head was shaved, he attained 
sofãpaffi-phala; by the time the second circle of hai was shaved, he attained znãgãmĩ- 
phala; by the time the third circle of hair was shaved, he attained the sakadagamT-phala; 
and when the head was clean-shaven, he attained arahatship. In short, the completion of the 
shaving his head and the attainment of his arahatship took place simultaneously. 


After spending such time as was needed for bringing enlightenment to those deserving 
release from szwsãra, the Buddha returned to Raãjagaha to dwell at the Veluvana 
monastery. Novice Dabba, now an arahaí, also accompanied the Buddha there. Once 
sefiled in RãJagaha, the Venerable Dabba, going Into seclusion, thought to himself: “I have 
nothing more to do for arahatship. It were well, If I served the Sangha by arranging for 
ther living places and directing them to their respecftive donors of alms-food.” He 
disclosed his idea to the Buddha. The Buddha lauded him for 1t and assigned him the 
double task: (1) preparatilon of living places for the members of the Sangha, for which the 
Sangha was to recognize him as such (Senäsana-pafñfiapaka sammufi) and (2) directing 
members of the Sangha to their respective donors of alms-food, for which the Sangha was 
to recognize him as such (Bhaffuddesaka sammufi). 


The Buddha was pleased to see the seven-year-old Dabba having attained such eminence 
1n His Teaching as being endowed with the Four Analyticals, the Six Supernormal Powers 
and the three Knowledges. Therefore, although very young, the Buddha raised the novice, 
Arahat Dabba, to bhikkhuhood. (Incidentally, there were also other novice arahaís, such as 
Samanera Pandita, Samanera Sarnkicca, Samanera Sopaka, Samanera Khadiravaniya (the 
youngest brother of the Venerable Sãriputta), who were raised to full bhikkhuhood 
although under twenty because they had attained arahatship. Although young In age, these 
bhikkhus had attained the acme of bhikkhuhood, and hence deserved to be called Elders, 
Theras.) 


From the time of becoming a full 5//k&khu, the Venerable Dabba arranged living places 
and allocated alms-food (among the various donors to the Sangha) for all the Đh/kkhu„s 
residing at Rajagaha. This, he dịd with competence, not allowing a slip in the alms-lot 
distribution which had to be done by seniorIty. 


The good name of the young ørahaí-bhikkhu, who came of the Malla royal family, who 
was very caring to Đh/kkhus, who was very considerate In finding places where like-minded 
bhikkhus could stay together, who was able to get living places at far-off locations for 
visting b/kkhus according to their instructions, helping disabled or sick 5jjkkhws by his 
own supernormal power, spread to all directions. 


Many visiting bJikkh„s would ask for normally impossible living places at odd hours, at 
far-off locations, such as the mango grove monastery of Jivaka, the sanctuary at 
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Maddakucchi monastery, efc., and to their astonishment, they got them through the super- 
normal powers of the Venerable Dabba. The Venerable, by his powers, created as many 
mind-made replicas of himself, as his tasks demanded. Then, with his fingers emitting light 
1n the darkness of night, serving as bright lamps, he, 1.e. the replica of himself, could lead 
his guests to the places of theIr choice, show them their living place and sleeping place. 
(This 1s a brief description. For details see the Vinaya Paräjikakanda ¡n the sections on 
Dutthadosa Sikkhapada.) 


(c) Etadagga Title achieved 


In consideratlon of the Venerable Dabba's noble services to the Sangha with experlence 
competence, the Buddha, on one occasion, declared to the congregatlon of Đhikkhus: 


“Etadagsam bhikkhave mama sävakanam bhikkhunam senaäsanpafñfiapaka- 
nam yadidam Dabbo Mallaputto. ” 


“®Bhikkhus, among my Pbhikkhu-disciples who make arrangements for living 
places for the Bhikkhu Sangha, the Venerable Dabba of the Malla royal 
family 1s the foremost (eíadagga).” 


(Note: Since the Buddha assigned the Venerable Dabba the duties of seeing to the 
accommodation of. b7ikkhø„s, the Venerable kept all the eighteen big monastic 
compounds around RaJagaha clean, both inside the dwelling places and around 
them. He never missed cleaning a sitting place or a sleeping place or placing water 
for drinking and washing for the bhikkhus.) 


Dabba as Victim of Slander 


Even though the Venerable Dabba was a truly virtuous b7ikkhu, he was a victim of 
slander perpetrated by a group of evil b7ikkhus led by Bhikkhu Mettiya and Bhikkhu 
Bhumajaka who accused him of complicity with a Đhikkhunï named Mettiya. (For detalls 
refer to Vinaya Paräjikakanda, In the Chapter on Samghadisesa, In the section on 
Dutthadosa Sikkhapada; and Ctlavagsa; 4-Smathakkhandhaka, 2-Sati vinaya.) This unhappy 
event was the consequence of his own past misdeed. Ninety-one world-cycles previously, 
during the time of Buddha Vipassi, he had slandered an arzahzí knowing him as a pure one. 


Mahathera's Parinibbana 


On the day the Venerable Dabba was to pass away, he returned to the Ve]uvana 
monastery from his alms-round, having taken his meal, and after making obeisance to the 
Buddha, washed his feet to cool them; then he sat on the small mat at a secluded spot, and 
enftered Into the attainment of Cessation for a specified period. 


After rising from the 7hãna absorption at the pre-determined time, he reviewed his life- 
faculty and knew that he was going to live Just for a couple of hours or so (l., fWO or 
three 7mwuju#as). He thought 1t improper for him to pass away In seclusion without saying 
farewell to the Buddha and the co-residents. He felt obliged to say farewell to the Buddha 
and to display miracles before he died, in the future Interest of those who had wrong 
opImons of him (due to the slanderous attack of Bhikkhu Mettiya and Bhikkhu BhumaJaka), 
who would thereby be enabled to see his true worth. So he went before the Buddha, made 
obeisance, and sitting in a suifable place, said: “O Sugafa, my time to đie has arrived.” 


The Buddha reviewed the life-faculty of the Venerable Dabba, knew that he was Just 
about to đie and said: “Dabba, you know the time for your death.” The Venerable Dabba 
then made obeisance to the Buddha, walked around Him thrice, with Him on his right, and 
then he stood at a suitable place and said: “Venerable Sir, we had fared in the world 
topether In varlous existences for a period of a hundred thousand world-cycles. My 
performance of good deeds had been aimed at arahatship. The goal 1s now achieved. This 
1s the last time I am seeing the Bhagava." lt was a touching moment. From among the 
bhikkhus, those who were worldlings, so/ãannas, or sakadägamins, felt very miserable, 
while some wept. 


The Buddha knew what was in the mind of the Venerable Dabba and said: “Dabba, that 
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being so, display miracles for us and the Sangha to wifness.” No sooner had the Buddha 
said these words than all members of the community of ĐÖ¿kks were present on the 
scene. Then the Venerable Dabba displayed the miracles pertaining to the disciples of the 
Buddha, such as “from being one, he became many; from being many, he became one; now 
he was visible; and now he was Invisible, etc.” Then he made obeisance to the Buddha 
again. 

Then the Venerable rose to the air and created mind-made earth In mid-arr, on which he 
sat (cross-legsged) and meditated on the devise of heat (/jo-kasina) as the preliminary step. 
After emerging from the /hãna, concentrating on the element of heat, he made his solemn 
wish that his body rise im flames. Then he entered Into the /hãna of the element of heat 
(@o-dhafu) which 1s the basls of affaining supernormal powers. On emerging from that 
jhãna, the thought-process perfaining to supernormal power arose In him. At the first 
1mpulse thought-moment of that thought process, his body became ablaze which consumed 
the entire corporeality, comparable in power to the world-destroying fires, so that not a 
trace of the body, the condiioned physical phenomenon, remained. No ash of whatever 
was fo be seen. Then the blaze was completely extinguished as desired by the Venerable. 
At the end of the supernormail thought-process, the mind reverted to life-continuum, which, 
1n this moment, was Identifiable with death. Thus ended the life of the Venerable Dabba, 
who passed away and realized Nibbana, making an end of đ„kkha. (For details of the 
passing away refer to the Commentary on the Udãna.) 


(26) PILINDAVACCHA MAHATHERA 
(a) Aspiration expressed in The Past 


The future Venerable Pilindavaccha was born 1nto a rích family In the city of Hamsavati 
during the time of Buddha Padumuttara. As with the other future great /heras, he went to 
the Buddha's monastery, where, in the course of a sermon, he witnessed a Đhikkh being 
proclaimed by the Buddha as the foremost among the 5h¡k&h„s who were adored by devas. 
As such, he had a strong desire to become such a great b/k&khu in future and made his 
aspiratlon before the Buddha. The Buddha saw that his aspiration would be fulfilled in 
future and made the prediction to that effect. 


Homage paid to The Shrine and The Sangha 


The future Venerable Pilindavaccha, after a life of good deeds, passed away and was 
reborn in the deva realm and subsequently, either in the deva realm or human realm. 
During the time of Buddha Sumedha, he was reborn as a human being. He made great 
offerings at the great shrine, which was erecfed in honour of the Buddha who had passed 
away. He also made great offerings to the Sangha. 


Life as A Universal Monarch 


During a certan period, before the advent of the Buddha, the future Venerable 
Pilindavaccha was reborn as the Universal Monarch, who profiably used his great 
opportunmity and power in making the people established 1n the five moral precepts. 


(b) Ascetic Life adopted in His Final Existence 


When Buddha Gotama was about to appeared, the future Venerable Pilindavaccha was 
reborn as a brahmmn In Sãvatthi. His name was Pilinda; his clan name being Vaccha, thus he 
was called Pilindavaccha. Since young Pilindavaccha had a natural disenchantment with the 
world, he became an ascetic and studied the magical art known as CijJjagandhara, which 
consisted some powerful maøas. Having gained mastery of these mzn/as, he became an 
adept at reading the mind of other people and was able to travel in the arr. He became the 
Øreafest sage 1n RaJagaha, commanding a big following and amassing much wealth. 

Then Buddha Gotama appeared In the world, and after a tour of the country, He reached 
RãJagaha. From the time the Buddha arrived in Rajagaha, the powers of Pilindavaccha 
were visibly Impaired. However much he chanted his proven zzza, he could not travel in 
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the air and he could not read other peoples minds. He had heard that although a master In 
his own way, his art belonged to the lower grade, and that when someone, who had 
mastered the art of a higher grade, happened to come near him or within his range, he 
would meet with a waning of his own powers. He bethought himself: “hat statement I had 
heard from the teachers teachers must be true, for, since Samana Gotama came to 
RãJagaha, my art has been visibly impaired. Samana Gotama certainly must be a master of 
the higher art. It were well If I approached Samana Gotama and learn his art.” He then 
went to the Buddha and said: “O Venerable Bhikkhu, I wish to learn a certain art from 
You. May the Venerable One agree.” 


The Buddha said: "Ilf you wish to learn the art, you are to become a hikkhu.” 
Pilindavaccha thought that becoming a 5h¿kkh was the preliminary step In the learning the 
art that he had In mind, and he agreed to become a /kkhu„ The Buddha gave 
Pilindavaccha the meditation subJect which suited his temperament and he, being endowed 
with the sufficing condition for enlightenment, gained Insight and soon attained arahatship. 
(The Commentary to the Ung). 


Pilindavaccha's Habit of using Harsh Words 


The Venerable Pilindavaccha had a unique habit of calling other persons “rascal” (yasala- 
samudãcara), In such manners as: “Come, you rascal?, or “Go, you rascal”, or “Brimg 1t, 
rascal° or “Take 1t, rascal”, efc. 


The 5j/kkh„s referred this strange habit of the Venerable Pilindavaccha to the Buddha. 
They asked: “Venerable S1r, do aziyas use harsh language?” And the Buddha said: 
“Bhikkhus, ariyas do not use harsh words In derision. Yet, due to ingrained habit that had 
been acquired 1n successive past existence, harsh words may come to be used quite 
mnnadvertently.” The øj/kkhø„s said: “Venerable Sir, the Venerable Pilindavaccha, when 
speaking to other persons, whether with lay persons or Đ;//k&js, would always call the 
other person “rascal." What 1s the reason for this?” 


*Bhikkhus, Pilindavaccha, In his previous five hundred successive existence, was born a 
high class brahmin who was used to calling every other person “rascal” (yasa/z). That habIt 
has become I1ngrained 1n him. He does not mean what he says 1n using the word “rascal!. 
He has no evil intent. His word, though harsh to hear, 1s harmless. An ariza, being without 
a trace of malice, incurs no blame for using such habituated harsh language.” Further, the 
Buddha, on that occasion, spoke the following stanza: 


Akakkasam viñfiãApanim, 

giam saccam udiraye; 

Yayva nãbhisaqje kañ ci, 

tam qham brimi Brahmanam. 
He who speaks gently, informative and true words and who does not offend 
anyone by speech, him [I call a Brahmana (arahzi). 


— Dhammapada, v. 408 — 


At the end of uttering this stanza by the Buddha, many hearers gained enlightenment at 
various levels, such as so/ãpaffi-phala, etc. (It should be remembered that the word “rascal” 
1s harsh for someone to be used against him, but since Venerable PIilindavaccha had no 
malice In using 1t, 1t 1s not called a form of demeriforious speech.) 


The Changing of Cubeb into Rats Droppings 


One day, in the course of collecting alms-food in RãjJagaha, the Venerable Pilindavaccha 
met a man entering the city with a bowl full of the cubeb, and asked him: “What 1s that in 
your bowl, you rascal?” The man was offended. He thought: “How Inauspicious, early in 
the morning to be called a “rascal°. This 5/k&h„ deserves rude language to match his 
rudeness.” So thinking, he replied: “lt is rats droppings, Venerable Sr.” 


(Herein, Venerable Pilindavaccha used a harsh word without malice but in a 
friendly attitude, spoken out of sheer habit only; hence his word “rascal" does not 
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amount to use of harsh language. However, the mans reply 1s full of anger and his 
intended harsh language used against an arzha/ has dire consequences that take 
1mmediate effect.) 


The Venerable Pilindavaccha said: “So be 1t, rascal.” When that man went out of sight of 
the Venerable, he found to his astonishment that his bowl in which he had put the cubeb, 
was filled with rats droppings! Since the cubeb had a rough resemblance to rafs droppings, 
to make sure he placed a few of the contents 1n his hands and crushed it, and surely 1t 
proved to be rafs droppings only. He felt very unhappy. He was carrying his merchandise 
of the cubeb 1n a cart. He wondered whether all the cubeb in the cart had also turned Into 
rafs droppings. He went back to the cart and found that the cartload of cubeb had also 
turned Into rafs droppings. His spirifs sank. With his hand pressed against his pained heart, 
he reflected: ““This 1s the mishap befallen on me after mine meeting that 5h/k&khu. Ï am sure 
there must be some way to redeem this misfortune. (According to the Sinhalese reading:) 
“That bh/kkhu certainly knows some magIc. I should follow the Đh/k&khu, find out about him 
and see what 1f 1s all about.ˆ” 


Someone then noticed the cubeb merchant in a deeply agifated state and said to hìm: 
“Hey, man, you look so cross. Whaf's the matter with you?” The merchant related what had 
passed between him and Venerable Pilindavaccha. The man then said: “Friend, do not 
worry. You must have met our teacher the Venerable Pilindavaccha. Go with your bowl of 
rafs droppiIngs and stand In front of him. He will ask you: “What 1s that in your bowl, you 
rascal?° Then you say to him: “Thats cubeb, Venerable Sir.` The Venerable wIll say: “So be 
1t, rascal,` and you wIÏll find your bowl full of cubeb, and so 1s the whole cartload.” The 
merchant did as 1nstructed and all his cubeb returned to 1s original sfate. 


(c) Etadagga Title achieved 


The Venerable Pilindavaccha, during the period before the Buddha appeared In the world, 
had been a Universal Monarch. He then made people established In the five moral precepfs 
and thereby leading them the way to the đevd-loka. Most of the devas, In the six deva 
realms pertaining to the Sensual Sphere, were indebted to him as the Universal Monarch 
who had brought them to those fortunate destinations. They paid homage to him day and 
nipht. That was why when the occasion arose for the Buddha to announced distinguished 
disciples, He declared: 


“EKtadaggam bhikkhav mama sãwakanam bhikkhinam Devatãnam 
pừamanäpanam yadidam Pilinda-vaccho. ” 


“®Bhikkhus, among my bhikkhu-disciples who are adored by devas, Bhikkhu 
Pilindavaccha 1s the foremost (c/zdagga).” 


(27) BAHIYA DARUCIRIYA MAHATHERA 


(The original name of this 5hikkh„-elder was Bahiya which Indicated the country 
he was born. Later, he was known as Bahiya Darucrriya, “Bahiya-clad-in-fibres' 
because he wore wood fibre as his garment, the circumstances for which will be 
related here.) 


(a) Aspiration expressed in The Past 


The future Bahiya Daruciriya was born into a worthy family in the city of Hamsavati, 
during the time of Buddha Padumuttara. As with other future great /heras, he visited the 
Buddha's monastery and while listening to a sermon, he witnessed a b/kkhu being declared 
by the Buddha as the foremost among the Đh/k&kh„s who attained enlightenment quickly. He 
was Inspired to emulate that Đhkkhu. So after making a great offering, he expressed his 
aspiraton before the Buddha to that distnction 1n future. The Buddha saw that the 
aspiration would be fulfilled and made the prognosficafion. 
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The future Bahiya DarucTriya spent all his life in doing deeds of merit and after his death, 
he was reborn 1n the deva-world and subsequently, either in the human world or the deva- 
world. At the time of the waning period of Buddha Kassapa's Teaching, he and a group of 
like-minded 5j/kkhs chose a steep mountain where they went to the top and devoted theIr 
lives to meditation. (Refer to the story of the Venerable Dabba above.) Due to his pure and 
perfect morality, he was reborn in the deva realm. 


(b) Ascetic Life adopted in His Final Existence 


During the interval between the two Buddhas (I.e. Buddha Kassapa and Buddha Gotama) 
he remained ¡in his deva existence. When Buddha Gotama was about to appear, he was 
reborn Into a worthy family in the country of Bahiya. When he grew up, he married and 
wenf on a sea voyage to Suvannabhumi on a trading venture. The ship wrecked on the high 
seas and all but he perished and became the food of fishes and turtles. 


As for him, being destined to fare in sđwsãra for the last existence, he survived holding 
on to a plece of the wrecked ship for seven days. He was driven awash on the sands of 
Suppãraka seaport town. Before meeting anyone, he had to cover up his naked body. So he 
wrapped himself with shroud of water plant from a reservoir. Then he picked a used old 
vessel for his alms-bowl. 


His austere appearance atfracted the attention of the people. “If there 1s an arahaí in the 
world, this must be him!” So they remarked about him. They wondered whether the man 
(holy man in therr Judgment) was observing ausfere practice of the extreme type, and 
therefore was denying himself proper clothing. To verify their perception, they offered 
fine clothing to him. But Bahiya thought to himself: “These people receive me for my 
austere clothing only. It were well 1ƒ I remain ill-clad so that their esteem for me would 
sustain.” So he refused the fine clothes. As a result, the people had greater respect for him 
and honoured him lavishly. 


After having his meal, collected as alms from the people, Bahiya retired to a traditional 
shrine. The people followed him there. They cleaned up the place for him to stay. Bahiya 
then thought: “Just by my external appearance these people show so much reverence fo me. 
lt behoves me to live up to their perception. Ï must remain an ascetic, well and true.” He 
collected fibres from wood and, stringing then up with twine, clothed himself after his own 
mode of clothing. (From that time, he got the name “Bahiya-Daruciriya°, Bahiya-in-wood- 
fibres.) 

Brahma's Admonition 

Of the seven 5h/kkh„š who went atop a mountain to medifate for Insight during the later 
part of Buddha Kassapaˆs time, the second bj/kkhu attained anãagãmï-phala and was reborn 
1n the Suddhavasa. As soon as he was reborn In that Brahma realm, he reviewed his 
previous life and saw that he was one of the seven Đj/kkhus who had went to the top of a 
síeep mounfain to meditate and that one had attained arahatship in that existence. Of the 


remaining five, he took an Interest in their present existence and saw that all of them were 
reborn In the deva-world. 


Now that one of them had become a bogus øraha/ at Supparaka, living on the credulity of 
the people, he felt it was his duty to put his former friend on the righteous course. He felt 
sorry for Bahiya Daruciriya because, In his former life, this b7/kkh„ was of a very high 
moral principle, even refusing the alms-food collected by his colleague, the araha¿. He also 
wished to draw Bahiya's attention to the appearance of Buddha Gotama ¡in the world. He 
thought of causing an emotional awakening im his old friend and in that Instant he 
descended from the Brahma realm and appeared before Bahiya Daruciriya 1m all his 
personal splendour. 

Bahiya Daruciriya was suddenly attracted by the strange luminosity and came out of his 
dwelling. He saw the Brahma and, raising his Joined palms together, asked: “Who are you, 
SIr?” “I[ am an old friend of yours. During the later part of Buddha Kassapa's time, Ï was 
one of the seven Đ//k&Js, including yourself, who went up a steep mountain and practised 
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meditation for Insight. (I attained zãgữmï-phaïla, and have been reborn ¡n the Brahma- 
world. The eldest of us became an zrahaí then and had passed away from that existence. 
The remaining five of you, after passing away from that existence, were reborn 1n the deva 
realm. I have come to you to admonish you against making a living on the credulity of 
people. 
O Bahiya, (1) you have not become an zra/aứ; (2) you have not attained arahaffa-magsd; 
(3) you have not even sfarted training yourself for arahatship. (You have not got an Iofta 
of the Right Practice to gain arahatship.) The Buddha has now appeared In the world, and 
1s residing at the Jetavana monastery In Sävatthi. Ï urge you to go and see Him.” 


After admonishing him thus, the Brahma returned to his abode. 
Attainment of Arahatship 


Bahiya Daruciriya was emotionally awakened by the words of the Brahma and decided to 
seek the Path that leads to Nibbana. He went stratight to Savatthi. Covering the 120-yøjana 
distance 1n Just one nipht, he reached Savatthi in the morning. 


The Buddha knew that Bahiya Daruciriya was coming to see Him but seeing that his 
faculties, such as faith, were not ripe enough to receive (undersfand) the truth and 1n order 
to let them ripen, He delayed receiving Bahiya Daruciriya and went Into the city for 
collecting alms-food, accompanied by many bhikkhus. 


After the Buddha had left the Jetavana monastery, Bahiya Dãrucrriya entered the 
monastery and found some Đj/kkh„s strolling in the open after having had their breakfast, 
SO as fO prevent drowsiness. He asked them where the Buddha had gone, and was told that 
He had gone on alms-round ïn the city. The 5j/kkhzš inquired hìm from which place he 
had come. “I come from Suppäraka port, Venerable Sirs.” “You have come from quIte afar. 
'Wash your feet, apply some oil to smooth your legs, and rest a while. The Bhagava wIll not 
be long to return and you wIll see Him.” 


Although the ö7¡/kkJ„s very kindly extended their hospitality, Bahiya Daruciriya was 
1mpatlent. He said: “Venerable Sirs, I cannot know 1f I am to meet with some danger to my 
le. I have come post-haste, covering the 120-yøjana distance In Just one nipht, not 
allowing myself any rest on the way. I must see the Bhagava before thinking of any rest.” 
So saying, he proceeded 1nrto the city and got Into full view of the Buddha who commanded 
an unrivalled personality. As he viewed the Buddha proceeding along the road, he reflected 
thus: “Ah, what a long time had passed before I have the opportunmity of seeing the 
Bhagava!” He stood rooted on the spot from where he was watching the Buddha, his heart 
filed with delightful satisfaction, his eyes never so much as winking, and riveted on the 
person of the Buddha. With his body bent down in salutation to the Buddha, and himself 
1mmersed In the glorious aura of the Buddha, he drew himself towards Him, prosfrating on 
the ground with the fivefold contact in worshipping and caressing the Buddha's feet 
reverentially, kissed them enthusiastically. He said: 


“Venerable Sir, may the Bhagavã give me a discourse. The discourse of the Well- 
Spoken One wIll be of benefit to me for a long time.” 


The Buddha said: “Bahiya, this 1s not the time for giving a discourse. We are In the city 
on alms-round.” 


(Herein it might be asked: “Has the Buddha any inappropriate time for doïng for 
the welfare of the sentilent world?” The answer: “The Iinapproprlate time” here 
refers not to the Buddha but only to the recipient of the Buddhas message. Ït 1s 
beyond the ordinary person (even for an ordinary arahaí for that matter) to know 
the ripeness of a persons facultes to be able to receive the Buddha's message. 
Bahiya s facultles were not yet ripe to receive 1t. But it would be futile to say so fo 
him, for he would not make any head or tail out of it. That was why the Buddha 
only gave the reason, “We are on alms-round” for not giving a discourse and did 
not mention the faculties. The point 1s that although the Buddha 1s ever ready to 
ØIve a discourse to a person who 1s ready to understand 1t. The Buddha knows 
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when that person 1s ready and when he 1s not. He does not make a discourse until 
the hearer s facultles are ripe because by doing so, the discourse would not bring 
enlightenment to him.) 


'When this was said by the Buddha, Bahiya Darucrriya said for a second time: “Venerable 
SIr, 1f 1s not possible for me to know 1f the Bhagava were to meet with some danger to His 
life, or 1ƒ Ï were to meet with some danger to my life. Therefore, may the Bhagavã give me 
a discourse. The discourse of the Well-Spoken One wIll be of benefit to me for a long 
time.” 


And for the second time the Buddha said: “Bahiya, this 1s not the time for giving a 
discourse. We are in the city on the alms-round.” (The same answer was so gøIven because 
the faculties of Bahiya were still not ripe yet.) 


(Herein Bahiya had such great concern for his safety because he was destined to 
live this Hfe as his last existence and his past merit prompted him to menfion the 
extreme urgency about his safety. The reason 1s that for one destined to live his last 
le in sasara, 1t 1S not possible that he dies without becoming an ørzhaí. The 
Buddha wanted to give a discourse to Bahiya and yet had to refuse for a second 
time for these reasons: He knew that Bahiya was overwhelmed by delighfful 
safisfaction on seeing Him which was not conducive to gainng Insight and 
Bahiya's mind needed to be calmed down Into a sfate of equanimity. Besides, 
Bahiyas arduous Journey of 120 yoøjanas that was made 1n a sinple night had 
rendered him very weak physically. He needed some rest before being able to 
listen to the discourse profitably.) 


For a thrd time, Bahiya Dãruciriya made his ardent request to the Buddha. And the 
Buddha, seeing: 


(1) that Bahiya's mind has been calmed down 1nto a sfate of equanimity; 
(2) that he had enJoyed some physical rest and had overcome his fatigue; 
(3) that his faculties had ripened; and 

(4) that danger to his life was Imminert, 


decided that the time had arrived to give him a discourse. Accordingly, the Buddha made 
His discourse briefly as follows: 


() “That being so, Bahiya, you should train yourself thus: in seeing visible obJects (any 
visible obJect), be aware of the seeing as Just seeing; In hearing sounds, be aware of 
the hearing as Just hearing; likewIse In experlencing odours, fastes and tangible obJects 
be aware of the experlencing of smelling, tasting, and touching, as Just smelling, 
tastng and touching respectively; and in cognizant mind obJjects, 1.e. thoughts and 
1deas, be aware of Jusf as coøn1zant. 


(2) “Bahiya, 1f you are able to remain aware of the seeing, the hearing, the experlencing, 
and the cogmrfion of the (four categories of) sense obJects, you w1Ïll then be one who 1s 
not associated with attachment, hatred or bewilderment on account of the visible obJect 
that 1s seen, the sound that 1s heard, the palpable obJect that 1s experienced, or the 
mind-obJect that 1s cognized. In other words, certainly you will not be one who 1s 
attached, who hates, or who 1s bewildered. 


(3) “Bahiya, 1Ÿ on account of the visible obJect that 1s seen, the sound that 1s heard, the 
palpable obJect that 1s experienced, the mind-obJect that 1s cognized, you should have 
become not associated with attachment, hatred or bewildermeit, 1.e. 1Ÿ you should 
indeed have become not one who has attachment, who hates, or who 1s bewildered, 
then Bahiya, you will indeed become one who 1s not subject fo craving, concelt 0T 
Wrong view on account of the sense object that 1s seen, heard, experienced, or 
cognized. You will then have no thought of “This 1s mine” (due to craving), no concepf 
of “[ (due to conceif), or no lingering idea or concept of “my self? (due to wrong 
View). 

(4) “Bahiya, 1f you should indeed become one not subJected to craving, concelf or wrong 
View on account of the visible obJect that 1s seen, the sound that 1s heard, the palpable 
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object that 1s experienced, the mind-obJect that 1s cognized, then Bahiya, (due to the 
absence of craving, concelt and wrong view 1n you) you will no more be reborn here 
1n the human world, nor will you be reborn In the four remaining destinations (I.e. 
deva-world, the zøraya world, the world of animals and the world of hungry spirits or 
pe(as). Apart from the present existence (of the human world) and the four remaining 
destinations, there 1s no other destinafion for you. The non-arising of fresh mind-and- 
matter virtually 1s the end of the defilements that are đ„kkhø and the resultant round of 
exIstences that 1s đukkha.” 


The Buddha thus discoursed on the Doctrine culminating in the ultimate Cessation or 
Nibbana where no substrata of existence (the khanđhas) remain. 


(Herein, Bahiya Daruciriya was one who liked a brief expositlon (saikhiffaruci- 
puggaia). Therefore, the Buddha In expounding the six sense objects did not go 
1nto all the six in đetail, but combined odour, tfaste and tangible obJect as “palpable 
obJects”. Thus the sense obJects are ørouped here under four headings only: what 1s 
seen (đ7/hz), what 1s heard (s2), what Is experlenced (w⁄2), and what Is 
cognized (viññaia). 

(1) Regarding the four steps in the above exposition, in the Buddhas admonition to 
be just aware of the seeing as mere seeing, the hearing as mere hearing, the 
©Xperlencing as mere experiencing, the cognifion as mere cogTiflon 1n respect of 
the four classes of respecfive sense objects which are conditioned phenomena, 
connotes that as eye-consclousness arIses 1n seeing a visible object, as ear- 
COnSCIOUSñess arises in hearing a sound, as nose-consciousness arises In smelling 
an odour, as ftongue-conscilousness arises 1n fasting a flavour, or as mind- 
COnSCIOUSNeSS arises 1n cognizing a mind-obJect, there 1s Just consciousness and 
there 1s no attachment, hatred or bewilderment there. (The reader should acquaint 
himself with the nature of the five-door cognition process and the mind-door- 
process.) 


(Eye-consciousness, ear-conscIousness, ose-COnscIousness, fongue-conscIousness 
and body-consciousness, these five kinds of consciousness are called the Flve 
Kinds of Sense-consciousness.) The Buddha enjoined Bahiya that he should strive 
điligently, not to let craving, hatred and bewilderment creep 1n the Impulsion 
thought-moments that follow the five-door cognifion process and the mind-door- 
process that arlse at the Instant of the arising of those five kinds of sense- 
consciousness, at which stage, there 1s no craving, hatred or bewildermernt, but pure 
sense-cognition alone. For at the impulsion moment, the appreciation of these sense 
obJects naturally tend to let in greed, hatred and bewilderment. 


(The Buddha enjJoined Bahiya to strive diligently and not to allow greed, hatred and 
bewilderment to arise at the moment of impulsion in the thoughf-process because 
he wanted Bahiya to understand that erroneous concept, such as, “Phis 1s 
permanent', “This 1s happy", “This 1s beautiful, or “This 1s substantial, tends to 
creep 1n (to an unguarded mind), in respect of these four categorles (øroups) of 
sense obJects. Only If one considers them as Impermanent, miserable, ugly, and 
1nsubstantial, can there arise no erroneous Impulsions to conceive them as 
permanent, happy, beautiful and substantial. Then only can Insight arise, whereby 
øreat meritorlous Impulsions follow (the neutral thought-process at the sense- 
cognifion stage). The Buddha warned Bahiya to guard against thinking wrongly the 
conditioned phenomena which represent the four categories of sense obJecfs as 
being permanent, happy, beautiful and substantial, and to view them, as they truÌy 
were, as being Impermanent, miserable, ugly and insubstantial, and thus cultivate 
Insight so as to let the great meriforIous Impulsions follow (the sense-cogmifion). 


(By showing the right view to regard the four kímds of sense obJects which are 
conditioned phenomena, as being impermanent, miserable, ugly and insubstantial, 
the Buddha (n 1 above) teaches Bahiya Daruciriya the six lower stages of Purlty 
and the ten stages of Insipht. 
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(In (2): “Bahiya, If you are able to remain aware of the seeing, the hearing, the 
experIencing, and the cogmition of the four categories of sense obJects, which are 
conditioned phenomena, through the ten stages of Insight and attan the Path- 
knowledge, then you will have eradicated greed, hatred and bewilderment; you will 
not be one who craves, who hates, or who 1s bewildered. In other words, you will 
be free from greed, hatred and bewilderment.” This indicates the four magøas. 


(In (3): 4zjas on attainng ariya-phala are totally un-influenced by craving, 
conceit and wrong view, so that they never conceive any conditioned phenomena 
represented by the four categories of sense obJects as “Ù, “mine” or “myself”. Thịis 
indicates the ariya-phala. 


(In (4): An arahaí, after the death-conscious moment, ceases to be reborn either in 
this the world of human beings or In any of the four other destinations. This 1s the 
total cessation of the aggregates of mind and matter, and 1s called Nibbana, without 
leaving any trace of the aggregates. This step indicates this Ultimate Nibbana, the 
Remainderless Cessation.) 


Bahiya Daruciriya even while listening to the Buddha”s discourse, had the four kinds of 
bhikkhu morality purified, and had the mind purified through concenfration and his Insight, 
having cultivated during that short moment, he gained arahafia-phala with the fourfold 
Analytical Knowledge (paisambhida-ñana). He was able to destroy all the ãsavas, the 
moral intoxicants, because he was of a rare fype of person (through past merit) destined to 
gain enlightenment quickly, being endowed with inherent knowledge. 


After atfaimng arahaffa-phala, Bahiya DãrucTriya, on reviewing himself with the 
Reviewing Knowledge (Paccavekkhanafñana) of 19 factors, felt the necesslfy, as In the 
usual way of an arahaí, to become a Đhikkh„ and requested the Buddha to admit him into 
the Order. The Buddha asked him: “Have you got the 5hikkh„s alms-bowl and robes?” 
“Not yet, Venerable Sir,” he replied. “In that case,” said the Buddha, “go and find them 
first.” After saying so the Buddha continued His alms-round In the city of Sãvatthi. 


(Bahiya had been a Đ/k&kh¿ during the time of Buddha Kassapas Teaching. He 
remained a öjkkhu and strove for enlightenment for twenty-thousand years. 
During that time, whenever he received Đj/kkh requlsites, he thought that these 
gains he made were due to his own past merit of alms-giving and did not consider 
1t necessary to share them with fellow bjkkhs. For that lack of charity In giving 
away robes or alms bowl to other 5jikkhs, he lacked the necessary meri( to be 
called up by the Buddha as, “Come, bikkhu.” There are other teachers who explain 
differently about why the Buddha did not call up Bahiya with the words, “Come, 
bhikhhu.” According to them, Bahiya was reborn as a robber in a world-system 
where no Buddha arose. He robbed a Paccekabuddha of his robes and alms-bowl 
by kiling Him with bow and arrow. The Buddha knew, that on account of that evil 
deed, Bahiya DarucTriya could not enJoy the benefit of mind-made robes and bowl 
(even I1f the Buddha called him up, saying: “Come, Đhjkkhw.”) (Commentary on the 
Udana). However, the evil consequence of that evil deed 1s more relevant with the 
fact of Bahiya s fate in having no proper clothing but fibres of wood.) 


Bahiya's Tragic Demise 


Bahiya left the Buddha and roamed the city looking for alms-bowl and plece of rags for 
making robes, etc. While doing so, he was gored to death by a cow which had a suckling 
calf. 


(In some past existences, four sons of rích men hired a prosfitute and enjoyed 
themselves In a park. When the day was out, one of them suggested that they 
should rob the girl of her possessions 1n the form of Jewellery and a thousand 
silver coins in the darkness where nobody was around. The three friends agreed. 
They attacked her brutally. The girl had angry thoughts while being hit by them: 
“Ihese wicked and shameless men have used me under passionate impulse and 
now try to kill me out of greed. I have done no wrong to them. I am helpless now. 
Let them kill me this time. May I become an Ogress In my future lives and be able 
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She died making this curse. 


Ị? 


to kill these men many times over 


(In later existence, one of those four wicked men was reborn as Pukkusati m a 
worthy family; another was reborn as Bahiya Darucrriya; another one was reborn 
as Tambadathika, a robber; another one was reborn as a leper named Suppabuddha. 
The prostitute had been reborn as an ogress 1n hundreds of varlous forms of 
exisfences of the four murderers whom she gored to death assuming the form of a 
cow. Bahiya thus met untimely death; he was killed on the spot.) 

— Commenftary on the Udãna — 


'When the Buddha had finished the alms-round and left the city 1n the company of many 
bhikkhus, He found the dead body of Bahiya In a refuse dump, and He said to the Đh/kkhus: 
“Go now, bh/kkhus, get a cot from some house and carry the body of Bahiya, g1ve a proper 
funeral by cremation, and enshrine the relics.” The b7ik&kh„s carried out the Buddha's 
1nstructions. 


Back at the monastery, the 2hikkh„s reported to the Buddha the completion of their tasks 
and asked the Buddha: “Venerable Sir, what 1s the destination of Bahiya?” By this question 
they were inquiring whether Bahiya died a worldling, or an azia who had not done away 
with rebirth, or an arahat who had lived his last life, The Buddha explained: “B8 hikkhus, 
Bahiya 1s wise. He trains himself in accordance with the gaining of the supramundane. He 
has caused me no trouble on account the Doctrine. 8J/kks, Bahiya has made the end of 
dukkha.” 


(Herein the Buddha's instructions to the Đ/kkh„us to enshrine the relics of Bahiya 
was a plain indication of the fact that Bahiya died an arahaí. But some of the 
bhikkhus falled to understand the implication of the Insfructlons or 1t 1s possible 
that they asked the Buddha in order to make the fact even clearer.) 


The Buddha's Stanza on The Occasion 


On hearing that (the Venerable) Bahiya Darucrriya had died an araha, the bhikkhus were 
full of wonder. They said to the Buddha: “When dịd Bahiya Darucrriya attain arahatship, 
Venerable Sir?” “From the moment he heard My discourse,” replied the Buddha. “When 
did the Bhagavã give him a discourse?” “Today, on my alms-round.” “But, Venerable Sir, 
then the discourse must have been rather Insignificant. How could such a brlef discourse 
make him enlightened?” 


“Bhikkhus, how can you judge the effect of My discourse whether long or short? A 
thousand verses of unprofitable words are not worth a single verse that 1s replete with 
benefit to the hearer.” And the Buddha on that occasion utfered the following stanza: 


Sahassam api ce gãthã, anatthapadasafihirã; 
Eham gathtã padam seyyo, yam sufvã u0asammati. 


(Bhikkhus) better than a thousand verses that are not conducive to knowledge 
1s a Sinple verse (such as “Mindfulness 1s the way to Deathlessness") by 
hearing which the hearer 1s pacified. 


By the end of the discourse many beings gained the various levels of Path-Knowledge, 
such as so/ãpaffi-phaÏla, etc. 


(c) Etadagsa Tifle achieved 
In one occasion, when the Buddha was amidst the congregation, He declared: 
“EKtadaggam bhikkhave mama sãvakanam bhikkhu-nam khippabhiññanam 
yadidam Bahiyo Daruciriyo. ” 


“Bhikkhus, among my bhikkhu-disciples who gain the Path-Knowledge 
quickly, Bahiya Darucriya (who 1s now no more) 1s the foremost 
(ctadagesa).” 
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(28) KUMARA KASSAPA MAHATHERA 


(a) Aspiration expressed in The Past 


The future Kumara Kassapa was born Iinto a wealthy family in the city of Hamsavati 
during the time of Buddha Padumuttara. As with future Mahatheras, he went to the Buddha 
and listened to His sermon, In the course of which he saw a Đhikkh being declared by Him 
as the foremost among the Đ//kkhu„s who employ energy In expounding the Doctrine. He 
was fired by a desire to become such a distinguished 5jjkkh„, and after making a great 
offering, he made his asprration known to the Buddha, and that was, he would like to be 
honoured by some future Buddha as the foremost ¿khu who employed energy In 
expounding the Doctrine. The Buddha saw that his aspiration would be fulfilled, and made 
the prognosfication. 


Meditating Atop A Mountain 


The future Kumara Kassapa devoted himself to deeds of merit for the whole of his life 
and after that existence, he was reborn either in the deva-world or the human world. At the 
time of the waning period of Buddha Kassapa”s Teaching, he went to the top of a steep 
mounfain together with a group of six other Đ//k&h„s and strove for enlightenment. (Refer 
to the story of the Venerable Dabba.) Due to his pure and perfect morality, he was reborn 
1n the deva realm upon his death. 


(b) Ascetic Life adopted 1n His Final Existence 


That worthy man (future Kumara Kassapa) was never reborn 1n the apãyas throughout 
the Interval of an infinite world-cycle between the two Buddhas, but in the deva realm and 
human realm. About the time of the appearance of Buddha Gotama, he was conceived In 
the womb of the daughter of a merchant. This young woman had always been inclined on 
becoming a recluse but her parents gave her 1n marriage (to a son of a another wealthy 
man) and had to live In her husbands house. She became pregnant but did not know 1t. She 
pleaded with her husband to allow her to become a bJ/kkhunï. With her husband”s consent, 
she went to the nunnery of 5hjkkh„nïs who were disciples of the Venerable Devadatta. 


As the pregnancy became visible, the Đh/k&hunïs reported the matter to the Venerable 
Devadatta and sought his advice. Devadatta said: “She Is no more a ðh¿k&khumï,” and 
expelled her from his commumity. The young Đ;/kkhnï then went to stay In the nunnery of 
bhikkhunïs who were the disciples of the Buddha. There, the bikkhwnïs reported her case 
to the Buddha who authorized Venerable Ủpäli to Iinvestigate and give a decision 


The Venerable Upali called up a group of respectable ladies of Sãavatthi, including 
Visakha, and let them I1nvestigated into the case, to find out whether the pregnancy took 
place before or after becoming a bh/kkhumr. With sufficient evidence, the ladies reported to 
the Venerable pali that the pregnancy took place during lay life. The Venerable Upali 
then gave the unequivocal ruling that since the pregnancy took place before entering the 
Order, she stood as a clean Đh/kkhumï. The Buddha praised the Venerable Ủpali for his 
competent judgmernt in the controverSy 


This young Đ?/kkhunï gave bìrth to a bonny baby boy who looked like a golden sfatuette. 
King PasenadIr of Kosala took care of the child and brought him up ímm his palace like a 
princeling. The boy was named Kassapa, and at the age of seven, he was dressed finely and 
sent to the Buddha's monastery for novitiation. (For details see the Jataka, Ekaka Nipäta, 
Nigrodhamiga Jãtaka). 


The Name Kumara Kassapa 


As the young boy entered the Order at the age of seven, he was referred to by the Buddha 
as Kumara Kassapa, “Boy Kassapa", In distinction to other novices by the name of Kassapa. 
In another sense, “Kumara” also means “prince”. Since Kassapa was fostered by King 
PasenadI, Kumara Kassapa may also be taken to mean “Prince Kassapa'. 


The Background Story of The Vammika Sutta 
Kumara Kassapa started Insight-medifation since he was novifiated Into the Order, and 
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also learned the Teaching of the Buddha. Thus, he diligently pursued both the learning and 
the practice of the Doctrine. When the Buddha was residing at the Jefavana monastery 1n 
Savatthi, Kumara Kassapa was dwelling in the Andhavana forest which was not far from 
the Jetavana monastery. At that time, the Maha Brahma of Suddhavasa, who had been a 
colleague 1n pursuit of knowledge, who had went up a síeep mounfain to meditate, 
reviewed the lot of his erstwhile friends. And seeing Kumara Kassapa striving for 
enlightenment, he decided to give some pracfical guidance to him In his meditation for 
Insight. Even before leaving his Brahma abode for the human world, he planned a fifteen- 
poInt puzzle. In the middle of the night, he appeared in all his splendour before Kumara 
Kassapa In the Andhavana forest. 


Kumara Kassapa asked the Brahma: “Who has appeared here before me?” “Venerable 
Srr, Il am a colleague of yours who previously (during the time of Buddha Kassapa) went 
1nto medifafion 1n pursuit of knowledge, and have been reborn in Suddhavasa, after having 
attained anagãmT-phala.” “What 1s your purpose of coming to me?” The Brahma then made 
his purpose plain in the following words: 

“Bhikkhu, (1) Thịs ant-hill (2) emits smoke by night; (3) by day ïf rises up In 
flames. 

“(4) The brahmin teacher says (Š) to the wIse pupil: (6) “Get hold of the sword and 
(7) dig diligently.` The wise pupil does as 1s asked by the teacher and (8) discovers 
a door-bolt. And he reports to the teacher: “S1r, this 1s a door-bolt.” 


“The brahmin teacher then says to the pupil: “Wise pupil, cast away the door-bolt. 
Get hold of the sword and dig on diligently.` The wise pupil does as asked by the 
teacher and (9) điscovers a toad. He reports to the teacher: “Sir, this is a blown-up 
(uddhumay¡ka) toad.' 


“The brahmin teacher says again: “W¡se pupIl, cast away the blown-up toad. Get 
hold of the sword and dig on diligently.` The wise pupil does as 1s asked by the 
teacher, and (10) discovers a forked road. He reports to the teacher: “S1r, this 1s a 
forked road." 


“The brahmmn teacher says again: “WIise pupil, abandon the forked road. Take hold 
of the sword and dig on diligently.` The wise pupil does as 1s asked by the teacher, 
and (11) discovers a water-sfrainer for sifting off soapy sand. He reports to the 
teacher: “S1r, this 1s a wafer strainer for sifting off soapy sand." 


“The brahmin teacher says again: “Wi¡se pupil, cast away the water strainer. Getf 
hold of the sword and dig on diligently.` The wise pupil does as 1s asked by the 
teacher, and (12) discovers a tortolse. “Sĩr, this 1s a tortoise,' he reporfs to the 
teacher. 


“The brahmin teacher says again: “Wise pupIl, cast away the tortoise. Get hold of 
the sword and dig on diligently.` The wise pupil does as asked by the teacher, and 
(13) discovers a kmife and a mincing-board. He reports to the teacher: “Sr, these 
are a knife and a mincing-board. 


“The brahmin teacher says again: “Wise pupIl, cast away the knife and the mincing- 
board. Get hold of the sword and diịg on diligently.` The wise pupil does as asked 
by the teacher and (14) discovers a lump of meat. He reports to the teacher: “ŠSr, 
this 1s a lump of meat. ` 


“The brahmimn teacher says again: “Wise pupil, cast away the lump of meat. Get 
hold of the sword and dig on diligently.` The wise pupil does as asked and (15) 
discovers a øØea. He reports to the teacher: “Sír, this 1s a naga.. The brahmin 
teacher then says to the wise pupIl: “Let the ga remain. Do not intrude upon him. 
'Worship him.' 


“®BhiRkhu, ask the Buddha for the answers to these questions. Note the answers as 
given by the Buddha. With the exception of the Buddha, His disciples, and 
someone who has heard the answers from me, I do not see anyone 1n the world of 
the varlous abodes with devas, 7zras and Brahmas, and the sentient world of 
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recluses, brahmins, kings and other human beings, who can answer them 
saftIsfactor1ly.” 


After saying so, the Brahma vanished. Early the next morning, Kumara Kassapa went to 
the Buddha, made obeisance to Him, and related the meeting with the Brahma the previous 
nipht. Then he asked: 


q) 
G2) 
3) 
@ 
G®) 
(6) 
Œ@) 
(8) 
@) 
(0) 
qI) 
q2) 
q3) 
q4) 
q5) 


Venerable Sir, what 1s meant by the “ant-hill*? 

What 1s meant by “emitting smoke by night”? 

What 1s meant by “rising up in flames by day”? 

What 1s meant by the “brahmin teacher”? 

What 1s meant by the “wise pupil”? 

'What 1s meant by the “sword”2 

What 1s meant by “digging diligentlyˆ? 

What 1s meant by the “door-bolt”2 

'What 1s meant by the “blown-up toad”? 

What 1s meant by the “forked road”? 

What 1s meant by the “water-strainer for sifting off soapy sand”? 
'What 1s meant by the “torftoise”? 

What 1s meant by the “knife” and the “mincing-boardˆ? 
What 1s meant by the “lump of meat”? 

'What 1s meant by the “ãea”? 


To those fifteen questions that were puzzles to the Venerable Kumara Kassapa, the 
Buddha gave the answers as follows: 


q) 
(2) 


@) 


@ 
G®) 


(6) 
Œœ) 
(8) 
@) 


(0) 


qI) 


q2) 


Bhikkhu, 'ant-hill” 1s the name for this body. 


Bhikkhu, one ruminates at night what one has done In the day; this 1s “emitting 
smoke by night'. 


Bhikkhu, one does physically, verbal, mentally, deeds by day as one has thought 
out at nipht; this 1s the “rising of flames by day". 


Bhikkhu, 'brahmin teacherˆ 1s the name for the Tathagata (Buddha). 


Bhikkhu, the “wIse pupIl” 1s a bhikkhu who 1s still training himself for arahatship 
according to the threefold training. 


Bhikkhu, “sword” 1s the name for knowledge, both mundane (/o#jyø) and 
supramundane (lokwuffara). 


Bhikkhu, 'digging diligently” means “persistent efforf”. 


Bhikkhu, *door-bolt” 1s the name for Iignorance (bewilderment). “Cøsí away the 
đoor-bolf` means “get rid of Ignorance°. Jf?se pupil, take hold oƒ the sword and 
dig điligenflyˆ means “strive well with knowledge to get rid of Ignorance. ` 


Bhikkhu, “blown-up” toad 1s the name of wrath. “Casí away the blown-up toad” 
means “Get rid of deep anger”. 'f/se pupil, take hold oƒ the sword and dig 
diligenfly` means “strive well with knowledge to overcome deep resentmerI.` 


Bhikkhu, “'forked road” 1s the name for uncertainty (vicikicch). “4bandon the 
ƒorked road means “strive well with knowledge to overcome uncertainty”. 


Bhikkhu, ˆwater-strainer” for sifing off soapy sand 1s the name for the five 
hindrances (#øaran4) that stand in the way of /hãna and Path-Knowledge, namely: 
() Sensual desire (kãmacchanđ2) (1) 1Í wIII (vyaäpaäda) (11) sioth and torpor (/hina- 
middha) (1v) distractedness (uddhacca-kukkucca) (v) uncertainty (vicikiccha). 'Cast 
away the wafer-sfrainer ` means “Strive well with Knowledge to overcome the five 
hindrances'. 


Bhikkhu, “tortoise” 1s the name for the five obJects of clinging („øadãna), namely: 
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() the aggregate of corporeality (riakkhanda) that 1s subJect to change (1) the 
aggregate of sensatlon (vedanakkhandha) that 1s capable of feeling, (11) the 
aggregate of perception (sưññãkkhanda) that has the nature of perceiving, (iv) the 
aggregate of volitonal activitles (saikhãrakkhandha) that help in the formation of 
all actions, (v) the agsøregate of conscIousness (viññãnakkhandha) that has the 
nafure to knowing things. “Casí away (he forfoise” means “strive well with 
knowledge to get rid of the five aggregates which are the obJects of clinging'. 


Bhikkhu, “knife` and “mincing-board” are the names for the five kinds of sense- 
pleasure that appear desirable, agreeable, attractive and lovely and that cause the 
arising of sensual attachment to them, namely: () visual obJects (r7ã-rarmmaa) 
cognizable by eye-consciousness (czkkhu-vifñfñãna), (H) sounds (saddä-rammana) 
cognizable by ear consciousness (sø/a-viñfñãna), (11) odours (gandhã-rammana) 
cognizable by nose-consciousness (ghãna-viñfñãna), (IV) tastes (rasã-rammana) 
cognzable by tongue consclousness (/vhãviññãna), (v) tangible objects 
(pho†thabbã-rammana) cognizable by body-consclousness (kãya-viñfñana). “'Casf 
away the kmjƒe and the mincing-boarđˆ means “strive well with knowledge to get 
rid of the five kinds of sense-pleasure'. 


Bhikkhu, 'lump of meat” 1s the name for sensual attachment or craving (nanđiraga- 
tanha). 'Cast away the lump oƒ meaf` means “strive well with knowledge to get rid 
Of sensual attachment or craving. 

Bhikkhu, 'Naga` 1s the name for the arahat. You are enjJoined to let alone an arahat 
wifhout Intruding upon him. You are also enJoined to revere the arahat 


[Myanmar rhymes here are left untranslated because they are of the same substance as 
the foregoing Translator] 


Some 


q) 


(2) 
@) 


more elaboration: 


The body 1s likened to an “ant-hill” because Just as an ant-hill lets out snakes, 
mongoose, roden(s, lizards and an(s, the body discharges all kinds of loathsome 
matter through 1s nine holes. (There are also other reasons that explain the simile. 
Refer to the Commentary on the Mahavagga.) 


“Emitting smoke by might” sigmifiles the things thought out 1n the night for the next 
day's aCfIVIfIes. 

“Flames rising up by day` sigmifies physical, verbal, and mental actions that are 
performed In the day as thought out in the nipht. 


(4), (Š), (6) & (7): These similes do not need elaboration. 


(8) 
@) 


The “door-bolt” at the city gate shuts up the passage of people. So also Ipgnorance 
shuts the arising of knowledge that leads to Nibbana. 


The “blown-up toad” exemplifles wrath: À toad gets angry and puffing 1tself 
whenever something strikes agaInst It. Ít may get overblown with anger and become 
flat on 1s back, unable to move about, and falls a prey to crows or other enemies. 
Likewise, when anger begins to arise, one becomes muddled. If one 1s careful, one 
may curb 1t by wise reflection. If not checked in this way, the resentment shows 1n 
one's expression, and 1f left unchecked, 1t leads one to evil verbalisation, 1.e. cursing 
or using harsh speech. If anger 1s allowed to grow, one starts thinking of some 
dreadful physical action. At that, one 1s apt to look around to see 1f there 1s anyone to 
Join the other side. Then one would pick up a fight, and unless one would restrain 
oneself, one 1s apt to find some weapons to strike the other party. If there Is no 
effective checking of oneself, one 1s apt to commit assault. In extreme cases death 
may result, either of the adversary or of oneself, or both. 


Just as the blown-up toad renders 1tself mmmobile, lying on 1ts back, and becomes a 
ready vicfim of crows and other enemies, so also a person, under the influence of 
deep anger, cannot concenfrate in meditaton and knowledge 1s thus hampered. 
Lacking knowledge, he 1s liable to be the ready victim of all kinds of zzãra (evil) and 


(10) 


qI) 


q2) 


q3) 


q4) 


q5) 
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become the docile slave of baser 1nstinctfs. 


When a traveller, carrying valuable possessions, comes to a forked road and wastes 
much time there, being unable to choose which way he should proceed, he 1s Inviting 
highway robbers who would cause him ruin. Similarly, 1ƒ a 5h¡k&h„, who has taken 
I1nstruction from his teacher on the basic method of meditaton and has sfarted 
practicing, entertains doubts about the truth of the Triple Gem, he 1s incapable of 
meditating. As he sits alone with a mind troubled by uncertainty, he succumbs to 
defilements and zzãra and other evil forces. 


When a washer-man pours wafer Into a wafer-strainer to sIft soapy sand, the water 
flows down the strainer freely. Not a cupful of water that 1s poured 1mto 1t, be 1t a 
hundred potfulls, remains m 1f; likewise, In the mind of a meditator which has the 
five hindrances, no merIt can remain. 


Just as a tortoise has five proftrusions, 1.e. the head and four limbs, so also all the 
conditioned phenomena, under the eye of knowledge, resolves Into five agsregates 
which are obJects of clinging. 


Meat is minced with a knife on a mincing-board. Sensual enJoyment, the defilemens, 
seek the sense obJects. The defilements are likened to the 'knife' and sense obJects to 
the mmincing-board'. 

A lump of meat 1s sought after by everyone, high or low, kings or commoners, liking 
1t also are birds and beasts. All sorts of trouble originate from pursuit of a lump of 
meat. Similarly, sensual attachment or craving 1s the source of all woes. But this truth 
1s shrouded by Iignorance. Craving or sensual attachment lures all beings Into the 
cycle of rebirth which turns on relentlessly. Taken in another sense, a lump of meat 
becomes aftached to anywhere 1t 1s placed. So also sensual attachment tends to bind 
beings to the cycle of rebirth which 1s cherished by them, not realizing 1ts woeful 
nafure. 


An arahaí 1s called “0ãga” because an arahaí 1s not led astray by four misleading 
factors, namely, fondness or liking, hatred, fear and bewilderment. (Chandadihi na 
gacchamfti nãea. — Mahävagga Commentary.) In another sense, an øraha/ never 
reverts fo those defilements that have been got rid of at the (four) levels of 
purIfication. (7ena ftena magseena pahĩne kilese na ñeacchamH tỉ nãga. — lbiđ) Yet In 
another sense, an z4 1s ¡incapable of commiting any kind of evil 
(Nanappakarakam ñãgumn na karonfT nãga. — Tbid.) 


In paying homage to the Buddha, the ga, the arahaí, who 1s free from the moral 
1nfoxIcants, the Commenfary recommends this mode of veneration: 


Buddho bodhaya deseti, danto yo damathäya ca; 
samathäya santo dhammam, tinno»a ftaranayd ca, 
nibbuto nibbanatthãya, tam lokasaranai name. 


The Buddha, the Enlightened One, the refuge of the three worlds, the arahaf 
(Nãaga), having known the Four Ariya Truths by Himself and wishing to 
enlighten others that deserve to be enlightened like Himself; having tamed 
Himself in respect of the six faculties and wishing to tame others that are fit 
to be tamed like Himself; having attained peace Himself and wishing others 
that are worthy to atfain peace like Himself; having crossed over the other 
side of the ocean of samwsãra and wishing others that are worthy to cross 
over to the other shore like Himself; having extinguished the fires of 
defilement at the four stages and wishing others that are worthy to extinguish 
the fires of defilement like Himself; out of compassion, expounded the 
ølorious Dhamma to devas and humans for forty-five years. To Him, the 
Buddha, the Nga, the Refuge of the three worlds, I pay homage physically, 
verbally and mentally in all humility with Joined palms raised. 
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Attainment of Arahatship 


The Ant-hill Discourse or Vammika Sutta, the Commentary noftes, 1s the meditation 
lesson for the Venerable Kumara Kassapa. (1 ¡dam suftam Therassa kammafthanam 
ahosi.) 


The Venerable Kumara Kassapa learnt the Buddha's answer to the fifteen point puzzle, 
refired Into seclusion 1n the Andhavana (forest), meditated with diligence and not long after 
he attained arahatship. 


(c) Etadagga Tidle achieved 


From the time of his becoming a øÖ/k&khu, the Venerable Kumara Kassapa In his 
discourses to the four classes of discIples, v1z., Đhikkhus, bhikkhunïs, male lay devotees and 
female lay devotees, used a variety of similes and allegorles. 


When the Venerable Kumara Kassapa discoursed to øãs¡ (holder of wrong views) by 
employing fifteen similes, the Buddha, referring to that discourse known as PäyasiraJañña 
Sut(a, declared: 


“EKtadaggam bhikkhave mama sãvakãnam bhikkhimam citaRathikanam 
yadidam Kumara Kassapo. ” 


“Bhikkhus, among my bhikkhu-discIlples who employ 1magery In their 
discourses, Bhikkhu Kumara Kassapa 1s the foremost (đ/2dagga).” 


(Read this Sutta in the DIgha Nikaya Mahã Vagga, the tenth Sutfa therein.) 


(29) MAHA KOTTHITA MAHATHERA 
(a) Aspiration expressed in The Past 


The future Venerable Kotthia was born into a wealthy family in the royal city of 
Hamsävati during the time of Buddha Padumuttara. While he was listening to the Buddha's 
discourse, he witnessed a b/kkhu being named by the Buddha as the foremost Đh/kkhu 
among those who atfained the fourfold Analytical Knowledge. He was very enthusiastic to 
become such a great Đh/kkhu 1n future. As with all future great /heras, he made a great 
offering and, after which, he expressed his aspiration before the Buddha. The Buddha made 
the prognostication that his aspiration would be fulfilled in future, before leaving for His 
mOnasfery. 


(b) Ascetic Life adopted 1n His Final Existence 


The future Venerable Kotthita lived a life filled with good deeds, passed away and was 
reborn 1n the deva realm and subsequently, either in the human realm or the deva realm. At 
the time of Buddha Gotama, he was reborn Into a brahmin family in Sãvatthi, and was 
named Kotthita. When he came of age, he mastered the three Vedas. One day, on hearing 
the Buddha's discourse, he became so devoted to the Buddha that he Joined the Order of 
Bhikkhus. Since then, he meditated for Insight and attained arahatship and was endowed 
with the fourfold Analytical Knowledge. 


(c) Etadagga Title achieved 


After attainment of arahatship, the Venerable Kotthia, as an adept at the fourfold 
Analytical Knowledge, usually posed his questlon on these forms of Knowledge. Thus, 
with reference to the Mahavedalla Suta (Majjhima Nikaya, Mulapannasa) the Buddha 
declared: 


“Etadaggam bhikkhave mama sãvakãnam bhikkhiham 
pafisambhidapattanam yadidam Maha Kofthito. ” 


“®BhiRkhus, among my bhikkhu-disciples who attain the fourfold Analytical 
Knowledge, Bhikkhu Kotthita 1s the foremost (e/đagga).” 
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(30) ANANDA MAHATHERA 
(a) Aspiration expressed in The Past 


Over a hundred thousand world-cycles ago, from the present world-cycle, there appeared 
1n the world, Buddha Padumuttara, who was born in the city of Hamsavati as the son of 
King Ananda and Queen Sujãätã. The two Chief Disciples of the Buddha were Venerable 
Devala and Venerable Sujatä. His two female Disciples were TherI Amitä and TherT 
Asama. The personal attendant to the Buddha was Venerable Sumana. The Buddha had a 
hundred thousand Đ;/k&P„-disciples and the privilege of attending to His needs was 
extended to His royal father. He and the Order of Bhikkhus stayed near the city, from 
which they collected therr daily alms-food. 


Before renouncing the world, Buddha Padumuttfara had a younger half-brother by the 
name of Prince Sumana (who was the future Venerable Ananda). King Ananda appointed 
Prince Sumana, Lord of a district, which was a hundred and twenty yøjanas from the 
captfal. The Prince visited his father and his elder brother Buddha Padumuttara 
occasionally. 


Once, there broke out a rebellion in the border region. The Prince reported the matffer to 
the King, who said: “Were you not placed there to keep law and order?” The Prince, on 
receiving the Kings reply, took upon himself In quelling the uprising and restored peace. 
The King was pleased and summoned his son to his presence. 


Prince Sumana left for the capiftal accompanied by a thousand officers. Ôn the way, he 
discussed with them what reward he should ask, 1f his royal father were to grant him a 
boon. Some of the officers suggested elephants, horses, towns, øems, efc. but a few wise 
ones among them said: 


“O Prince, you are the Kings son. Material pr1zes are oŸ no consequence fo you. 
You may get them but you must leave them behind at death. You should ask for a 
boon that 1s meritorious. Your deed of merit alone wIll be your real possession 
when you leave this existence. So, 1ƒ the King were fo grant you a boon, ask for the 
privilege of attending on the Buddha (your own elder brother) for one vassa.” 


The Prince was pleased with the idea. “You are friends indeed to me. I had never thought 
about such a noble ideal. I accept your advice.” Ônce in the capifal, he was received with 
øreat love and esteem by his royal father who embraced him, kissed him on the forehead, 
and said: “Dear son, name any boon and I will grant 1t.” The son replied: “Great King, I 
wish to make my present life highly productive 1n the future, instead of going barren. To 
that end, I wish to attend on my elder brother, the Buddha, for one vøssư. May dear father 
grant this privilege to me!” The King replied: “Dear son, I cannot grant this wish. Name 
any other.” “Dear father,” Prince Sumana said, “a soverelgns word 1s steadfast as a rock. I 
do not want any other thing. I stand to my wish.” 


The King then said: “Dear son, no one can know what the Buddha has in mind. If the 
Buddha does not accept your invitation what good 1s my concession to you?” “In that case, 
dear father, I will go and ask the Buddha myself and find out what he thinks of my 
request,” replied Prince Sumana. Having thus made the King committed to his obligation, 
Prince Sumana went to the Buddha's monastery. 


'When he arrived there, the Buddha had Just gone Into His Private Chamber after having 
had His meal. Prince Sumana went to the congregation hall and met the bjikkhus who 
asked him the purpose of his visit. “I have come, Venerable Sirs,” he said, “to see the 
Bhagava. Would anyone of you show me where the Buddha is now.” “Prince,” the 5h/kkhus 
said, “we have no right to see the Buddha as and when we want to see Him.” “Who, then, 
has that righf?” the Prince Inquired. “Bhikkhu Sumana has, Prince,” they said. “Where 1s 
the Venerable Sumana now?” And having been directed to where the Đh/kkh was, the 
Prince went to him, made obeisance, and said: “Venerable Sĩir, I would like to see the 
Bhagava. Would you present me to the Bhagava?” 


Bhikkhu Sumana then entered upon ã?o-kasina-jhãna 1n front of the Prince, and making 
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his wish that the earth turn into water, he dived into the (mind-made) water and appeared 
inside the Buddha's Perfumed Chamber. The Buddha asked the 5h/kkhw„ for his purpose. 
Bhikkhu Sumana answered: “Venerable Sir, Prince Sumana 1s here to see the Bhagava.” “If 
SO, prepare a seat for me,” said the Buddha. Bhikkhu Sumana then disappeared Into the 
water from the Buddha's Chamber and emerged from the water right 1n front of the Prince, 
1n the monasftery compound, and prepared the seat for the Buddha. Prince Sumana was very 
much Impressed by the supernormal powers of the 5hikkhu. 


Buddha Padumuttara came out of His Perfumed Chamber and sat on the seat prepared for 
Him. Prince Sumana made obeisance to the Buddha and exchanged cordial greetings with 
Him. “When did you come, Prince?” asked the Buddha. “Venerable Sĩr, I arrived here Just 
when the Bhagava retired into the Perfumed Chamber,” replied the Prince, “The bhikkhus 
told me that they had no right to see the Bhagava as and when they wished, and directed 
me to the Venerable Sumana. As for the Venerable Sumana, by saying Just one word, he 
announced my presence to the Bhagava and also arranged for mine seeing the Bhagavä. I 
presume, Venerable Sïr, that the Venerable Sumana 1s Intimate to the Bhagava im this 
Teaching.” 


“Prince, what you say 1s true. This Bhikkhu Sumana 1s intimate to the Tathãgata in this 
Teaching.” “Venerable Sir, what kind of meritorlous action leads one to become an 
inimate Đ;¿kkhu-disciple to the Buddha?” “Prince, by giving in charity, by keeping 
morality and by observing the precepts, one may aspire to become an intimate b7ikkhu- 
disciple to the Buddha.” Prince Sumana now had the right opportumty to invite the Buddha 
to his place to receive offering. He said: “Venerable Sĩr, I wish to become an Intimate 
bhikkhu-disciple to some future Buddhas, Just like the Venerable Sumana. May the Bhagava 
accept my offering of food tomorrow.” The Buddha signified the acceptance of the 
1nvifation by remaining silent. The Prince returned to his temporary quarters 1n the city and 
made preparatlons for a great offering which lasted for seven days at his temporary 
quaTf€rs. 


Ơn the seventh day, Prince Sumana paid homage to the Buddha and said: “Venerable S1r, 
I have obtained consent from my father, the King, to have the privilege of attending to the 
Bhagava during the three-month vassư period. May the Bhagava accept my attendance on 
Him for the vassz period.” The Buddha reviewed the benefit that would accrue to the 
Prince 1f the request be allowed, and seeing that 1t was going to be beneficial for him, said: 
“Prince, the Exalted One likes to stay in a qulet place.” 


“Exalted Buddha, I understand! Speaker of good language, I understand!” said the Prince. 
*I shall now build a monastery for the Bhagava. When completed, I shall send messensers 
to the Bhagava, Then may the Bhagava and a hundred thousand Đ;//k&s come to our 
monastery.” The Prince left after obfaining consent from the Buddha. He then went to see 
his royal father and said: “Dear father, the Buddha has agreed to come to my town. When I 
send messengers to inform the time for the Buddha to come, may you see to the escorting 
of the Buddha on the Jjourney.” He made obeisance to his father and left the city. Then he 
built a resting place for the Buddha and his company at intervals of one yø/ana along the 
120 yoøjanas stretch of the road from the city to his town. Back at his own town, he chose a 
suifable site to build a monastery for the Buddha. He bought the site, a garden owned by a 
rich householder Sobhana, for a hundred thousand. And he spent another hundred thousand 
for the building. 


He built a Perfumed Chamber for the Buddha, sleeping places for (a hundred thousand) 
bhikkhus, latrines, huts, small caves and sheds, some for use by day and other by night and 
the enclosure to the monastic compound with gates. When everything was completed, he 
sent messengers to the King to escort the Buddha to start the Journey. 


King Ananda made food offerings to the Buddha and a hundred thousand öj¡kkJzs. Then 
he said to the Buddha: “My Son, Exalted Buddha, the Venerable One's younger brother, has 
made all the necessary preparafions to receive the Bhagava, and 1s eagerly expecting your 
arrival.” The Buddha then made the journey accompanied by a hundred thousand 5j/kkhus, 
and resting for the nmights at the rest-houses put up along the route at Intervals of one 
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yojana. The 120 yojanas distance was made without hardship. 


Prince Sumana welcomed the Buddha from a yøjanas distance along the way from his 
residence. Giving a ceremonial welcoming with flowers and scents, he escorted the Buddha 
and the company of Đ;/kkhs to the monastery. Then he offered the monastery to the 
Buddha, saying this stanza: 


Safasahassena me kHam, satasahassena mãpitam 
Sobhanam nãma uyyänam, paligeanha Mahaãmuni. 


O Great Sage of sages, |, Sumana, have bought the Sobhana Park for a 
hundred thousand, and built this monastery at the cost of a hundred thousand. 
May the Great Sage accept my gIft of this monastery. 


Prince Sumana donated the monastery on the day of the beginning of the yassa. After the 
offering was completed, he called his family and followers and said: “The Bhagava has 
come from a distance of one hundred and twenty yø7anas. Buddhas attach Iimporfance to 
the Dhamma and not to materlal gIfts. That being so, [ wIll stay, during these three months, 
1n this monastery, using only two sets of clothing and observe the ten precepts. You wIll 
attend to the Buddha and a hundred thousand b#/kkh+s for the three months as you have 
done today.” And so he spent the retreat at the monasftery. 


Prince Sumana ensured that the Buddha stayed not far away from his personal attendant, 
the Venerable Sumana, who attended to all His needs. He emulated the Đ¿⁄& and set his 
mind on becoming such an Intimate 5j/kkh„-disciple some time In future. So, about a week 
before the end of the retreat, he gave a great offering to the Buddha and the Sangha. On the 
seventh day of this great offering, he placed a set of three robes before every one of the 
hundred thousand 57/kkh„s and making obeisance said to the Buddha: “All my meritorIous 
deeds that began in the city of Harnsäavatfl, at my femporary quarters, are not aimed at 
future worldly glory as Sakka or deva or ma. My asprration In doïng these deeds 1s to 
become the personal attendant to a Buddha of some future period.” 


The Buddha reviewed and seeing that the Prince's aspiration would be fulfilled, made the 
prognostication and then departed. On hearing the prognostication of Buddha Padumuttara, 
the Prince was so convinced of the certainty of the Buddha's pronouncemert as 1f he were 
to become the personal attendant of Buddha Gotama Iimmediately (as predicted by Buddha 
Padumuttara), carrying the Buddha's alms-bowl and robe. 


Further Deeds of Merit in The Interim Period 


Prince Sumana spent a hundred thousand years during the time of Buddha Padumuttara 
doing deeds of meri(. At his death, he was reborn in the deva-world. During Buddha 
Kassapa's time, he donated his cloak to a bj/kkhu, who was on alms-round, to be used as 
the base for the alms-bow] to nest on. 


Upon his death In that existence, he was reborn In the deva-world. After his deva 
©xistence, he was reborn 1n the human world in Baranasĩ as 1s King. When he saw, from 
the upper sforey of his palace, eight Paccekabuddhas travelling in the air coming from the 
Gandhamadana Mountain, he Iinvited them to his palace and offered food. He also built 
eight monastic dwellings in the royal gardens as residence of these eight Paccekabuddhas. 
Moreover, he made eight beJewelled seats for them, to be used on thelr visifs to the palace 
as well as the same number of ruby stands for placing their alms-bowls. He attended upon 
the eight Paccekabuddhas for ten thousand years. These are some outstanding deeds of 
merit during the intervening period of a hundred thousand world-cycles; many other 
meriforious deeds also were done by him In that period. 


(b) Ascetic Life adopted in His Final Existence 


After performing various good deeds and thereby sowing seeds of merit during the 
intervening period of a hundred thousand world-cycles, the future Venerable Ananda was 
reborn in Tusitã Deva realm along with the future Buddha Gotama. After passing away 
from that existence, he was reborn as the son of Prince Amitodana of Kapilavatthu. He was 
named AÄnanda, signifying the pleasure he caused by his birth to the family. On the first 
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visit of Buddha Gotama to Kapilavatthu, a number of Sakyan princes headed by Prince 
Bhaddiya renounced worldly life and became 5jjk&h„s as the Buddha's disciples when the 
Buddha was soJourning at Anupiya Grove near the town of the same name. (Read Chapter 
16 - 27). 


Ananda established in Sotäpatti-phala 


Not long after becoming a bhikkhu, the Venerable Ananda listened to a discourse by the 
Venerable Mantaniputa Punna and attained sø/ãpaii-phala. This 1s on record ímn the 
Sarhyutta Nikãya, Khandhavagga Sarmyutia, 4. Thera Vagga, I. Ananda Sutta. The gist of 
that Sutfa 1s as follows: 


During the time when the Buddha was staying at the Jetavana monastery in Savatthi, the 
Venerable Ananda addressed the b/ik&#›„s: “Friend bhikkhus ”, and the bhikkj„s responded, 
saying: “Friend.” The Venerable Ananda then said: 


“Friends, the Venerable Mantaniputta Punna was very helpful to us when we were 
new bjikkhus. He admonished us with this instruction: “Friend Ananda, it is 
through having a cause that the conceit “I am” arises through craving and wrong 
view (thus the øaøafñca trio of craving, conceit and wrong view perpetuating the 
round of rebirth). It does not arise without a cause. Through what cause does the 
conceit “[ am” arise? Because of corporeality (rzpa), the conceit “[Ï am", along with 
1{S aSSOClafes craving and wrong view arises; without such cause, the conceit “Ï am” 
does not arIse. Because of sensation (vedan3) ... perception (sañña3) ... volitional 
activitles (sankhara)... Because of consciousness (v/ZZãn2), the conceit “Ï am”, 
along with Ifs assoClates craving and wrong view arises; wifhout such cause the 
conceif “I am” does not arIse. 


“Friend Ananda, let me give an example. If a young woman or man, who is fond 
of adorning herself or himself, looks at the Image of her or his face in a clean and 
bright mirror or a bowl of clear water, she or he will see 1t depending on a cause 
(ie. her or his own Image and the reflecting surface of the mirror or the wafer), 
and not otherwise. Friend Ananda, even so, because of corporeality, the conceit 
(mãna), “I am”, along with 1fs assoclates craving (/ønhä) and wrong view (miccha- 
difhi) arises; without such cause, It does not arise. Because of sensation... 
perception ... volitional activitles ... Because of consciousness, the conceit, “[ am”, 
along with 1ís assoclates, craving and wrong view, arIses; wifhout such cause, 1f 
does not ar1se. 


“Friend Ananda, what do you think of what Ï am goiïng to ask you: “Is corporeality 
permanent or Iimpermanent?' “Impermanent, friend.` 


(This dialogue continues as in the Anattalakkhana Sutfa) ... there 1s nothing more to 
do for the realizatlon of the z„agsa.” 


“Friends, the Venerable Mantaniputta Punna was very helpful to us when we were 
new Đhikkh„s. He admonished us with the above Instruction. By hearing the 
exposition of the Venerable Manfaniputta Pumna, I gained knowledge of the Four 
Ariya Truths (¡.e., attained so/ãpaffi-phala).” 


With reference to the above discourse, it is clear that the Venerable Ananda became 
Sofãpanna after listening to the Venerable Mantaniputta Punna's discourse on the simile of 
mMITTOT. 


Appointment of Ananda as Personal Attendant to The Buddha. 


There was no permanent personal attendant to the Buddha during His first twenty years 
of Buddhahood, called the First Bodhi Period. During that period, a number of Đh/kkhus 
acted as personal attendant, carrying the Buddhas alms-bowl and robe; they were: the 
Venerables Nagasamala, Nagita, Upavana, Sunakkhatta (formerly a Licchavi prince), 
Cunda (a younger brother of the Venerable Sãriputta), Sagata, Radha, and Meghiya. 


Ơn a certain occasion, the Buddha, attended by the Venerable Nãgasamala, was making a 
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long Journey when they reached a forked road. The Venerable Nagasamaäla, departing from 
the main route, said to the Buddha: “Venerable Sĩr, I am taking this road (out of the forked 
road).” The Buddha said: “B/¡kkhu, come, let us take the other road.” The Venerable 
Nagasamala then, saying Iimpatilently: “Venerable Sïr, take these, Ï am going that way,” 
made a move to put the Buddhas alms bowl and robe on the ground. Thereupon, the 
Buddha said to him: “Bh/kkhu, bring them to me,” and had to carry them Himself, and then 
went by the way He chose while the Venerable Nagasamala took the other way, leaving the 
Buddha. When he had gone a short distance, the Venerable Nagasamala was robbed by a 
gang of robbers who took away his alms-bowl and robe and also hit him on the head. With 
blood streaming down from his head, he remembered the Buddha as his only refuge and 
went back to Him. The Buddha asked him: “B/kkhu, what has befallen you?” The 
Venerable Nagasamala related his story to the Buddha and He said to him: “Bhikkhu, take 
heart. Foreseeing this danger, I had asked you not to take that road.” (This 1s one of the 
1ncidents that led to the appoIintment of a permanent personal attendant.) 


On another occasion (during the lI3th vassz when the Buddha was staying on the 
mountain abode at Calika hill), after the alms-round mn Jantu village, the Buddha, with the 
temporary attendant Venerable Meghiya, was going by the side of the river Timikala when, 
on seeing a mango grove, the Venerable Meghiya said to the Buddha: “Venerable Sïr, take 
the alms-bowl and the great robe yourself, [ want to medifate In that mango grove.” The 
Buddha dissuaded him thrice not to do so, but he would not listen. Then, no sooner had the 
Venerable Meghiya sat on a rocky platform to start medifating, three demerIfOrious 
thoughfs oppressed him. He returned to the Buddha and related what had occurred 1n his 
mind when he tried to meditate. The Buddha solaced him saying: “Seeing that was to 
happen to you, I had told you not to resort to that place.” (For details about this event, read 
Chapter 32) (This 1s another Iinstance that led to the appointment of a permanent attendant.) 


Ơn account of such mishaps, the Buddha, on another occasion, siting on the Buddha's 
seat at the congregation hall in the precincts of His Private Chamber at the Jeftavana 
monastery, said to the bhikkhus: 


“®Bhikkhus, I have grown old now (He was then past fifty-five). Some of the b7ikkhus 
aftending upon Me would take a different route from what I chose (facitly referring to the 
Venerable Meghiya); some Đj/kkh„ would even think of putting down my alms-bowl and 
robe on the ground (tacitly referring to the Venerable Nagasamala). Now think of a 
bhikkhu who wIll attend upon me on a permanent basIs.” 


On hearing these words, much emotional awakening occurred to the bhikkhus. 


Then the Venerable Sãriputta rose from his seat, paid homage to the Buddha, and said: 
“Venerable Sĩr, for one incalculable and a hundred thousand world-cycles, I had fulfilled 
the perfections simply to become a disciple of the Bhagava. A person of great knowledge 
like myself must be deemed as one fit to be the permanent personal attendant to the 
Bhagava. May I be allowed to attend on the Bhagava.” The Buddha said: “hat will not đo, 
Sãriputfa, wherever you are, there 1s the Doctrine. For you, expound the Doctrine in the 
same way as the Tathagata does. Therefore you ought not to attend upon the Tathagata.” 
After the Buddha had extolled the virtues of the Venerable Sãriputta, He repeated the offer 
to attend on Him. The Venerable Moggallana offered himself for the post but was likewise 
rejected. Then the eighty great Đ/kkh„-disciples offered themselves, all sharing the same 
result. 


Ananda's Eightfold Boon 


The Venerable Ananda remained silent without offering himself for the post. The 
bhikkhus then urged him: “Friend Ananda, each member of the Sangha ¡s offering himself 
for the privilege of atfending on the Bhagava, you should also offer yourself.” The 
Venerable Ananda said to them: “Friends, a position (relating to the Bhagavä) is not 
something to be asked for. Does the Bhagava not notice me? If the Bhagavä so wishes, He 
will say: “Ananda, be my personal atiendant.°” 


Then the Buddha said to the bhikkhus: “Bhikkhus, Ananda does not need anybody's advice 
to atfend upon the Tathagata. He will do so on his free will.” Thereupon the Đhikkhus 
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pleaded with the Venerable Ananda, saying: “Friend Ananda, now rise up, and offer 
yourself to be the personal attendant.” Then the Venerable Ananda rose from his seat and 
asked the Buddha to grant him these eight boons: “Venerable Sir, If the Bhagava would 
agree fo these four refrainng conditions, I would become personal attendant to the 
Bhagava: 

(1) That the Bhagaväa refrain from giving me fine robes that He has received. 

(2) That the Bhagaväa refrain from giving me fine food. 


) That the Bhagava refrain from letting me stay in the same dwelling place reserved 
for him. 


That the Bhagava refrain from taking me to lay supporters' houses when they Invite him.” 


The Buddha said to the Venerable Ananda: “Änanda, what disadvantages do you see in 
these four matiers?” And the Venerable Ananda explained thus: “Venerable Sir, ¡iŸ Ï were 
øIven the four requisifes enJoyed by the Buddha, then there 1s bound to arise the criticism 
that Ananda has the privilege of (1) receiving the fine robes received by the Bhagava, (2) 
receiving the fine food received by the Bhagava, (3) having to stay together in the Buddha's 
Perfumed Chamber, and (4) having the privilege of accompanying the Buddha who visits to 
the houses of lay supporters. I see those criticisms as disadvanfages.” 


Further, the Venerable Ananda requested from the Buddha these four special privileges: 


“Venerable Sĩr, If the Bhagava would grant me these four special privileges, I would 
become personal attendant to the Bhagava: 


(I) That the Bhagavä would agree to go to the places [ would invite. 
(2) That the Bhagava would give audience fo alien visitors Immediately on thetr arrival. 


) That the Bhagava explain to me any points on the Doctrine that need elucidation for 
me. 


(4) That the Bhagaväa recount to me all the discourses He makes not In my presence. `” 


The Buddha asked the Venerable Ananda again: “Ananda, what benefi(s do you see in 
these four favours?” The Venerable Ananda explained thus: “Venerable Sir, in this 
Teaching which has eight marvellous quantities, (I) certain lay supporters, who have great 
devotion to the Buddha, do not have đirect access to invite Him personally to their houses. 
They would ask me, as the Buddha's personal attendant, to make their Invitatlons and If I 
will accept their Invitations on Your behalf; (2) those devotees, who come from afar to pay 
homage to the Bhagava, should be allowed to see Him without mụch waiting; (3) whenever 
l am not satisfled with a certain saying of the Bhagava, L, as his personal attendant, ought 
to be allowed to ask the Bhagavä to have those unclear points of the Doctrine elucidated. 
Venerable Sir, If the Bhagavãa were (I) not to comply with my requesfs fo accept the 
1nvifations that are made by lay supporters through me; or (1ñ) not to comply with my 
request on behalf of alien pilgrims to give early audience; (11) not to comply with my 
request to have the right to ask for elucidation on doctrinal problems, then people would 
say: “What is the purpose of. Ananda's personal atiendance to the Bhagava, 1f he is devoid 
of even these things?” These are the reasons in my asking for the first three boons. (4) As 
regards the fourth one, if other Đ#¿k&;„s were to ask me: 'Friend Ananda, where was this 
stanza, or this đdiscourse or this Birth-Story given by the Bhagaväa?” and If I should be 
unable to answer their query, they would say: “Friend, you have been so close to the 
Bhagavã as his very shadow, and yet you do not know even this much.” Venerable Sr, to 
avoid such crificism, I am asking the Bhagavä this fourth favour, 1.e. to relate to me all the 
discourses made by the Bhagavã not in my presence. 


“Venerable Sïr, these are the advantages I see in four boons I am asking.” The Buddha 
granted Venerable Ananda all these eight which comprised the four refrainments and the 
four faVOurs. 


Ananda's Duties towards The Buddha 
Thus Ananda, after being granted the eight boons by the Buddha, became His permanent 
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afttendant. Hence the realization of his aspiration, for which he had fulfilled the perfections 
over a hundred thousand world-cycles. 


His dally routine consisted of getting cold and hot water for the Buddha, making ready 
the three s1zes of woodbine tooth-brushes to suit the occasion, massaging the arms and legs 
of the Buddha, scrubbing the Buddha's back when He took a bath, cleaning up the precinctfs 
of the Buddha's Perfumed Chamber, etc. Moreover, he was always by the Buddhas side, 
seeing to the Buddhas needs at all times and charting out an appropriate actfivity to be 
performed by the Buddha. 


Not only did he keep a close loving supervision on the Buddhas activitles by day, at 
mght, he also would keep himself awake by holding up a lamp and going round the 
precincts of the Buddhas Chamber. Every night, he made nine rounds with the lamp in 
hand, his intention being to be ever ready when called by the Buddha at any hour. These 
are the reasons that lay behind his being designated as a foremost 2hikkhu. 


(c) Etadagga Tifles achieved 


In one occasion, when the Buddha was sfaying at the Jetavana monastery, he exíolled the 
Virfues of Ananda, the Custodian of the Doctrine, in many ways: 


(U “Eladaggam bhikkhave mama sãvakanam bhikkhiủam bahusutãnam. ” 


“Bhikkhus, anong My bhikkhu-disciples who have wide learning, (Ananda 1s 
the foremost).” 


(2) “Eltadaggam bhikkhave mama sãvakãnam bhikkhunam saHmantänam. ” 


“*BhiRkhus, amnong My bhikkhu-disciples who have mindfulness In retaining 
(remembering) My discourses. ” 


(3) “Etadaggam bhikkhave mama sãvakãnam bhikkhhnam gatimantänam. ” 


*Bhikkhus, anong My bhikkhu-disciples who comprehend My Teaching.” 


(49 “Eladagsam bhikkhave mama sãvakãnam bhikkhimam 
dhitimantanam. ” 


“Bhikkhus, among My bhikkhu-disciples who are diligent (n learning, 
remembering and reciting My Teaching as well as 1n attending on Me).” 


(5) “Eltadaggam bhikkhave mama sãvakanam bhikkhuinam upatthakanam 
yadidam Anando. ” 


“Bhikkhus, anong My bhikkhu-disciples who render personal service to Me, 
Ananda 1s the foremost (efadagga).” 


Thus in Buddha Gotama's Teaching, the Venerable Ananda was named by the Buddha as 
the foremost (efadagsga) bhikkhu-disciple 1n five areas, namely, wide learning, mindfulness 
1n refaining the Doctrine, comprehending the Teaching, diligence 1n bearing the Teaching 
and in caring the teacher, by giving personal service to the Buddha. 


Attainment of Arahatship 


Since the attainment of arahatship, the Venerable Ananda was commuted with the first 
Buddhist Council. We shall relate the event with reference to the Commentary on 
Silakkhandha vagga (DIgha Nikaya) on this subJect. 


After carrying out His untiring mission of bringing emancipation to the deserving, 
beginning from the First Sermon, the Dhammacakka, to the last discourse to the ascetic 
Subhadda, the Buddha passed away under the twin sđÏ2 trees at the Mallas' pleasure park, 
near Kusinasara, In the year I4 of the Great Era. The utter cessation of the Buddha, 
leaving no remainder of the agsgregates, took place on the full moon of May, early 1n the 
morning. The Malla princes held the funeral ceremony for seven days by placing flowers 
and perfumes around and about the remains of the Buddha in honour of Him. The week 
was called the “Funeral Festivitles Week”. 


After these festivitles, the body of the Buddha was placed on the funeral pyre but 1t 
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would not catch fire in spite of the utmost efforts made by the Malla princes. Only on the 
seventh day, after the arrival and paying homage by the Venerable Maha Kassapa, the 
remains of the Buddha burnt by 1tself, as previously willed by the Buddha Himself. That 
second week was called the “Funeral-pyre Week". 


After that, the relics of the Buddha were honoured by the Mallas for seven days with 
unprecedented festivities, by placing rows and rows of mounted spear-men as guards of the 
huge festive grounds. That third week was called the “Relics-Honouring Week”. 


After the three weeks had passed, on the fifth waxing day of Jettha (May-June), the 
distribution of the Buddha's relics (presided over by Vassakara, the great bzahmin teacher) 
took place. On that memorable day, there was an assembly of seven hundred thousand 
bhikkhus (at Kusinagara). At the assembly, the Venerable Maha Kassapa recalled the 
1mpertinent remarks made by Subhadda, an old Đ//kkh„ who Joined the Order after having 
been married, on the Journey from Pava to Kusinagara, on the seventh day after the demise 
of the Buddha. The old 5J/kkh said to the other Đh/kkh„s who were bewailing the death of 
the Buddha: “Friends, do not lament, do not shed tears unnecessarily. For now only we are 
free from the tyranny of that Bhikkhu Gotama who would say to us: “Yes, this 1s proper 
for a bhikkhu`, or “No, this 1s not proper for a Đhkkhu.` NÑow we are at liberty to do what 
we like to do, and to ignore what we do not like to do.” 


Further, the Venerable Maha Kassapa saw that the Buddha's Teaching, consisting of the 
Threefold Good Doctrine, would easily fall away after the demise of 1fs Ooriginator, because 
wicked bhik⁄&¿h„s would not honour the Buddha's words when the Buddha was no more, and 
their number could grow. “lt were well IÝ we 5h/k&kh„s congregate and recife in unison all 
the Doctrine and the Discipline left by the Buddha. In this way the Threefold Good 
Doctrine would survive for long.” thus reflected the Venerable Maha Kassapa. 


Then he also remembered the special recogmtion shown by the Buddha to him. 


“The Bhagava had exchanged His great robe with mine. He had declared to the 
bhikkhus: “Bhikkhus, 1n abiding 1n the first /hãna, Kassapa 1s my equal; etc.” thus 
extolling my power of /hãna attainments with reference to the successively higher 
jhãna, which embraced the nine /hãna attainments that require abiding at each of 
the progressive levels, as well as the five supernormal powers. Again, the Bhagava 
had remained In mid-arr, and waving his hand, declared, that “ín the matter of 
detachment to the four types of followers, Kassapa 1s unequalled,° and that “in the 
affiftude of equanimity, Kassapa conducts himself like the moon.” These words of 
pralse are truly unparalleled. Ï must live up to these attributes In no other way but 
unđertake to convene a Sangha Council for reciting the Doctrine and the Discipline 
for the1r preservation.” 


“Inasmuch as a king appoints his eldest son, Heir-Apparent, conferring all his own 
regal paraphernalia and authority on the son with a view to perpetuating his 
sovereignty, so also the Bhagava had Indeed praised me so lavishly, In such 
extraordinary ways, seeing that I, Kassapa, would be able to perpetuate His 
Teaching.” 


After pondering deeply thus, the Venerable Maha Kassapa related to the b7ikkhu 
congregation the sacrileglous words of Subhadda, the old 5h/kkh„ (stated above) and made 
this proposal: 

“Now, friends, before Immorality has gained ground and becomes an obstrucfion to 
the Dhamma, before infamy has gained ground and becomes an obsfruction to the 
Discipline, before upholders of Immorality have gained strength, before upholders 
of the Good Doctrine have become weak, before upholders of infamy have gained 
strength, and before upholders of the Discipline have become weak, let us recite 1n 
unison the Doctrine and the Discipline and preserve them.” 

Ón hearing his animated appeal, the congregation said to him: “Venerable Kassapa, may 
the Venerable One select the Đ/k&kJ„s to carry out the reciting of the Doctrine and the 
Discipline.” Venerable Maha Kassapa then selected four hundred and ninety-nine arahaís 
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who had memorized the Dhamma-Vinaya (the three Pifakas), and most of whom were also 
endowed with the fourfold Analytcal Knowledge, the three Vijjäs, and the Six 
Supernormal Powers, and were designated as the foremost Đ;ik&khu-disciples by the 
Buddha. 


(In this connection, the selection of 499 ?j¿jk&kJ+„s 1ndicates that one seat Was 
reserved by the Venerable One for Ananda. The reason ¡s that, at that moment, the 
Venerable Ananda had not attained arahatship, and was still training himself to 
become an arahazí. Without Ananda, ¡í would not be possible to hold the Council 
because he had heard all the discourses of the Buddha which comprise the five 
Nikãyas or Collections, the Nine 47gas or Par(s, and the doctrinal terms 
numbering, a total of eighty-four thousand. 


Why, then, should Ananda be put on the list of the reciters by Venerable Mahã 
Kassapa? The reason was that Venerable Maha Kassapa wanted fo avoid crificism 
that he was partial to Ananda because there were other ørzJz/s endowed with the 
Fourfold Analytical Knowledge like Ananda while Ananda was still a sekkJz, one 
stl training for arahatship. 


Thịs crifIcilsm was probable, considering the fact that the Venerables Maha Kassapa 
and Ananda were very intimate. The former would address the latter in such 
1ntimate terms as “This young lad” even when the latter was about eighty years old 
with gray hair. (Refer to Kassapa Sarnyutta, CTvara Sutta, Nidana Vagøsa). Further, 
the Venerable Ananda was a Sakyan Prince and a first cousin of the Buddha. For 
that reason, the Venerable Maha Kassapa, although knowing well that Ananda was 
1ndispensable to the proJect of the recitations, awaited the general consent of the 
congregatfion In selecting him.) 


When Venerable Maha Kassapa informed the congregation about his having chosen 499 
arahaís for the purpose, the congregafion unanimously proposed the Venerable Ananda to 
be selected on the Council In spite of his still being a sekkha. They said: “Venerable Maha 
Kassapa, although the Venerable Ananda ¡s still a sekkha, he is not one who is likely to be 
misled into wrong Jjudgment on any of the four unJust ways. Moreover, he 1s the 5hikkhu 
with the greatest learning Imparted by the Buddha both on the Doctrine and the Discipline.” 
Then the Venerable Mahã Kassapa put Ananda on the list of the reciters. Thus there were 
five hundred recifers selected with the approval of the congregation. 


Then the avenue for the holding of the recitals was considered by the congregation. They 
chose RajJagaha because 1t was a big city, big enough to provide daily alms-food to the big 
gathering of Đ/kkhus, and because 1t had many big monasterles where the 5j/kkhzs could 
stay. They also thought about the need to disallow all other 5//k&h„s outside of the Council 
to spend the vassz in RãJagaha, where they, the Council, would reside during that period. 
(The reason for disallowing non-participating 5hikkh„s was because as the proceedings of 
the Council was to be conducted every day for a number of days, unless non-parficipating 
bhikkhus were officially disallowed from residence during the vassz, dissenters might 
1nterfere 1n the proceedings.) 


Then the Venerable Maha Kassapa, by making his formal proposal as an act-in- 
congregation, and getting the formal approval of the congregation, passed the Sangha 
resolution In the following terms: 


Suntãfu me ävuso Sangho yadi Sanghassa pattakallam 
Sangho mãn! pañcabhikkhusatäni sammanneyya räja- 
gahe vassam vassantäni dhammañ ca vinayañ ca 
sangã yitum na afñfichi bhikkhihi rãjagahe vassam 
vasitabbamti, esã ñstti. 


The gist of this 1s: (1) only five hundred 5j/kkh„s, who were to recite the 
Doctrine and the Discipline, were to stay in RaJagaha during the vassz and 
(2) that no other bJ/kkJ„s were to stay in RaJagaha during the same period. 


The above kammavãcã or act of the Sangha-in-council took place twenty-one days after 
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the passing away of the Buddha. After the act was performed, Venerable Maha Kassapa 
made a proclamation to all the members of the congregation: 


“Friends, I allow you forty days to enable you to attend to any of your personal 
obligations. After these forty days, on no account will any excuses be accepted for 
faillure to atfend to the task of the recitations, whether for sickness, business 
concerning the preceptor, or parents or Đ/k&h„-requisites, such as alms-bowls or 
robes. Everyone of you 1s expected to be ready to begin the proceedings at the end 
of forty days.” 


After giving these sfrict Instructions to the Sangha, the Venerable Maha Kassapa, 
accompanied by five hundred 5//kkh„-pupils, went to Rajagaha. The other members of the 
Council also went to various places, accompanied by their bJ/kkh-disciples, to assuage the 
sorrow of the people by means of discourses on the Good Doctrine. The Venerable Punna 
and his seven hundred 57/kkh„-pupils remained at Kusinagara giving solace with their 
discourses to the devotees who mourned the demise of the Buddha. 


The Venerable Ananda carried, as usual, the alms-bowl and robe of the Buddha, and went 
to Savatthi accompanmied by five hundred 5jjkkhu-disciples. His following of Đhikkhus 
increased day by day. Wherever he went, devotees lamented and wailed. 


When, going by síages, the Venerable Ananda reached Sãvatthi, news of his arrival 
spread through the city and people came out with flowers and perfumes to welcome him. 
They wailed, saying: “O Venerable Ananda, you used to come ¡in the Buddha's company, 
but where have you left the Buddha now and come alone?” The people's lamentation In 
seeing the Venerable Ananda alone was as pitiable as the day of the Buddha's passing 
away. 

The Venerable Ananda solaced them with discourses on the impermanence, woefulness 
and I1nsubstantiality of conditioned existence. Then he entered the Jetavana monasftery, paid 
homage before the Buddha's Perfumed Chamber, opened the door, took out the cot and the 
seat, cleaned them, swept the precincts of the Chamber, and removed the withered flowers. 
Then he replaced the cot and the seat and performed the routine acts at the Buddhas 
residence, as in the days when the Buddha was living. 


'Whenever he carried out these routine tasks, he would say, weeping: “O Bhagavã, 1s this 
not the time for your taking a bath?” “Is this not the time for your delivering a discourse?” 
“Is this not the time to give admonitlon to Đjh?kkhus?” “Is this not the time to lie on the 
ripht side 1n all the Buddhas grace (Hke the lion)?” “Is this not the time to wash your 
face?” He could not help weeping In the hourly routine activifles 1n the usual service of the 
Buddha because, knowing well the benefit of the pacifying quality of the Bhagava, he had a 
deep love for the Buddha, out of devotion as well as out of affection. He had not purged all 
the moral intoxicants; he had a soft heart towards the Buddha owing to the mutual deeds of 
kmmdness that had taken place between him and the Buddha over millions of former 
©XIstences. 


Advice given by A Forest-deity 


While himself was suffering Intense grief and lamentation over the loss of the Buddha, 
the Venerable Ananda was also giving much time to offering solace to the devotees who 
wenf fo see him 1n sorrow on account of the Buddhas passing away. AÀs he was then 
sfaying at a forest in the Kingdom of Kosala, the guardian spirit of the forest felt sorry for 
him; and to remind him of the need to check his sorrow, the spirit sang the following verse 
to him: 


Rukkhamilagahanam pasakkiya 
Nibbanamn hadayasmim opiya. 
Jhãya ŒGotama mã pamado 

Kứm te bilibilika karissati. 
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O Venerable One of the Gotama clan, resort to seclusion at the foot of a tree, 
immerse your mind in Nibbana” and abide ¡n the j#ãna characterized by 
concentration on the obJect (of medifation) and on 1(s characteristics (Of 
1mpermanence, woefulness, Insubstantiality). What good 1s there In your 
tiffle-tattling with your visifors in your effort to solace them? 


That admonition caused sø#vega in the Venerable Ananda. Since the passing away of the 
Buddha, he had been sfanding and sitting too much so that he was feeling out of sorts, and 
to get relief, he took a laxative prepared from milk on the next day, and did not go out of 
the monastery. 


Ơn that day, Subha, son of Todeyya the brahmin (then deceased) went to Invite Venerable 
Ananda to an offering of a meal. The Venerable said to the youth that he could not accept 
the Iinvifation that day because he had taken a laxative made from milk, but that he might 
be able to do so the next day. On the next day, Venerable Ananda went to Subha”s 
residence where he asked him a queston about the Doctrine. Venerable Ananda's 
discourse, in reply to that question, can be found 1n Subha Sutta, the tenth điscourse 1n the 
Silakkhandha Vagga of the Digha Nikaya. 


Then Venerable Ananda supervised the repairs to the Jefavana monastery. When the 
yassư was approaching, he left his 2hikkh„-pupils at the monasftery and went to RaJagaha. 
Other members who were selected for the Council to recite the Doctrine-Discipline 
(Piaka) also went RaJagaha, at about the same time. All these members performed the 
uposatha on the full moon of Äsã|hã (June-July) and on the first waning day of the month 
they vowed themselves to remain in RãaJagaha for the three-month vassa. 


RãjJagaha had eighteen monasteries around the city at that time. As they had been 
unoccupied for some period, the buildings and the precincts were 1n a sfate of despair and 
neglect. On the occasion of the Buddha's passing away, all the 5h/kkh„š had left RaJagaha 
for Kusinara and the monasterles remained unused and untended so that the building 
became mouldy and dusty, while there were broken panes and gaping wallings. 


The Đ//kkh„š held a meeting and decided that as according to the Vinaya laid down by 
the Buddha, more particularly on living places, the monastic buildings and compound 
should be repaired and maintained to proper condifion. So they assigned the first month of 
the vssđ period to the repairing and maintenance of the monasteries, and the middle month 
to the recitals. They atfended to the repair work to honour the Buddha's instructions found 
1n the Vinaya rules and also to avoid criticism by the religious secfs outside the Buddha's 
Teaching, who would say: “The disciples of Samana Gotama took care of the monasferles 
only when their Teacher was living, but when He 1s dead and gone, they neglect them and 
let the valuable assets donated by the four categorles of followers go to waste.” 


After coming to the decision, the 5j/kkh„s went to the King Ajatasattu's palace. They 
were paid homage by the King who asked them the purpose of their visit. They told him 
that they needed men to carry out repair work to the eighteen monasteries. The King 
provided men to repair the monasteries, under the supervision of the bikkhøs. In the first 
month the Job was completed. The 5//k&h„s then went to King AJjãfasattu and said: “Great 
King, the repalr work at the monasferies 1s completed. Now we shall convene the Council 
by reciting the Doctrine and the Discipline In unison.” The King said: “Venerable Sirs, 
carry out your task freely. Let there be the Joint operation of our regal authority with your 
doctrinal authority. Mentlon your needs and I will see to them.” The Đh/kkh„s said: “We 
need a congregation hall for the Sangha to carry out the task.” The King asked them the 
place of their choice, and they mentioned the mountain-side on Mount Vebhara where the 
great Sattapanm (Alstonia scholaris) tree stood. 


A Grand Pavilion donated by King Ajãatasattu 


, 


“Very well, Venerable Sirs,” said King AJãtasattu and he bullt a grand pavilion for the 
Councll, as splendid as one that might have been created by Visukamma, the deva architect. 
lt had compartments for the efficlent working of the Council, each with stairways and 
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approaches, all the walls, pillars (and balustrades) beautifully painted with artistic designs. 
The whole pavilion would seem to outshine the royal palace and 1fs øgorgeousness would 
seem to put a deva mansion to ridicule. It presented 1tself as a magnificent mansion which 
affracted the eyes of 1ts beholders, devas and humans alike, as a pleasant river bank attracts 
all sorts of brrds. In fact, it had the Impression of an obJect of delight which was the sum 
total of all delightful things put up together. 


The Council Hall had a canopy laid with gems. Clusters of flowers of various s1zes, 
shapes and hues hang from 1t. The flooring was inlaid with jewels which looked like a huge 
platform of solid ruby. On 1t were floral festoons of variegated hues forming a wondrous 
carpet as would decorate a Brahmas mansion. The five hundred seats for the five hundred 
bhikkhu-recIters were made of priceless material, yet suitable for bikkh„ use. The throne, 
1.e. the raised daIs, for the 5//kkh„-elder in charge of posing questions, had its back leaning 
on the southern wall, facing north. In the middle, stood the throne or raised dais of the 
bhikkhu-elder 1n charge of answering the question, facing east, which was suitable for use 
by the Buddha. Ôn 1t was placed a ceremomial circular fan, made of 1vory. Having made all 
these detailed arrangements, the King informed the Sangha that all was ready. 


lt was the fourth waning day in the month of Savana (July-August). Ôn that day, some of 
the bh/k&khus went about sayIing among themselves: “In this gathering of b7/kkh„s, one stlll 
stand with defilements” which was plainly an allusion to the Venerable Ananda. When 
these words of ridicule reached the Venerable Ananda's ear, he knew that no one else but 
himself was going about spreading the stink of defilements. He felt sazvega from those 
words. There were other bjjkk#„s who said to him: “Friend Ananda, the Council will begin 
tomorrow. You still have to gain the higher stages of the Path. lí would not be proper for 
you fO parficipate In the proceedings as a sekkha (an ariya who 1s still training himself for 
arahatship). We would like you to be mindful in striving for arahatship In this good time.” 


Arahatship Exclusive of The Four Postures 


Then the Venerable Ananda thought to himself: '““Tomorrow, the Council begins. It would 
not be proper for me fo participate 1n the proceedings as a sekkha (as a mere so/ãpanna).” 
He meditated on the body the whole night. Early In the morning, he thought of getting 
some sleep. GoIng Into the monastery, he mindfully reclined on the cot. As his two feet 
lifted off the ground and his head had not touched the pillow, he attained arahatship In a 
split second, outside of any of the four bodily postures. 


To explain this further: The Venerable Ananda had been meditating while walking up and 
down along the walk outside the monastery. Despite this, zzagga-phala (at the three higher 
levels) was still not attained. Then he remembered the Buddha's words when the latter was 
about to pass away: “Ananda, you have done much meritorious actions. Meditate diligently. 
You will soon atfain arahatship.” He knew that the Buddhas word never went amiss. He 
reviewed his meditation effort: “I have been overzealous; this makes my mind distracted. I 
must strike a balance between energy and concentration.” Reflecting thus, he washed his 
feet and entering his medifation cell, he thought of taking a short rest. With mindfulness, 
he reclined on the cot. As his two feet lifted off the ground and his head had not touched 
the pillow, during that fleeting moment he attained arahaffa-phala, purifiled of all moral 
1nfOXICATES. 


Therefore, If someone were to pose a question: “Which Đh/kkh„ 1n this Teaching gained 
arahatship while outside of the four bodily postures?” the answer definiely 1s “The 
Venerable Ananda.” 


Ananda praised by Mahãa Kassapa 


lt was on the fifth waning day, in the month of Savana (July-AugusÐ), the day after the 
Venerable Ananda had attained Arahatship, after finishing their meal, the reciters selected 
for the Council kept their alms-bowls and other requisites and congregated at the great 
pavilion to begin the recitation. (By the custom of the Indian Subcontinent, the period from 
the full-moon day of the month in Äsã[hã (June-July) to the full-moon day of the month in 
Savana 1s reckoned as one month. During that period of one month, the Sangha had 
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aftended to the repatring and maintenance of the monasferles. On the first day of the 
waning moon 1n Savana, they requested King Ajatasatu to build a pavilion. The 
constructfion took three days. On the fourth day, the Venerable Ananda attained arahaiship. 
©n the fifth day, the proceedings of the Council commenced.) 


Venerable Ananda attended The Council as An Arahat 


He entered the pavilion when everybody was present. Donning his upper robe In the 
manner prescribed for 5j/k&„s when appearing before a meeting (or for going In(o the 
village), he síepped Into the hall with a beaming face which looked as fresh as a toddy 
palm fruit Just plucked, or a ruby placed on a white plece of velvet, or a full moon 1n a 
clear sky, or a paduma lotus blooming forth on being radiated with dawns sunshine. lí 
seemed to radiate with the Inner purity of the ørzJaí. Its splendour proclaimed the 
arahatship of the possessor. 


(In this connection, it might be asked: “Why did Ananda enter the hall as if 
proclaming his arahatship?” “An araha/ does not declare his attainment of 
arahatfta-phala mm words but he may let the fact known to others, and this 1s 
exfolled by the Buddha,” thus reflected the Venerable Ananda. He knew that the 
Council was prepared to let him participafe 1n the proceedings because of his vast 
knowledge, even though he was still a sekkha. And now that he had attained 
arahatship, those other Đ//k&k#„s would be very happy to know about it. Further, he 
wanted to demonstrate to everyone that the Buddhas last words: “Work with 
dilipgence, the aftainment of your set task”, had proved most beneficial.) 


On seeing the Venerable Ananda, Venerable Maha Kassapa thought: “Ah, Ananda as an 
arahaf looks glorious. If the Bhagavãä were living, he would surely laud Ananda today. 
Now I must say words of praise on behalf of the Bhagavä.” And he said: “Friend, Ananda, 
glorlous it ¡is ¡indeed that you have attaned arahaffa-phala, etc” He said these 
congratulatory words thrice aloud. 


Proceedings of The Council 


With the arrival of the Venerable Ananda, the Council was complete with the five 
hundred selected reciters. The Venerable Maha Kassapa asked the Council where to begin 
their recitals, whether the Doctrine including the 9⁄⁄/an/z and the Abhidhamma should be 
recifed first, or whether the Discipline (the ƒW7zaya), should be recited first. The Sangha 
unanimously proposed: “Venerable Maha Kassapa, the Vinaya 1s the lifeblood of the 
Buddhas Teaching. For, 1f the Vinaya lasts long, the Buddhas Teaching will lasts long. 
Therefore let us begin our recitals with the reciing of the Vinaya.” Venerable Maha 
Kassapa then asked: “Whom shall we make the leading Đh¡kkh in reciting the Vinaya?” 
“We will make the Venerable Upäli the leading bJ¿kk:u.” “Would Ananda be incapable for 
12” “Ananda would be quite capable for it. However, when the Bhagavä was living He had 
declared the Venerable Upali as the foremost among the b7ikkhøu-disciples who have 
mastered the Vinaya. Therefore, we would make the Venerable Upali, after getting his 
consent, the leading 5h/kkh„ 1n reciting the Vinaya.” 


The Venerable Maha Kassapa was the presiding Đ/kkhu at the First Council. He also 
took the responsibility of the questionings. The Venerable Upali took the responsibility of 
answering the questions on the Vinaya. Both took the speclal seats made for them and 
conducted the proceedings. Each of the rules of the Vinaya was put as a question consIsting 
of the subject, the background story, the person that was the cause of the Buddhas 
prescribing the rule, the orIginal rule, the amendment thereto (1 any), whither a breach of 
that rule amounts to an offence or nof; and each question was answered fully under those 
headings. The Council then put them on record by reciting 1n unison, clothing the subJect- 
matter with such formal expressions as: “At that time", ˆlt was then that”, “Then", “When 1t 
was said”, etc. to give cohesion to the matfer. The recitals were made 1n unison: “At that 
time the Bhagavã was staying at Verañja, etc.” (This reciting of the words of the Buddha by 
the Sangha 1n a special assembly 1s called the holding of a Councll, Sangayanä.) 


When the reciing of the First Parajika was completed, the great earth trembled 
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vehemently down to the sheet of water, that supportfs 1t as 1ƒ applauding the noble historic 
event. 


The three remaining Parajika rules were recifed in the same manner, as also were the resf 
of the 227 rules, each framed as a question and followed by 1s answer. The whole of the 
text was entitled Prz/ikakanda Päli, and was also known as Bhikkhu Vibhanga, popularly 
referred to as “ÄMahã Vibhanga”. Ít was prescribed as the official text that has since been 
taught (at the monasterles) from generation to generation. At the conclusion of recifing the 
Mahäa Vibhanga, the great earth also shook violently as before. 


Then followed the 304 rules of the 8hikkhumT Vibhanga, recited in the form of questions 
and answers as before. This ØhjkkhunT Vibhanga and the Mahã Vibhanga together was 
known as “the Ubhaío Vibhanga of 64 recitals or bhãnavaras.` This was prescribed as the 
official text that has since been taught from generation to generation. At the conclusion of 
reciting, the Ubhafo Vibhanga the great earth also shook violently as before. 


Upali entrusted with The Vinaya Pitaka 


The Council of five hundred reciters entrusted the approved version of the Vinaya Pitaka 
to the Venerable Upali with the mandate: “Friend, teach this Vinaya Pitaka to the discIples 
who come to you for 1nstruction.” When the reciting of the Vinaya Pifaka was completed, 
the Venerable Upali, having done his task, laid down the ceremomial circular 1vory fan on 
the throne of the b/k&kJu in-charge of answering the questions, descended from 1t, paid his 
respect to the b#/kkJu-elders, and sat In the place marked for him. 


After the reciting of the Vinaya, the Dhamma (I.e. the Suttanta and the Abhidhamma) was 
to be recited. So Venerable Maha Kassapa asked the Council of reciters: “Which 5hikkhu 
shall we make the leader in reciting the Dhamma?” The Council unanimously named the 
Venerable Ananda for the post. 


Then Venerable Maha Kassapa named himself as the Questioner, and the Venerable 
Ananda as the Answerer (Responding Đ#ikkhu). Rising from his seat, rearranging his upper 
robe, and making his obeisance to the bjjk&#„-elders, Venerable Ananda held the 
ceremonial circular 1vory fan and sat on the throne prepared for the purpose. Then the plan 
of reciing the Dhamma was discussed thus by Venerable Maha Kassapa and the 
participating mahã-theras (bhikkhu-elders): 


Kassapa: Friends, as there are fwo đivisions of the Dhamma, the Suttanfa Piftaka and 
the Abhidhamma Pifaka, which shall we take up first? 


Mahatheras: Venerable Sĩr, let us start with the Suttanta Pi{aka. (The Vinaya 1s mainly 
concerned with Higher Morality (ađj/-sia); the Suttana 1s  mainly 
concerned with Higher Consciousness I1.e. concentration (zđ/-ciffa); and 
the Abhidhamma 1s mainly with Higher Wisdom (ađhi-pañña). Therefore, 
the Council recited the Threefold Training of Mortality, Concentration and 
Wisdom 1n that order, 1t should be noted.) 


Kassapa: Friends, there are four Collections (M/kayas) of the Suttas in the Sutfanta 
Pitaka; which of them shall we take up first? 


Mahathera: Venerable Sir, let us start with the Longer Discourses (Dïigha Nikãya). 


Kassapa: Friends, the Digha Nikãya contains 34 discourses (5s) In three divisions 
(vaggas), which divisions shall we take up first2 


Mahathera: Venerable Sir, we shall start with the 5?7lakkhandha Vagga. 


Kassapa: Friends, the Slakkhandha Vagga contains 13 discourses, which discourse 
shall we take up first? 


Mahathera: Venerable Sĩr, the Brahmajala Sutta portrays the three grades of morality. lt 
1s useful for the abandonment of decerfful talk or hypocrisy on the part of 
bhikkhus which are detrimental to the Teaching. It also explains the 62 
kinds of wrong views. It had caused 62 times of the shaking of the great 
earth when 1t was delivered by the Bhagava. Therefore, let us start with the 
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Having thus agreed upon the plan of verification, the Venerable Maha Kassapa posed 
appropriate questions on the Brahmajala Suta to Venerable Ananda regarding the 
background_ story, the person connected with the discourse, the subJect matter, efc. 
Venerable Ananda answered every question completely, at the end of which the five 
hundred reciters recited 1n unison the Brahmajala Sutta. When the reciting of the Suttas was 
completed, the great earth quaked violently as before. 


Then followed the questioning and answering and the recital of the twelve other Š//as of 
the Slakkhandha Vagga, which was recognized as the title of the division and prescribed as 
the course of Pifaka studies in respect of the Suttanta. 


Then the ÄM⁄qhãagga, which consisted of ten sz⁄4s, was next and followed by the 
Pathika Vagga, which consisted eleven sw⁄s, each with the questioning an answering. 
Hence the thirty-four s„/as in three đdivisions (Ƒaggas), whose recitals numbered twenty- 
four, were recorded as the Buddhas words under the tile of Digha Nikãya, the Collection 
of Longer Discourses. This approved version of the text was then entrusted to the 
Venerable Ananda with the following instruction from the öbj¿kkh-elders: “Friend Ananda, 
teach this Digha Nikãya to the pupils that come to you for Instruction.” 


After that the Council approved the Ä⁄4//hima Nikãya, the Collecton of Middle Length 
Discourses, after the usual questioning and answering, which took 80 recifals In all. Then 
they entrusted the approved version of the text to the pupils of the Venerable Sãriputfa, 
saying: “Friends, preserve this Ä⁄4//hima Nikãya well.” 


Then the Council approved the Sawyu#a Nikãya, the Collection of Related Discourses, 
after the usual questioning, and answering, which took 100 recitals. Then they entrusted the 
approved version of the text to the Venerable Maha Kassapa, saying: “Venerable Sir, teach 
ths Sưmywfta Nikãya, the sayings of the Bhagava, to the pupils who come to you for 
1nstruction.” 


Then the Council approved the 47iguíứara Nikaya, the Collection of Graduated 
Discourses, after the usual questioning, and answering, which took 120 recitals. Then they 
entrusted the approved version of the text to the Venerable Anuruddha, saying: “Venerable 
Sïr, teach this 4iguffara Nikãya to the pupils who come fo you for 1nstruction.” 


Then the Council approved the seven books of Abhidhamma, namely, the 
Dhammasangarr, the Vibhanga, the Dhafukathäa, the Puggala paññafri, the Kathaãvatthu, the 
Yamaka and the Pa(fhana, after the usual questlonings, answerings, and recitals. At the end 
Of the recital of these Abhidhamma texts the great earth quaked violently as before. 


Then the Council recited: the .JZaka, the Niddesa, the Pafisambhidä Magga, the Apadana, 
the Sa Nipdfa, the Khuddakapatha, the Dhammapada, the Udãna, the ]fivuffaka, the 
Vimanavatthu, the Petavatthu, the Theragatha, and the TherTigathäa, after the usual 
questioning and answering. These thirteen Books collectively were called the Khuadaka 
Nikaya, the Collection of assorted compilations. 


According to the 5j/k&h„-elders who had memor1zed the Dïeha Nikãya, 1t was said: “The 
Khuddaka Nikãya was reclted and approved along with the 4bhidhamma Pifaka.” But 
according to the b/kkh„-elders who had memor1zed the M⁄aj/hữưma Nikãya, these 13 books, 
together with the Buđdhavamsa and the Cariya Pifaka, making 15 books altogether, were 
named as the Khuddaka Nikãya and are classifled as the Suffanfa Pi†aka, (These statements 
are based on the Commentary on the Sïlakkhandha. A Bhãnavãra or a “recital” 1s the length 
Of time that took fo recite a piece of the text, which by our modern clock time, would be 
about half an hour. The naming of the principal 5h/kkh„u-elders, namely, the Venerable 
Mahã Kassapa, the Venerable Upäli and the Venerable Ananda, in their respective offices, 
are on record In the ƒ7naya Chlavagea Pafñcasatikakkhandhaka.) 


Thus the Venerable Ananda was a principal bj¿kkJ¿ in the First Council, in answering 
most compefently all the questions concerning the Dhamma which comprised the Šffanfa 
Pitaka and the A4bhidhammna Pitaka. 


(This ¡is the account of important role played by the Venerable Ananda at the First 
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Council.) 
Ananda Mahãthera`s Parinibbana 


At the time of the First Council, in 148 Great Era, the Venerable Ananda being born on 
the same day as the Buddha, was already eighty years of age. Ôn the fortieth year after the 
Frrst Council, when he was 120 years old then, he reviewed his life-maintaining faculty and 
saw that he had only seven more days to live. He told this to his pupIls. 


'When people learned this news, those living on one side of the River RohimI (the bone of 
contention between the Sakyans and the Koliyans concerning distribution of 1fs waters that 
led to the Buddha's discourse known as ÄM4hãsamaya Suíta) said that the Venerable Ananda 
had benefited much from them and so he would pass away on therr side of the river. And 
those living on the other side of the river also said so” 


On hearing these words from both sides, Venerable Ananda thoughi: “Both groups have 
done much benefit to me. None can dispute this fact. IÝ Í were to pass away on one side of 
the river, those living on the other side would fight for possession of my relics. Then I 
would become the cause of strife between them. If there be peace I would have to be the 
cause of peace. lí now depends on how I handle the matter.” After reflecting thus, he said 
to both the øroups: 


“O male and female supporters, those of you who live on this side of the river have 
done me much benefit. Likewise, those of you who live on the other side of the 
river have done me much benefit. There 1s none among you who have not 
benefited me. Let those who live on this side gather together on this side, and let 
those who live on the other side gather together on that side.” 


Then on the seventh day, he remained aloft in the sky at about seven palm trees” height, 
siting cross-legsed above the middle of the river Rohinï and delivered a sermon to the 
people. 

At the end of the discourse, he made the will that his body should split into two, with 
cach portion falling onto each side of the river. He then entered Into the /hãna oŸ fejo-dhãfu 
which 1s the basis of affaining supernormal powers. Ôn emerging from that /hana, the 
thought process pertaining to supernormal power arose 1n him. At the impulsion moment of 
that thought process, his body became ablaze and immediately after the end of that thought 
process, the death-consciousness arose and he passed away, realizing Nibbana and making 
an end of all traces of existence. 


His body split into two, as he had wished, one portion falling on one side of the river and 
the other portion falling on the other side. People on both sides wailed wildly. The outburst 
of their emotion sounded as 1f the earth itself were crumbling. The lamenfation on this 
Occasion would seem even more pitiable and desperate than it was on the death of the 
Buddha. They wailed for four whole months, muttering: “So long as we see the Buddha's 
personal assistant who went about holding the Buddha's alms-bowl and robe, we got some 
solace about the absence of the Buddha, but now that holder himself 1s dead and no more, 
we have no means to solace ourselves. The Buddha's passing away 1s now complete for 


» 


us. 
Sarhvega gatha 
Hã samyogã viyogamã, 


Dreadful mdeed - being walited upon by grief, lamenfation, etc. are all forms 
Of association between spouses, kinsmen, friends, teacher and pupIl, etc. 
because there inevifably comes the parting between those dear ones either 
through death or through severance. 
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Hã aniccäva sankhatã; 


Dreadful indeed - being walfted upon by grief, lamenfation, efc. are all 
conditioned things, being products of k&awzna, mìnd, temperature and 
nutriment, due to their Impermanence. 


Hã uppafñfa ca bhangantä 


Dreadful indeed - being walfted upon by grief, lamenfation, etc. are all 
conditioned phenomena that have the nature of arising because they are 
subJect to decay and dissolution. 


Hã hã sankharadhammatä 


Dreadful indeed - being liable to sink 1n the turbulent ocean of woes - 1s the 
unalterable course of mind and matter, were conditioned phenomena, which 
have the characteristic of impermanence, the characferIstic of woefulness and 
the characteristic of insubstantiality. 


(31) URUVELA KASSAPA MAHATHERA. 
(a) Aspiration expressed in The Past 


The future Uruvela Kassapa was born imnto a worthy family in the city of HamsavatI 
during the time of Buddha Padumuttara. When he came of age, he listened to a điscourse 
by the Buddha. While doïing so, he witnessed a Đj/kkh„ being named by the Buddha as the 
foremost Đh/kkhu in having a large following. He was Inspired by that 5h/kkhu to become 
another of his kind in future. He made great offerings to the Buddha and His Sangha for 
seven days, at the end of which, he made offering of a set of three robes to the Buddha and 
cach of the members of the Sangha and, thereafter, he expressed his aspiration to become a 
foremost Đjkkh at some future time, having a big following. The Buddha reviewed his 
aspiration and saw that it would be fulfiled and thus made the prediction: “You will be 
named by Buddha Gotama as the foremost Đh/kkhu 1n His Teaching with a big following.” 
After making the august pronouncement Buddha Padumuttara returned to His monastery. 


Life as Royal Brother to Buddha Phussa 


In that existence of receiving Buddha Padumutfaras prognostication, the future Uruvela 
Kassapa lived a meritorlous life until he died and was reborn In the deva-world and 
subsequently either In the human world or the deva-world. Then ninety-two world-cycles 
prior to the present world-cycle, when Buddha Phussa appeared in the world, the future 
Uruvela Kassapa was reborn as the half brother of the Buddha. The Buddha had three 
younger half-brothers and this prince (future Uruvela Kassapa) was the eldest of the three. 
(The three brothers attended upon the Buddha with the four 5j/kkw requisites for one 
yassa, the details of which will be described. Also refer to Chapter 14.) 


(b) Ascetic Life adopted in His Final Existence 


The three royal brothers gave a great offering of valuable articles to the Buddha and His 
Sangha at the end of the yøssa. They also spent ther whole lives in doing merifOrlous 
deeds, and were reborn 1n the fortunate destinafions only. During the present world-cycle, 
before the advent of Buddha Gotama, they were reborn Into a brahmin family whose clan 
name was Kassapa. On coming of age, they become masfers of the three Vedas and the 
eldest brother had five hundred pupils; the second brother had three hundred pupils; and 
the youngest brother had two hundred pupils who became their disciples. 

When they reviewed their learning they realised that the Vedas offered Just for the 
present life but lacked knowledge that was of benefit in the hereafter. The eldest Kassapa 
brother, together with his five hundred disciples, renounced the world and led the hfe of a 
recluse. They retired Into the Uruvela forest and he became known by the name of theIr 
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place as Uruvela Kassapa. The second brother and his three hundred disciples likewIse 
became recluses and lived at the river bend of the Gangã and he came to be known as NadI 
Kassapa. The youngest brother also became a recluse together with his two hundred 
disciples and they dwelled at a place called Gayãsisa, and hence he became known as Gayä 
Kassapa. The three Kassapa brothers became famous as teachers of their own religlious 
sects. During the time when the three Kassapa brothers were giving guidance to their 
respectfive øroups, the Buddha (Gotama) had appeared in the world. The Buddha passed the 
first wassư at the Migadaya forest, also known as Isipatana, where he caused the 
enlightenment of the Group of Five Ascetics and the fifty-five youths led by Yasa, son of a 
merchant. All these sixty discIples become the first araha/s In this world. At the end of the 
yassa, the Buddha enjoined the sixty arahaf-bhikkhus to spread the Good Doctrine while 
He headed toward the Uruvela forest alone. On his way, he met the thirty princes, all 
brothers, at Kappäsika forest, whom he called up as 5h/kkhws (using the word, “Come, 
bhikkh) and caused their enlightenment as ariyas of various grades, training themselves 
for arahatship. The Buddha then proceed alone to the Uruvela forest because He saw the 
ripeness of Uruvela Kassapa for enliphtenment and also saw that all the three Kassapa 
brothers and their followers would gain arahatship. When the Buddha met Uruvela 
Kassapa, He had to display 3500 kinds of miracles, the most remarkable of which being the 
taming of the powerful øãga. Finally, Uruvela Kassapa and his five hundred disciples were 
called up by the Buddha Immto bhikkhuhood. On learning the news of the eldest brother 
becoming a bJikkhu, the younger brothers and their followers likewise became Đhikkhus. 
AlI of them were called up by the Buddha into bhikkhuhood. (For details refer to Chapter 
14.) 


The Buddha took the one thousand newly admitted bJikkhus to GayäsIsa. He sat on the 
rock platform there and considered the appropriate discourse for them. He remembered 
that these recluses of brahmin origin had all along been indulging In fire-worship, and 
accordingly delivered them a discourse giving the simile of the fire that relentlessly burns 
the three forms oŸ existence: the sensuous, the fine material and the non-material spheres. 
The Discourse entiled 4điapariyaya had the desired effect of turning all the Đh/k&khus 
IntO arahafs. 


Then the Buddha saw that the time was opportune for Him to visit RajJagaha, where He 
had, before His attainment of Buddhahood, promised King Bimbisara that He would visit 
his city after attaining Buddhahood. He Journeyed to RãjJagaha accompanied by a thousand 
arahaís and rested In the toddy palm grove. King Bimbisara, on being reported about the 
arrival of the Buddha, went to meet Him, in the company of one hundred and twenty 
thousand brahmin householders. After making obeisance to the Buddha, he sat 1n a suitable 
place. On that occasion, the fame of Uruvela Kassapa had become so well established that 
the brahmin retinue of the King paid their homage to Uruvela Kassapa. The Buddha knew 
that the audience were unable to decide which of the two, Himself or Uruvela Kassapa, was 
superior. He was also aware that the people, having doubt, could not pay attention to the 
Dhamma. So He said to Uruvela Kassapa: “Kassapa, your followers are In a quandary. 
Clear up their mental confusion.” Thus, the Buddha indicated to the Venerable to display 
miracles. 


The Venerable Uruvela Kassapa respectfully responded: rising from his seat, he made 
obeisance to the Buddha in fivefold contact, and rose up to the sky about a palm-tree's 
height. There, remaining In mid-air, he took on various forms as he wished and said to the 
Buddha: “Venerable Bhagava, the Bhagava 1s my Teacher; I am your pupil, your disciple. 
Venerable Bhagava, the Bhagava 1s my Teacher; Ï am your pupIl, your disciple.” Then he 
descended to the ground and paid homaøge to the Buddha at His feet. Then he rose up again 
to twice the height of a paÌm tree, created a variety of forms himself, came down and paid 
homage at the Buddha's feet. On the seventh time of repeating this miraculous feat, he rose 
to a height of seven palm-trees, and after descending to the ground, and making obeisance 
to the Buddha, he sat in a suitable place. 


The bịg audience were now 1n no doubt about the supremacy of the Buddha and 
acclaimed Him as the great Samana. Then only the Buddha gave a discourse to them, at the 
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end of which, King Bimbisara and eleven hundred thousand brahmin householders attained 
sofãpaffi-phala and the remaining ten thousand brahmins took the Triple Gem as their 
refuge; the fact they acknowledged to the Buddha. 


(c) Etadagga Tidle achieved 


The one thousand pupils who had served the Venerable Uruvela Kassapa, after affaining 
arahatship, thought that since they had reached the acme of bj/kkhu practice, they did not 
need to go anywhere for their religious advancement and so remained in the company of 
theIr erstwhile leader. 

On one occasion, the Buddha, in a Đ/k&h„ congregatlon at the Jetavana monasfery, 
declared: 


“EKtadaggam bhikkhave mama sãvakãnam bhikkhinam mahä-parisanam 
yadidam Uruvela Kassapo. ” 


“®Bhikkhus, among My bhikkhu-disciples who have a bịg following, Uruvela 
Kassapa Is the foremost (efadagga).” 


(In this matter, the Venerable Uruvela Kassapa had the unique position of having a 
constant following of one thousand 5h/k&h„s, taking Into account the followers of his two 
younger brothers. If each of the one thousand 5hjkkh„s were to act as preceptor and admIt 
one Đj/kkhu, Uruvela Kassapa's following would become two thousand, and 1f the original 
one thousand were to admit two new bjjkkhs each Into the Order, the his following could 
become three thousand. Hence he was In an unrivalled position 1n the number of following. 

— Commentary on the Añguttara — 


(32) KALUDAYT MAHATHERA 
(a) Aspiration expressed in The Past 


The future Ka|ludayT was born Into a worthy family im the city of Hamsavati, during the 
time of Buddha Padumuttara. While he was listening to a điscourse by the Buddha, he 
happened to witness the Buddha acknowledged a 5h/kkh„ as “being the foremost disciple 
who could arouse devotion in the Buddhas kinsmen, even before they had met the 
Buddha'. The worthy man (future Kaludayn) aspired to such an honour during the time of 
some future Buddhas. After making the great offerings, he expressed his aspiration before 
the Buddha. Later, the Buddha uttered words predicting the fulfilment of the his aspiration. 


(b) Ascetic Life adopted 1n His Final Existence 


Future Ka|udayT devoted himself to meritorious deeds till the end of his life. He was 
reborn 1n the fortunate destinations only. Finally, he was conceived in the womb of the 
mother who was of a high official family in Kapilavatthu. This took place simultaneously 
with the conception of the Buddha-to-be (Prince Siddhattha,). And the two boys were born 
on the same day. His parents placed him on a white cloth and presented him to King 
Suddhodãna to become an aftendant to Prince Siddhattha. 


The Name Ka|uday1 


Ơn the day of naming the boy, they named him UdayT because he was born on the same 
day the Buddha-to-be was born, and the whole city was filled with JjJoy and excItement on 
that. Since the boy had a slightly dark skin, the word “kđja` (dark), was prefixed to the 
original name of UdayT and he was therefore called KaludayTI. As a boy, Ka|udayT lived in 
the royal palace and he played games privately with Prince Siddhattha in the place of 
Kapilavatthu. 


Later on, Prince Siddhattha renounced the world and spent six harrowing years In pursuit 
of the Truth. He eventually attaned Enlightenment and delivered His First Sermon, the 
Dhammacakka. He was then residing at RaJagaha which was His place for collecting alms- 
food. (This happened on the dark fortnight of the cold month of Phussa, 1n the year 103 of 
the Great Era.) When King Suddhodaãna heard the good news that his son, the Buddha, was 
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residing at the Ve]uvana monastery in Rajagaha, he sent a courtiler with an enfourage of 
one thousand men, whose order was to request the Buddha to pay a visit to Kapilavatthu. 
The royal messenger made the sixty yø/ana Jjourney to RãJagaha and entered the Ve]uvana 
monastery. At that time, the Buddha was teaching a discourse to the audience which 
consisted of four types of listeners. The royal messenger sat at the edge of the audience 
and paid attention to the Buddhas discourse, thinking that the kings message would be 
communicated to the Buddha after the discourse. But, even while he was listening 
aftentively to the sermon, he, as well as his enftourage of one thousand men, gained 
arahatship. Then the Buddha, extending His hand and said to them: “Come, 5j/kkh3”, and 
all the men instantly became ehi-bhikkhus with the grave appearance of sixty-year of 
bhikkhu standing (1e. at eighty years of age) and fully equipped with requisites created 
maglcally (Iddhimayaparikkhara). 

As 1t 1s in the nature oŸ arjzas to become 1ndifferent to worldly matters, the thousand 
bhikkhus dịd not mmpart King Suddhodana's message to the Buddha. They dwelt in the bliss 
of the attainment of arahafta-phala. 


King Suddhodana felt annoyed to hear nothing from his messenger and sent another 
courtler with a thousand men on the same mission. 


This messenger also went before the Buddha, became absorbed In the His discourse, and 
aftained arahatship together with his one thousand men. In this way, King Suddhodãna sent 
a total of nine missions, one after another, each headed by a courtier with an entourage of 
one thousand men to the Buddha and all the nine messengers and their nine thousand men 
neglected thelr mission because they attained arahatship before they could extend the 
King”s Invifation to the Buddha. 


Kãl|udayTs Mission to Kapilavatthu 


King Suddhodana then reflected on the situation: “The nine courtlers had entirely no 
affection for me and so they said nothing to my son, the Buddha, about Hs visit to this city 
of Kapilavatthu of ours. Others would also fail to do so. But Ka|udayI, born on the same 
day as the Buddha, was His playmate in their childhood. This young man 1s also 
affectionate to me.” And so he summoned and said to Kaludayl, now an officlal at his 
court: “Son, øo to the Buddha with a thousand men, and Invite Him to Kapilavatthu.” 


Courtier Ka|udayT said to the King: “Great King, 1Ÿ you would give me permission to 
become a Đ;/k&khu, like the previous royal messengers, I will see to the Buddha's visit to 
Kapilavatthu.” To which the King readily responded: “Son, do as you wish. Only see that 
my son, the Buddha, visits me.” 


“Very well, Great King,” said KaludaylT, “[ shall do so,” when the King gave his 
permission. He left the city accompanied by a thousand men and eventually reached 
RãJagaha. Sitting at the edge of the audience, he listened to the Buddha who was teaching a 
discourse. After hearing 1t, he and his thousand men became zrzhzís and were called up by 
the Buddha into bhikkhuhood. 


Bhikkhu Kal|udayT dịd not forget his mission. He thought that the cold season was not 
suitable for the Buddha to make the long journey to Kapilavatthu. But, when spring had 
appeared, with the forest flowers blooming forth and the grass and foliage putting on fresh 
øreenness, then only should the Buddha travel to Kapilavatthu. So he waited tilI the full 
moon of Phagsuna (February-March) when he sang sixty sftanzas giving a pIcfuresque 
portrayal of the pleasantness of the season, Indicating to the Buddha that the time was right 
for Hm to visit Kapilavatthu. 

The Buddha knew the Venerable Ka]udayïs mind and decided that 1t was time that He 
visited Kapilavatthu. Then, accompamied by twenty thousand arzhzís, He took the Journey 
(of sixty yØjanas) at a lelsurely pace (afurifa-desacärika). 

The Venerable Ka|udayT, noting the Buddha's departure from Rajagaha, appeared at King 
Suddhodãna”s palace. The King was delighted on seeing him standing mid-air above the 
palace, and offered his throne for the Đh/kkh„⁄s seat. Then he filled the alms-bowl of the 
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Venerable with cooked rice and dishes prepared for himself. Venerable Ka|udayT then 
moved as I1f to depart. The King said to hìm: “Son, take the meal here.” To which the 
Venerable said: “I shall take it when I get back to the Bhagava.” “Where 1s the Buddha 
now?” asked the King. “The Buddha 1s now on His way, with twenty thousand arahaís, to 
visit you.” ““Then, son, take your meal here. Then carry the food prepared in my palace to 
the Buddha dally, till He arrives. ” 


Henceforth, the Venerable Ka]udayT took his meal at the palace and then received the 
alms-food on behalf of the Buddha. In doïing so, he gave a discourse to the King and the 
royal household on the noble qualities of the Buddha, thereby giving them a foretaste of the 
unparalleled pleasure they were to experlence on meeting with the Buddha. Then, Just as 
the people were watching him, he threw up 1nto the air his alms-bowl filled with the food 
for the Buddha. He also rose 1nto the aIr, took the alms-bowl and offered 1t to the Buddha 
en route. The Buddha received 1t in His hands and took His meal for the day. 


The Venerable Kal|udayT took upon himself the task of receiving alms-food for the 
Buddha (and making the approprlate discourse fo warm up the feelngs of King 
Suddhodana and the royal household towards the Buddha) for the entire Journey of His 
memorable Journey to Kapilavabthu which was sixty yø/anas long, taken lelsurely at the 
rate Of one yøjana a day. (This remarkable routine that the Venerable Ka]udãayT set for 
himself, to bring food to the Buddha, was the basis of his receiving the special mention 
from the Buddha.) 


(c) Etadagga Title achieved 


Ón a later occasion, in a congregation of 5//kkh„š, the Buddha reflected on the role that 
the Venerable Kaludayï had played in warming up the feelings of King Suddhodãna and the 
kinsmen of the Buddha, declared: 


“EKtadaggam bhikkhave mama sãvakanam bhikkhuinam kulappasadakanam 
yadidam KaludäVT. ” 


“BhiRkhus, among My bhikkhu-disciples who are able to kindle devotion to 
Me ¡in the hearts of My kinsmen, Bhikkhu Ka|udayT 1s the foremost 
(ctadagesa).” 


(33) BAKULA MAHATHERA 
(a) Aspiration expressed in The Past 


The future Bakula was born in a brahmin family on the eve of the advent of Buddha 
Anomadassi, one ¡incalculable period and one hundred thousand world-cycles before the 
present world-cycle. When he came of age, he learned the three Vedas and gained mastery 
1n them. But he found that this learning lacked the essence of what he was looking for. “I 
will seek welfare in the hereafter,” he decided, and so he renounced the world, became a 
hermit and resorted to a remote mounfain. After due diligence, he gained the five kinds of 
special apperception and the eight jhãnic attainments. He spent his time in dwelling in the 
bliss of /hãna. 

Then the Buddha Anomadassĩ appeared 1n the world and went from place to place in the 
company of a big number of aziya disciples. The hermit, who was to become the Venerable 
Bakula world-cycles later, was thrilled by the news of the appearance 1n the world of the 
Buddha, the Dhamma and the Sangha. He went to Buddha Anomadassĩ and on hearing His 
discourse, became established In the Three Refuges. He dịd not want to leave his mounftain 
abode and remained a hermit, but often visited the Buddha to hear His Dhamma. 

Øne day, the Buddha suffered from an attack of colic. On his visit to Him, the hermit 
(future Bakula) was told by the Buddha of His ailment. The hermit went back to his 
mountain gladly, grasping the opportunity of earning merit by collecting herbs to cure the 
Buddha. He delivered the medicine to the attendant-b/kkhu who then administered 1t to the 
Buddha. A single dose of the medicine completely cured the colic. 
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'When the Buddha had recovered, the hermit approached Him and made his solemn wIsh: 


“Venerable Sir, I have brought the cure for the Bhagavas disease. For this deed of merit, 
may l, in my farings 1n ssãra, be free of disease at all times, never subJect to the 
slightest ailment even for the duration of the milking of a cow.” This was the remarkable 
merit done by the future Bakula In that past exIstence. 


Aspiring to be Foremost in having Perfect Health 


After passing away from that existence, the hermit was reborn 1n the Brahma-world, and 
after this Brahma existence, he was reborn only in the deva-world and the human world 
over the entire length of one zsanikhyeyya-kappa. During the time of Buddha Padumuttara, 
he was reborn Into a worthy family In the city of HamsavatI. Ôn one occasion, he saw the 
Buddha named a øÙ/kkh„ as the foremost b/kkh„ in perfect health or freedom from 
disease, and so he aspired to that honour at some future time. He made great offerings to 
the Buddha and the Sangha (as was usual with asprrants to such unique sfaftus), and later 
expressed his aspiration. The Buddha made the prediction that his aspiraton would be 
realized. 


Healing as A Hermit 


The future Bakula spent the whole of his life doing deeds of merit and passed away to 
good destinations only. Then ninety-one world-cycles prior to the present world-cycle, he 
was born Into a brahmin family, in the city of Bandhumati, on the eve of the appearance of 
Buddha Vipassil. As In his former existence during Buddha Anomadassl, he became a 
hermit and took up his dwelling at the foot of a mounfain, enJoying the bliss of Jhanic 
affainmeIt. 


Then Buddha Vipassĩ appeared in the world and went about In the company of sixty-eight 
hundred thousand 5jjkkh„s (arahaís), with Bandhumati as the resort for collecting daily 
alms-food, where He benefied His father, King Bandhuma, with discourses on the 
Doctrine. Later He resided in the Deer Park known as Khema, the Sanctuary'. 


The hermit, the future Bakula, heard the news of the appearance of the Buddha in the 
world. He approached Buddha Vipassĩ, and on hearing the His điscourse, became a disciple 
of His. Although he took refuge in the Three Refuges, he did not want to leave his 
mountan abode and remained there as a recluse, but frequenting the monastery of the 
Buddha to attend on Him. 


One day, the Sangha, with the exception of the two Chief Disciples and the Buddha 
Himself, caught an Iinfecftious headache, which was due to confact with poisonous pollen 
wafted in the atr from a certain poisonous kind of plant growing In the Himavanta. When 
the hermit visited the Buddha and saw the infected Đ//kk„s lying down with their heads 
covered, he inquired a 5h/k&h¿ about the cause of the ailment. On being told the cause, he 
thought that an opportunity presented 1tself for him to tend to the sick Đ/kkh„s and earn 
merit. He gathered the necessary herbs, prepared a medicine, and administered 1t to the sick 
bhikkhus who were Immediately cured. 


Reparring an Old Monastery 


After living the full life span as a hermit, he passed away and was reborn In the Brahma 
realm. After that existence, he was reborn only in the fortunate destinations for a perlod of 
ninety-one #aøas only, when Buddha Kassapa appeared. He was born a householder m 
Baranasi then. One day, he went to a remofe country together with a team of carpenfers fo 
fetch timber for repairing his house. On the way, he came across an old monastery In a 
sfate of disrepair. He considered that repairing his own house had no particular merit to his 
hereafter life but by repatring the monastery, he could earn much merit. Therefore, he senf 
his team of carpenters to find timber from the counfryside and had the old monastery 
renovated fully, adding a new kitchen, a new eating place, a new fire-place for the cold 
season, a new walk, a new hot bath-room, a new larder, a new latrine, a new cÏinic, a store 
of medicines and medicinal requisites comprising drugs, ointments, snuffs, Inhalants. AlI 
these he dedicated to the Sangha. 
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(b) Ascetic Life adopted in His Final Existence 


The worthy man (future Bakula) devoted himself to good deeds ti the end of his life. 
And for the whole of the Iinterim period between the two Buddhas, lasting infinte world- 
cycles, he was reborn In the deva-world and the human world only. During the era of 
Buddha Gotama, just before He attaned Perfect Enlipghtenment, future Bakula was 
conceived 1n the womb of the wife of a merchant of Kosambi. His parents reached the 
height of fortune and fame from the time of his conception. His mother believed that her 
child was endowed with great past merit, and on the day she gave bĩrth to him, she had the 
infant bathed in the Yamunä river for the sake of his health and long lHife. This was done 
with ceremony. (The Reciters of the Majjhima Nikãya claimed that the infant was sent to 
bathe 1n the river on the fifth day after his birth.) 


The nurse, who took the baby to the Yamuna, amused herself by dipping the baby in and 
out of the water. As she was doing so, a big fish drew near 1f, mistaking the baby for food. 
The nurse was frightened and ran away, leaving the baby to be swallowed by the fish. 


But, as the baby was endowed with great past merit, he suffered no pains in being 
swallowed by the fish, but felt quite comfortable in the stomach of the fish, as though he 
were lying In bed. (Tf it were any other child it would die instantly. But since this baby was 
đestined to be an arahar, the power oŸ the arahaffa-magga-ñãna dormant in him, saved his 
le. This 1s the kind of 7đ (super-natural power) called Nanavipphara-iddhi. The fish 
suffered great pain due to the power of the supposed victim 1nside 1t. It felt as 1Ý 1t had 
swallowed an 1ron ball and swam downstream for thirty yo/anas where, at Bãrãnasl, It was 
caught in a fishermans net. Big fish usually do not die in the net but were beaften to death. 
In this case, due to the power of the baby inside 1t, 1t died on 1s own accord so that no 
beating was necessary. The usual practice of fishermen was to cut up such a big fish to 
pleces for sales. But, in this case, the child inside 1t had great power fo prevent 1t from 
being cut. Therefore, the fisherman carried 1t on his shoulder by means of a yoke and went 
about calling for prospective buyers, declaring the price as a thousand coins. This was an 
unusually high price and the ciftizens of Baranasĩ would not buy 1t. 


In Baranasl, there was a merchant, worth eighty crores, who had no child born to his 
family. His household servants purchased the fish for a thousand coins. Normally, 
preparing of food such as cutting a fish was left to her servants by the merchants wIfe. 
But, In this case, she went Into the kitchen and cut open the big fish, not at the stomach as 
was usually done, but at the back. This too was due to the great power of the baby Inside. 
She was pleasantly surprised to find a bonny baby inside the fish. She took him, who was 
golden hued, and carrying 1t in her arms cried: “Ive got a baby here! I have got him from 
1nside the fish!” She showed him gleefully to her husband, who had the strange find (of the 
living baby) announced with the beat of the drum ¡n the city. Then he reported the matter 
to the King who said: “The baby, who had survived 1n the stomach of a fish, must surely be 
Of a person of øreat past merit. Let If remain 1n your care.” 


The Name Bakula 


The natural parents of the baby in Kosambi learnt the news of a living baby being found 
1n a fish in Baranasï and they went to BaranasT to Invesfigate. They found the baby richly 
adorned, playing In the house of the rích man In Baranasi. “What a lovely child this 1s” the 
mother remarked and said that 1t was her child. The foster mother disagreed and said: “No, 
1t 1s my chĩld.” 


Natural mother: “Where did you get this chi1d?” 

Foster mother:  “[ get it from the stomach of a fish.” 
Natural mother:  “If so, this 1s not your child. lí 1s mine.” 
Foster mother: “Where did you get yours?” 


Natural mother: “[ conceived 1t and it was born out of my womb after ten months of 
pregnancy, ÏI sent 1t to the Yamunäa river to bathe and 1t was swallowed 
by a bịg fish.” 
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Foster mother: “Maybe 1t was another fish that swallowed your chid. It 1s however 
true that I got this child from Inside a fish.” 


Thus the two mothers each claimed the child as her own. This matter was brought before 
the King for decision. 


The King of Baranasi gave his decision as follows: “The wife of the merchant of 
Kosambi 1s the natural mother whose claim to the child 1s unshakable. Ôn the other hand, 
the wife of the merchant of BaranasI 1s not groundless in her claim to the child. Eor, when 
one buys fish, 1t 1s customary that the entrails of the fish are not taken out by the seller so 
that the buyer gets the whole fish. The child she got from inside the fish 1s legally her 
property. The former has her right to the child as a natural mother. The latter has right to 
the child as a son by way of a gIft. Each 1s entifled to claimm the child, and he 1s entitled to 
innherit from both the families.” From that day onwards, both the families enJoyed 
unprecedented fortune and fame. And the child was brought up in luxury by both families. 
His name was Bakula Kumara, Bakula the son of a merchant. 


Bakula's Luxurious Life 


When Bakula came of age, his fwo palrs of parents built three mansions each; each for 
his seasonal residence at Kosambi and BaranasI. He spent only four months at each of the 
fwo citles, atfended by a bịg retinue of entertaining girls. When he moved from one city to 
the other at the end of a four-month stay, he travelled in pomp in a grand barge with 
dancing girls. The entertaining girls at each city divided the transit period equally between 
them, 1.e. the sending-off team served on the barge for two months after which they were 
relieved (about half-way) by the welcoming team. The merchanfs son then spent four 
months In great ease and comfort at the each place. He completed eiphty years of age 
living In that manner. 


Bakula's Bhikkhuhood and Arahatship 


When Bakula was eighty years old, Buddha Gotama had attainned Perfect Enlightenment. 
After teaching His first discourse, the Dhammacakka, the Buddha toured the country and, 
travelling by stages, reached Kosambi. (According to the reciters of the Majjhima Nikãya, 
He reached Baranasi.) On learning the arrival of the Buddha, the unrivalled type of his 
previous meritorious deed prompted Bakula to go and see the Buddha. Making offerings of 
flowers and perfumes to the Buddha, he listened to the His discourse which heightened his 
devotion so much that he took up bhikkhuhood. As a 5h/k&h¡, he remained a worldling for 
seven days only because, at the dawn of the eighth day, he attained arahatship with the 
fourfold Analytical Knowledge. 


At that time, the former ladies who awaited on him had returned to their parents' homes 
1n Baranasi and Kosambi. They were devoted to the Venerable Bakula and made robes for 
him. He wore their robes In turns; half month using those offered from Kosambi, another 
half month on those from Baranasi. Besides, the citlzens of both the citles made special 
offerings to him of whatever fine food or articles which they had. 


(c) Etadagga Tifle achieved 


During the eighty years of household life, Bakula never experienced any ailment, even 
for a fleeting moment such as holding a piece of solid unguent and savouring 1ts smell. On 
the completion of his eightieth year, he became a b7/kkhu with great satisfaction and as a 
bhikkhu, he also enjoyed perfect health. Moreover, he was never in want of any of the four 
bhikkhu requlsites. Thus, on one occasion, when the Buddha was residing at the Jetavana 
monastery in Savatthi, in a b/kkhu congregation, He declared: 


“EKtadaggam bhikkhave mama sãvakanam bhikkhinah appabadhanam 
yadidam Bókulo. ” 


*®BhiRkhus, among My bhikkhu-disciples who enJoy good health, who are free 
from disease, Bhikkhu Bakula 1s the foremost (c/2zdagga).” 
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Wonders of Bakula 


Some marvellous facts concerning the Venerable Bakula, as mentioned In the Bäakula 
Sutta, paripannäsa, are reproduced here. 


Once, the Venerable Bakula was sfaying in Rajagaha in the Veluvana monastery, when 
the naked ascetic Kassapa, who had been his friend during his lay life, visited him. After 
the usual exchange of memorable greetings, he sat in a suiftable place and said to the 
Venerable Bakula: “Friend Bakula, for how long have you been a 5hjkkhw?” “Eriend, I have 
been a Öj/kkhu for elghty years.” “Frlend Bakula, during these eighty years, how many 
times have you had sexual Intercourse?” This was a rude question. Then the Venerable 
Bakula revealed some marvellous and extraordinary things about himself as follows: 


()  “Friend Kassapa, you should not have put the question to me thus: “Friend Bakula, 
during these eiphty years, how many times have you had sexual intercourse?" 
Instead, friend Kassapa, you should have put the question to me only 1n this way: 
“Friend Bakula, during these eighty years, how many times has perception 
concerning sense-pleasures (kđma-saññãs) arisen In you?” Friend Kassapa, I have 
been a bj/kkhu for eighty years. (The Venerable Bakula's age was 160 years then.) 
All through these eighty years, never has there arisen In me any perception 
concerning sense pleasures.” (That no consciousness concerning sense-pleasures had 
ever arIsen in Venerable Bakula 1s a marvellous fact about him.) 

(2)  & (3) “Friend Kassapa, I have been a bjkkhu for eighty years. All through these 
eiphty years, there never has arisen in me any perceptlon concerning 1ll-will 
(wyäpãda-sañña) or any percepton concerning harmful thought (vihữmsa-sañfa) 
towards anyone.” (That no perception concerning 1ll-will had ever arisen In the 
Venerable Bakula 1s also a marvellous fact and that no perceptfion concerning 
harmful thought towards others had ever arisen in hiím 1s also a marvellous fact 
concerning him.) 

(4) “triend Kassapa, I have been a 5h¿k&kh„ for eighty years. All through these eighty 
years, there never has arisen in me any sensual thought.” (The fact that no sensual 
thought had ever arisen in the Venerable Bakula 1s a marvellous fact concerning 
him.) 

@)_ & (6) “Friend Kassapa, I have been a bjkkhu for eighty years. All through these 
years, no harmful thought has ever arisen in me.” (The fact that no harmful thought 
had ever arisen In the Venerable Bakula 1s a marvellous fact concerning him.) 

(7)  “triend Kassapa, I have been a 5h¿kkh„ for eighty years. All through these eighty 
years, I have never accepted any robe offered by lay supporters who are not related 
to me.” (This non-acceptance of robes offered by non-relatives 1s a marvellous fact 
concerning the Venerable.) 

(8)  “triend Kassapa, I have been a b7ikkhu for eighty yeas. All through these eighty 
years, I have never cut robe-material with a knife.” (This non-cutting of robe- 
material 1s a marvellous fact concerning the Venerable.) 

“Friend Kassapa, I have been a 5h/kkh„ for eighty years. All through these eighty years: 

(9) Ihave never sewn a robe with a needle. 

(10) Ihave never dyed a robe. 

(11) Ihave never sewn a kathina robe. 

(12) Ihave never taken part In the making of robes of companion-bhikkhus. 

(13) Ihave never accepted offering of alms-food at any lay person's house. 


(14) Ihave never had any such thought as: “lít would be well If somebody were fo Invife 


, 


me. 

(15) Ihave never sat in a house. 

(16) Ihave never taken a meal In a village or a town. 

(17) Ihave never cast my eyes on a woman, noticing her feminine characferIstIcs, 
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(18) Ihave never given a điscourse to any woman, even a stanza of four lines. 


(It 1s proper for a Đ/kkhu to discourse to a woman ïn five or six words. lf a doctrinal 
question be asked by a woman, a bhikkh„ may answer It In as many as a thousand 
s(anzas. Yet the Venerable Bakula did not discourse to a woman. Discoursing to lay 
Supporters is mostly the Job of those 5hikkh„s who have attachment to them. This point 
should be remembered well) 


(19) Ihave never gone near a Đh/kkhunïs monastery. 


(It 1s proper for a Đh/k&khu to visit a sick ĐhikkhumTï. And yet the Venerable Bakula did not 
do so. In such rule, where exceptions are allowed, he never bothered those exceptions.) 


(20) Ihave never given a discourse to a Đh/kkhurH. 

(21)  Ihave never given a discourse to a probationer Đh/kkhurm1. 
(22)  Ihave never given a điscourse to a female novice. 

(23)  Ihave never 1miiated anyone I1nto the Order as a novice. 


(24) Ihave never acted as preceptor to a candidate for full bhikkhuhood. (25) || 
have never given any Instruction to any Đhikkhus. 


(6)  Ihave never allowed myself to be served by a novice. 

(27)  Ihave never bathed In a bath-house. 

(28)  Ihave never used bath-powder. 

(9) Ihave never allowed myself to be massaged by a companion Đhikkhu. 
(0) Ihave never been 1Ìl, even for the duration taken to draw a drop of mIÌk. 
(31) Ihave never taken even a bịt of herbal medicine. 

2) Ihave never leaned against a support. 


(33) I have never lainn on a bed.” (This 1s also a marvellous fact about the Venerable 
Bakula.) 


(34) “Triend Kassapa, I have been a 5h¿kkh„ for eighty years. All through these eighty 
years, [ have never taken up residence for the raIns-retreat period near a village (This 
mode of dwelling In the forest throughout the whole period of bhikkhuhood 1s 
another marvellous fact about the Venerable.) 


(5) “Friend Kassapa, I remained ím a defiled state (i.e. as a worldling) only for the first 
seven days of bhikkhuhood, eating the alms-food from the people. On the eighth day, 
knowledge of arahaffa-phala arose in me.” (That Venerable Bakula attained 
arahatship on the eighth day of his bhikkhuhood 1s also a marvellous fact concerning 
him.) 

(After hearing the marvellous and extraordinary facts about the Venerable Bakula, the 
naked ascetic Kassapa requested the Venerable that he be admitted Iinto the Order as a 
bhikkhu under this Teaching. Venerable Bakula did not act as preceptor but found a 
sulfable 5hikkhu to be preceptor to Kassapa, who was admitted into the Order. Not long 
after, Venerable Kassapa, by diligently engaging In the Noble Practice, attained arahaffa- 
phala and became an arahaí.) 


6) Then one day Venerable Bakula, holding his key, went from one monastery to 
another and announced thus: “Venerable Ones, come forth! Venerable Ones, come 
forth! Today I shall reallze parinibbana!” (The fact that the Venerable Bakula was 
able to do so 1s also a marvellous thing concerning him.) 


(37) When the Sangha was thus apprised and the companion bjjkkh„s had gathered 
themselves, the Venerable Bakula, reflecting that during his whole life he had never 
caused any Đjikkh„s any Inconvenlence, and that at his death also he did not wish 
any bhikkhu to bear the burden of his dead body, wished that his body be consumed 
by fire by itself. He sat In the midst of the gathering of b7/kkh„s, entering In(o the 
jhãna oŸ concentration on the element of heat and passed away. As soon as he passed 
away his body was consumed by a flame which arose from the body and there was 
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Just a small collection of relics resembling Jasmine buds. (This way oŸ passing away 
in the midst of a gathering of bhikkhus 1s also a marvellous thing concerning 
Venerable Bakula.) 


(34) SOBHITA MAHATHERA 
(a) Aspiration expressed in The Past 


The future Sobhita was born Into a worthy family, In the city of HamsavatI, during the 
time of Buddha Padumuttara. While listeninng to a discourse by the Buddha, he saw a 
bhikkhu beimng designated as the foremost among the J/kkhu-disciples who could 
remember their past lives. He aspired to that honour in some future existence. Affter 
making extraordinary offerings to the Buddha, he expressed this wish. The Buddha 
predicted that his wish would be fulfilled. 


(b) Ascetic Life adopted in His Einal Existence 


The future Sobhita spent his life in doïng deeds of merit and passed away to the good 
destinations only. During the time of Buddha Gotama, he was reborn In the brahmin caste 
1n Savatthi. He was named Sobhita. 


Young Sobhita had occaslons to listen to the Buddha's discourse. When his devotion grew 
to such an extent that he became a 5¿kkh¿ and practised the Noble Practice well and 
eventually attained arahatship. He was especlally endowed with a keen Power of 
remembering past exIstences (pubbenivãsa-ñãng). 


(c) Etadagga Title achieved 


FIve hundred world-cycles ago, from the present world-cycle, the future Sobhita, under 
the teaching of other faiths, had practised /hãna of FIne Material Sphere which 1s devoid of 
conscIousness. While dwelling In the fourth /hãna of that description, he passed away 
without relapsing from /hãna and was reborn in the realm of Fine Material Sphere where 
he lived for five hundred world-cycles, which 1s the full life span 1n that existence. 


After passing away from that existence, he was reborn in the human world as Sobhita, the 
brahmin youth. As he was ripe for enlightenment, he became a Đj/kkh in the Teaching (of 
Buddha Gotama). He strove diligently for arahatship and eventually attained it and was 
endowed with the Three Powers, 1.e. Power of Remembering Past Existences, Power of the 
Divine Sight and Power of Extinction of Äsavas. 


One day, as he exercised his Power of Remembering Past Existences, he could see his 
rebirth In the present existence and on going back he could see his death (Ie. death- 
conscious moment) at the existence In the second last existence. But he could not see the 
second last existence whiích was in the Fine Material Sphere, which 1s  without 
COnSCIOusness. 


(Power of Remembering Past Existences 1s founded on the recalling of the death- 
ConscIousness momenfs and the rebirth-consciIousness moments oŸ past exIstences. 
Thịs Power pertains only to mental phenomena such as understanding the causal 
relatlon of mental processes by way of proximity. The Fine Material Sphere 
(asaññasafía), which 1s devoild of consclousness, does not lend 1tself to this 
scrufIiny.) 

— Sãrattha Tika, Vol. II — 


Thus, his second last existence being devoid of mental phenomena and hence unknowable 
even by the Power of Remembering Past Existences, Venerable Sobhita used his Intuiftion 
thus: “Any being who still fares 1n the round of rebirth has not a single moment when the 
aggregates (khandha) do not arise. A being, reborn In the Fine Material Sphere, 1s devoid 
Of consciousness, has a life span of 500 world-cycles. Therefore, I must have been reborn 
1n that Sphere and remained alive without consciousness. That was surely my second last 
exIstence.” That was how Venerable Sobhita arrived at the knowledge of his past existence. 


Recollecting past existence of one, who 1s reborn in the Fine Material Sphere, 1s devoid 
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Of consciousness, 1s a matter falling withim the province of the Buddhas only, The 
conclusion drawn by the Venerable Sobhita was an extra-ordinary mental faculty, which 1s 
like hiting a yak's hair with a dart of yaks harr, or like printing a foot track 1n the sky. 
Therefore, referring to this unparalleled power of the Venerable Sobhita, the Buddha, on 
another occasion for naming foremost 5h/kkš, declared: 


“EKladaggam bhikkhave mama sãvakãanam bhikkhinam pubbenivaäsam 
anussarantinam yadidam Sobhito. ” 


“Bhikkhus, among My bhikkhu-disciples who have the power to recollect 
their past existences, Bhikkhu Sobhita 1s the foremost (e/adagea).” 


(For more Information on this extraordinary faculty of the Venerable Sobhita, refer 
to the Vinaya Pargika, the fourth Pãrđ/ika, ending with Vimia vafífhu, and the 
Commentary and Sub-Commenftary thereon.) 


(35) UPALI MAHATHERA 
(a) Aspiration expressed in The Past 


The future Upäli was born into a worthy family, in the city of Harnsavati, during the time 
of Buddha Padumuttara. While he was listening to a discourse being delivered by the 
Buddha, he witnessed a b7¡ikkh„ being designated as the foremost among the bÖikkhu- 
disciples who strictly lived by the Vinaya Rules. He wished to be honoured by the same 
tile by some future Buddha. After making extraordinary offerings to the Buddha, he 
expressed his aspiration before Him, The Buddha predicted that the aspiration would be 
fulfilled. 


(b) Ascetic Life adopted in His Final Existence 


The future Upäli spent his whole life in meriforious acfions and passed away to good 
destinations only. During the time of Buddha Gotama, he was reborn in the barber caste 
and was named Upali. When he came of age, he served as barber to six Sakyan princes, 
namely, Bhaddiya, Anuruddha, Kimila, Bhagu, Ananda and Devadatta. When the six 
Sakyan princes renounced the world and Joined the Buddha at the Anupiya Mango grove In 
order to get admission in(o the Order, Ủpali also became a b7/kkhu together with them. 
(For details of this episode about the group of Sakyan princes taking up bhikkhuhood, refer 
to Chapter 19) 


After becoming a 5h/kkhu, the Venerable Ủpali listened to a discourse by the Buddha and 
said to Him: 


“Venerable Sir, may the Bhagava allow me to dwell in the forest.” To which the Buddha 
replied: “Son, 1f you live In the forest you will be pursuing Insight-cultivation only. IÝ you 
live by my side you wIll be pursuing Insight-cultivation as well as pursuing learning.” The 
Venerable Upali gladly agreed, and with due diligence he attained arahatship not long 
afterwards. Then the Buddha personally taught the Vinaya extensively to the Venerable 
Upäli. 

(c) Etadagsa Tifle achieved 


Venerable Upali proved himself the greatest disciple In the Vinaya Rules by his decisions 
on three cases, namely: (I) Bharukacchaka vatthu (2) AJjuka vatthu, and (3) Kumara 
Kassapa vatthu. (Of these three, Kumara Kassapa vatthu appears In this Chapter: Kumaãra 
Kassapa Mahathera. The remaining two sforles are briefly given below.) 


The Story of a Native Bhikkhu of Bharukaccha 


A bhikkhu from Bhãrukaccha, a seaport town, dreamt that he had sexual Intercourse with 
his previous wIfe In his lay life. He had qualms of consclence: “[ am no longer a Đhikkhu,” 
he considered himself and returned to his native seaport town, Bharukaccha, Intending to 
return to lay life. On his way, he met the Venerable pali and related his experlence to 
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him. The Venerable Upali said: “Friend, what you committed in a dream does not amount 
to a breach of the Vinaya Rules.” (This episode 1s recorded in the Vinaya, Parđika.) 


The Venerable Upali was giving Jjudgment on a matter regarding which no decision had 
been pronounced by the Buddha because the Vinaya does not take dreams as (acts of 
volition that are) faulty. But he knew that wet dreaming 1s not a fault and so he rightly 
decided that the ĐJ/kkhu from Bharukaccha was not at fault. 


When the Buddha learnt of that decision, He lauded the Venerable Upali, saying: 
“®Bhikkhus, Upäli has ruled the matter correctly. He has done something like one who has 
made a foot-track 1n the sky.” 


The Story of Bhikkhu Ajjuka 


Once, in the city of Vesaili, a certain lay supporter of the Venerable Ajjuka, who had a 
son and a nephew as his possible helrs, entrusted the Venerable with a weighty personal 
affair. He said to the Venerable AJJuka: “Venerable Sir, here 1s my son and here 1s my 
nephew. Of these two boys, may the Venerable shows where my property 1s located to the 
one who has devotion to the Triple Gem.” Having thus created a private trust, the lay 
supporter died. 


The Venerable Ajjuka found that the nephew of the deceased man was devoted to the 
Triple Gem and so he showed him whose the property of the man was located. The boy 
made proper use of his inheritance by engaging in business, which resulted ímm the 
preservation of his uncle's wealth and enabled him to do acts of charIty. 


The son of the deceased man brought this question to the Venerable Ananda, asking: 
“Venerable Sĩr, as between a son and a nephew, who 1s the rightful heir to a deceased 
person?” 


“Lay supporter, the son 1s the rightful heir.” 


“Venerable Sr, the Venerable Ajjuka has shown the property which 1s rightfully mine to 
my brother-in-law, my father's nephew.” 


The Venerable Ananda, without going ¡into the details of this matfer, said hastily: “In that 
case the Venerable Ajjuka 1s no longer a Đh/kkhu (1.e. he has fallen from bhikkhuhood).” 


The Venerable Ajjuka then said to the Venerable Ananda: “Friend Ananda, give me your 
decision on the matter.” On this problem, the Venerable Upali sided with the Venerable 
Aijuka. (Herein, the Venerable pali was not taking sides without a just cause. He was 
simply taking up the righteous cause of AJjuka who was blameless under the Vinaya Rules. 
In other words, he was standing up to uphold the Vinaya.) 

The Venerable Upäli put this question to the Venerable Ananda: “Friend Ananda, where a 
certain bhikkhu was told by someone: “Show my property to such and such a person”, and 
the Đhikkhu dịd as he was told, what fault does he incur?” 

“There 1s no fault whatever, Venerable Sir, not even a minor offence.” 

“Friend Ananda, Bhikkhu Ajjuka was under instructions by the owner of the property to 
show 1t to such and such person, and he showed 1t to the boy (the nephew). Therefore, 
Friend Ananda, Ajjuka incurs no wrong under the Vinaya.” 

The news of this bold decision reached the Buddha who said: “8/kkh„s, Upali has given 
a ripght decision,” and lauded him. 

(There are many more remarkable events that revealed the greatness of the 
Venerable Upali which may be found in the Therapadana, the text and the 
1n(erpretations are confained in the Chiddapidhanam by the late Mahavisuddharama 
Sayadaw.) 

The Buddha endorsed the three Vinaya rulings given by the Venerable Upäali, lauding him 
cach time. And based on these three Instances, on another occasion, the Buddha, sitting 1n a 
congregation of bh/kkhus, declared: 


“EKtadaggam bhikkhave mama sãvakanam bhikkhinam vinayadharanam 
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yadidam Updli. ” 
“Bhikkhus, among My bhikkhu-disciples who strictly live by the Vinaya 
Rules, Bhikkhu Upäli 1s the foremost (c/2dagga).” 


(36) NANDAKA MAHATHERA 
(a) Aspiration expressed in The Past 


The future Nandaka was born Into a worthy family in the city of HamsävatI, during the 
time of Buddha Padumuttara. While listening to a discourse by the Buddha, he wiftnessed a 
bhikkhu being honoured by the Buddha with the efađagga tidle of foremost bh/kkhu 1n 
giving admonition to Đh/kkhumïs. He had an ardent desire to be designated with the same 
tile by some future Buddha. He therefore made extraordinary offerings to the Buddha and 
later expressed his wish before Him. The Buddha saw that his aspiration would be fulfilled 
and made the prediction accordingly. 


(b) Ascetic Life adopted 1n His Final Existence 


The future Nandaka devoted himself to meritorious deeds ti his death and after passing 
away from that existence, he was reborn only in the good destinations. During the time of 
Buddha Gotama, he was reborn Into a worthy family ¡in Sãvatthi. When he attained 
adulthood, he listened to the Buddhas discourse which aroused his devotion so much so 
that he renounced lay life and took up bhikkhuhood. Soon after, sfriving sfrenuously In 
bhikkhu practice, he attained arahatship. He had a speclal competence in exercising the 
Power of Remembering past existences. He also was a gifted orator who could draw the 
aftention of the four types of devotees who gathered before the Buddha or the Sangha by 
his skill in exposition. Thus, he came to be popularly known as Venerable Nandaka, the 
Expounder of the Doctrine. 


At one time, the Buddha had to intervene between the ftwo warring gøroups of Sakyan 
princes: the Koliya clan and the Kapilavatthu clan. They were living on each side of a 
small river called the Rohimi. They could not amicably decide on the distribution of the 
scanty water to each clan's cultivators. After pacifying both sides, the Buddha asked 250 
princes from each clan to take up bhikkhuhood. These five hundred Sakyan princes were 
young (They were atfached to their families) and did not find happiness as bhikkhws. 
Hence, the Buddha took them to (a far-away forest in the midst of which lay) Lake Kunala. 
There, He delivered the Kunala Jataka and aroused emotional awakening in them. The 
Buddha knew about this and expounded the Four Ariya Truths to them which caused them 
to be established in so/ãpaffi-phala. Then He taught them the Mahasamaya Sutta In the 
Mahäavana forest, at the end of which, the five hundred 5hikkhus became arahars. (For 
đetail on this episode refer to Chapter 22.) 


The five hundred wives of these b/k&+s, who had renounced therr lay lives, did not see 
any reason to remain in their lofty mansions. So they all gathered around MahapaJapatI 
Gotami, the Buddha's foster mother, to plead with the Buddha for admission 1nfo the Order. 


They went to the Mahavana forest where, at the ardent request by MahapaJapati GotamI, 
the Buddha allowed them to become female-bhikkhus or bhikkhumïs after laying down eight 
cardinal principles to be observed by them. Since there were no 5hjkkh„nïs before them, 
ther admission ceremony was performed by Öjk&h„š only. (Later, admission of 
bhikkhunïs required both a congregation of 5h/kkh„s and that of 5h/kkhunïs) The 1mportant 
thing relating to the Venerable Nandaka 1s that all these five hundred Đ/kkhuzs were, In 
one of their former existences, queen consorts to the Venerable Nandaka who was then a 
king. 

Then the Buddha enjoined Đ;/k&hus to admonish bhikkhunïs. When 1t was the Venerable 
Nandaka' turn to give admonition to the five hundred b7/kkhøunïs, he dịd not go to them 
but deputed another 5/k&h„ to carry out the task. This was because he knew, by his 
Knowledge of Recollecting Past Existences, that these five hundred 5hikkhunïs had been 
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his consorts In his former existence. He was concerned that 1f some other Đ/kkh who was 
endowed with similar knowledge saw him surrounded by these Đ/kkhumïs, he might be 
misunderstood as being still attached to his former consorfs. 


The five hundred Ö//k&khunïs were keen on receiving admonitlon from the Venerable 
Nandaka. The Buddha then said to Venerable Nandaka: “Nandaka, admonish the bhikkhun1s 
personally, do not depute another Đ//⁄kh„ when 1t is your turn.” Venerable Nandaka, In 
respectful compliance with the Buddha's words, went to the Đj?kkhunïs on the allotted day, 
the fourteenth day of the lunar month, which was on osaíha day. He admonished them 
on the subject of the six Internal sense bases (ãyđfana) at the end of which, the five 
hundred b7/kkhunïs, former Sakyan princesses, aftained Fruition of Sotapatti-phala. 


The 5h/kkhunïs were pleased and delighted with the Venerable Nandaka's discourse. They 
approached the Buddha and expressed their appreciation of the Supramundane Path and the 
Fruition which they had experienced. The Buddha then reviewed their case, and saw that 
the same discourse by the Venerable Nandaka, 1ƒ repeated, would lead them to arahatship. 
So, on the following day, the Buddha let them hear the same discourse from Venerable 
Nandaka. As the result of which, the five hundred bikkhunïs became arahas. 


Ón the day when the five hundred 5jikkhunïs approached the Buddha, He knew that the 
repeated discourse had benefited them and so He said to the Đh/kkhus: 


*Bhikkhus, the discourse by Bhikkhu Nandaka yesterday 1s like the full moon that appears 
on the fourteenth day of the month whereas the discourse he made today 1s like the full 
moon that appears on the fifteenth day of the month.” Thus extolled the Buddha on the 
merit of the Venerable Nandaka's discourse. (The full text of the discourse by Venerable 
Nandaka 1s foundin Nandakovada Sutta, paripannäsa.) 


(c) Etadagga Title achieved 


With reference to the above episode, the Buddha, on another occasion, siting 1n the 
bhikkhu congregation, declared: 


“Etadaggam bhikkhave mama sãvakãnam bhikkhiam 
bhikkhunovadakanam yadidam Nandako. ” 


*BhiRkhus, among the bhikkhu-disciples who give instruction to _Đhikkhun1s, 
Bhikkhu Nandaka 1s the foremost (efadagga).” 


(37) NANDA MAHATHERA 
(a) Aspiration expressed in The Past 


The future Nanda was reborn Iinto a worthy family in the city of Hamsavati during the 
time of Buddha Padumuttara. When he came of age, he had the occasion to listen to a 
discourse by the Buddha. As he was listening the discourse, he witnessed the Buddha 
named a certain 5h/kkhw as foremost In guarding his sense-faculties. He aspired to that 
distinction 1n the Teaching of some future Buddhas. After making extraordinary offerings 
to the Buddha, he expressed his aspiration. The Buddha predicted that the aspiration would 
be fulfilled. 


(b) Ascetic Life adopted in His Final Existence 


The future Nanda was reborn as the son of MahapaJapati Gotami, the foster-mother of 
the Buddha, in the city of Kapifavatthu. (He was born two or three days after the Buddha- 
to-be, Prince Siddhattha, was born by Queen Maya, who was the elder sister of 
MahapaJapati GotamI. An account of Prince Nanda becoming a 5h¡k&kh„ has been given In 
Chapter 29.) 


Ơn the third day of his first visit to Kapliavatthu, the Buddha admitted Prince Nanda I1nto 
the Order of Bhikkhus, (the details which have been g1ven in Chapter 20.) 


Although Prince Nanda had taken up bhikkhuhood, the (pitiable) words of his Princess 
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JanapadakalyanT were always ringing In his ears: “O My Lord, came back to me soon!” 
Quite often he imagined his erstwhile beloved wife were sfanding by his side. Finding no 
comfort In the Teaching, he tried to run away from the Nigrodharama monastery. But he 
had not gone beyond a thicket when he thought the Buddha was standing 1n his way, and he 
was obliged to go back to the monastery with a mind crumpled like a burnt feather. 


The Buddha knew the distress of Bhikkhu Nanda, his utter negligence and his ennul in 
bhikkhuhood. To give immediate relief to his boredom and desparr, the Buddha said to 
him: "Come, Nanda, let as pay a visit to the celestial world.” “Venerable Sr, the celestial 
world 1s accessible to powerful beings only. How would I be able to visit there?”” asked 
Bhikkhu Nanda. “Nanda, Just make your wish to go there and you wIll get there and see 
celestial things.” (The above account is taken from the Commentary on the Añguttara, 
Book One. The following account about Venerable Nanda will be based on the Udãna and 
the Commentary thereon.) 


The Buddhas obJective was to allay the pangs of attachment in Nanda's mind by strategy. 
Then, as If taking Nanda by the arm, the Buddha, by means of his supernormal powers 
took Bhikkhu Nanda to the Tãvatirnsa Deva realm. On the way, the Buddha let him noticed 
a decrepit old female monkey sifting (desolately) on the stump of a burnt tree in a burnt 
paddy field, with her nose, ears and tail burnt away. 


(In this matter, the Buddha took Nanda personally to the Tãvatinsa realm to let 
him experilence stark contrast between the nature of human existence and deva 
exIstence, how lowly in brrth the former is when compared with the latter. Just by 
letting him see the Tavatirnsa Deva realm, the Buddha could have opened up the 
vista of the deva realm while remaining at the Jetavana monastery, or else. He 
could have sent Nanda alone by the Buddha-power to the Tãvatinsa realm. The 
magnificence of the deva-world was purposely impressed on Nanda so as to make 
hiìm take up, as an object of his goal, the task of the Threefold Trainng of a 
bhikkhu which he would consider enJoyable and worthwhile.) 


At the Tavatimsa realm, the Buddha showed celestial maidens who had crimson feet like 
the colour of the feet of the pigeon, who were entertaining Sakka, King of Devas. Then 
followed a dialogue between the Buddha and Bhikkhu Nanda: 


Buddha: Nanda, do you see those five hundred celestial maidens whose feet are crimson 
like the colour of the pigeon's feet? 


Nanda:  I do, Venerable Sir! 


Buddha: Now, answer my question honestly. What do you think of this: Who 1s more 
beautful? These damsels or your (one-tmme wife) Sakyan Princess 
Janapadakalyan1? Who 1s more attractIve? 


Nanda:  Venerable Sir, as compared to these celestial maidens, JanapadakalyänïT would 
seem to me Just like the decrepit old female monkey (we saw on our way). She 
1S not as feminine. She cannot stand beside these girls who are mụuch too 
superior to her, who are much more lovely, much more aftracfive. 


Buddha: Nanda, take up your Đj/kkhw practice well. Make yourself happy im the 
Teaching. I assure you that 1Ý you do so, you wIll have these five hundred 
celestial maidens. 


Nanda: Venerable Sír, If the Bhagavã assures me of getfing these lovely girls with 
crimson feet, I will make myself happy In the Teaching and stay with the 
Bhagava. 


After that dialogue at the Tãvatirnsa realm, the Buddha brought along Bhikkhu Nanda 
1nstantly to the Jetavana monastery as 1f taking him by the arm. 


(The Buddhas stratesgy needs to be understood here. As a good physician would 
administer some purgafive to purge the toxic waste Inside his patlent, before 
administering milder medicine, whereby to vomit the remaining harmful matter 
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that causes the disease, so also Nanda's sensual attachment for his ex-wIfe had first 
to be purged by means of his desire for celestial maidens. After that, the Buddha 
would direct Nanda's efforts to the practice of the Ariya Path whereby he could get 
rid of the remaining defilements. 


Again, the reason for setting up some sexual objJect (of celestial maidens) for 
Nanda, whom the Buddha wishes to get him established in the Noble Practice 
marked by celibacy, needs to be understood. The Buddha is giving a temporary 
visual obJect of a much greater attractiveness so that Nanda could readily forget his 
erstwhile wife. By giving his assurance to Nanda to get that obJective, the Buddha 
sets the mind of the youthful 5jjkkh„ at ease. Incidentally, the course of the 
Buddhas sermon, which usually progresses from attainment of celestial glory on 
the part of a donor towards z„agga-phaia, should also be understood likewIse.) 
— Commentary on the Udãna — 


From the time he got back to the Jetavana monastery, Bhikkhu Nanda arduously pursued 
bhikkhu practice, with the obJect of getting celestial maidens. Meanwhile, the Buddha had 
øIven Instructions to the 5jikkh„s to go about Bhikkhu Nanda's meditation place and say: 
*“A certan Đhikkhu 1s said to be striving hard In 5hikkhu practice to get celestial maidens 
under the assurance of the Bhagava.” The Đhikkh„s said: “Very well, Venerable Si.” And 
they went about within earshot of Bhikkhu Nanda, saying: ““Phe Venerable Nanda 1s said to 
be striving hard In Đ/k&khu¿ practice to get celestial maidens. The Bhagava is said to have 
gøiven him the assurance that five hundred celestial maidens with crimson feet like the 
colour of the pigeon's feet wIll be his pr1ze.” 


*O what a mercenary Đh/kkhu the Venerable Nanda 1s!” 
“O what a dignified trader the Venerable Nanda 1s!” 


When Venerable Nanda heard those stinging epithets, “mercenaryˆ and “dignified trader` 
being applied to his name, he was greatly agitated, “Ah, how wrong I have been!l How 
unbecoming a 5h/kkh! Due to my lack of confrol of my sense-faculties, I have become the 
laughing stock of my companmion Đjjkkh„s. Ï must guard my sense faculties well.” From 
that moment, Venerable Nanda trained himself to be mindful with clear comprehension In 
all things that he looked at, whether looking east or west, south or north, upwards or 
downwards, across or at any Intermediate point of the compass, not to allow any thought of 
greed, hatred, or other demeriforiousness arise In him due to whatever he saw. By 
restraining himself with respect to his sense-faculties to a most exacting degree, his pDursu1f 
Of bhikkhu practice culminated In arahatship not long afterwards. 


Then at about midnight, a Brahma went to the Buddha and gave the good news that 
Venerable Nanda had attained arahatship. The Buddha directed his mind to Venerable 
Nanda and confirmed that what the Brahmä said was true. 


Buddha's Freedom from Binding Obligation 


The thought that he was practising the Noble Path with the obJect of getting celestial 
maidens, brought to his rude awakening by his companion bJ¡ikkhus, made the Venerable 
Nanda remorseful and the emotional awakening corrected his attitude, made him ever more 
ardent in the right practice culminating 1n arahatship. Then he remembered how he had 
made the Buddha a guarantor to get him the celestial maidens. He thought 1t necessary to 
relleve Him of that undertaking. In the next morning he went to the Buddha, made 
obeisance, and sitting In a suifable place, said: “Venerable Sir, the Bhagava had undertaken 
to see that I get celestial maidens with crimson feet like the colour of the feet of the 
pigeon. Venerable Sir, I do not want the Bhagavä to be bound any more on that account.” 


The Buddha said: “Nanda, I know, by My own mind, in reading your mind, that you are 
now esfablished in arahafa-phala. Moreover, a Brahma also brought this news to Me. 
Nanda, from the moment of your freedom from the moral Intoxicanfs (ãsavyas) (1.e., from 
your affainment of Arahatship) I have been released of that bond. (This 1s the natural thing. 
You need not free me from it.)” The Buddha saw the unshakable nafture of an arzhzí, in the 
face of the vicissitudes of life rendered possible through extinction of moral IntoxIcants, 
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and feeling very delighted with the present status of Venerable Nanda, uttered this Joyous 
sfanza: 


Yassa mitfinno panko, 

maddito kamakantako. 

Mohakkhayam anuppafto 
sukhadukkhesu na redhafT sa bhikkhu. 


The arahaí has crossed over the mire of rebirth (by means of the Ariya Path 
which serves as a bridge). He has completely destroyed (with the Ariya Path 
as the weapon) the darts of sensuality (that torment devas and humans alike). 
He has reached (by progressing along the four stages of the Path-Knowledge) 
the end of bewilderment (I.e. attained Nibbana). That enlightened Đh/kkhu, 
(unlike a worldling) does not flutter when faced with pain or pleasure (1e. 
the vicissitudes of life). 


(c) Etadagga Title achieved 


In another occasion, when the Buddha was in congregation with the 5¿k&h„š at the 
Jetavana monastery, He declared: 


"Eladaggeam bhikkhave mama sãvakãanam bhiRkhinam  indriyesu 
guttadvaranam yadidam Nando. ” 


*BhiRkhus, among the bhik&hu-disciples who guard theIr sense-facultles well, 
Bhikkhu Nanda 1s the foremost (e/adagga).” 


(Other Đ//k&khu-disciples also guarded their sense-faculties well. The Venerable 
Nanda excelled all others in that whenever he looked In any of the ten direcfions to 
look at something, he dịd so only after making sure that he had the four kinds of 
clear comprehension, namely, () pondering wisely the pros and cons of an action 
beforehand (sa/haka sampajañña); (H) pondering wisely whether an action, even 
though beneficial, would be proper for oneself to do (saøpãyas); (11) pondering 
wisely not fo Incur fault in ones going about varlous places (gocaras); (1V) 
pondering wisely to avoid any action influenced by bewilderment (2sđmmohas). He 
applied the rigorous self-discipline because he felt repentant about his lack of such 
control which lay at the root of his unhappiness In bhikkhuhood. Moreover, he had 
an Innatfe sense of shame to do evil and dread to do evil. And above all, there was 
also his past aspiration to attain this distinction which he expressed (before Buddha 
Padumuttara) a hundred thousand world-cycles previously, which was fulfilled.) 


(38) MAHA KAPPINA MAHATHERA 
(a) Aspiration expressed in The Past 


The future Maha Kappina was born Iinto a worthy family in the city of Hamsavat1i, during 
the time of Buddha Padumuttara. While he was listening to a discourse by the Buddha, he 
witnessed the honouring by the Buddha of a 5h/kkh as the foremost in admonishing other 
bhikkhus. He aspired to that distinction at some future time. After making extraordinary 
offerings to the Buddha, he expressed his aspiratlon before the Buddha. The Buddha 
predicted that the aspiratlon would be fulfilled. 

(The following account of the future Maha Kappina's meritorious actions 1s taken 
from the Commentary on the Dhammapada. The Commentary on the Adguftara 
Nikãya gives only a brlef description of his meriforlous action during the time of 
Buddha Kassapa, and then goes over to his last existence.) 


Life as A Chief Weaver 


After passing away from the existence where he received the Buddhas prognostication, 
the future Maha Kappina was reborn only In the fortunate destinatlons. In one such 
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exIstence, he was the chief weaver 1n a big village, near the city of Baranasl. During that 
time, there were one thousand Paccekabuddhas who used to live at the Himalayas for four 
months of the cold season and four months of the hot season, but lived near the town In the 
countryside during the four rainy months. 


Ơn one occasion, the thousand Paccekabuddhas descended near Bãranasĩ and deputed 
eipht among them to go and ask the King of Baranasï to provide workmen for construcfion 
of monastic dwellings. lí so happened that the time of this request was made when the King 
was preparing for the annual ritual of ploughing. As soon as the King heard the news of 
the arrival of the Paccekabuddhas, he went to meet them and asked about the purpose of 
ther visit. Then he said: “Venerable Sirs, there 1s hardly any time to sfart building 
monasferies immediately because tomorrow I shall be engaged In the annual ploughing 
ceremony. Therefore, may the Venerables allow us to sfart on the third day from now.” 
After saying so, the King returned to his palace without remembering to Invite the 
Paccekabuddhas to receive food offerings on the next day. 


The Paccekabuddhas left the palace, thinking of going elsewhere. At that time, the wife 
of the chief weaver happened to be in the cñúy on business. When she saw the 
Paccekabuddhas, she made obeisance to them and asked them why they were In the city at 
that untimely hour. The Paccekabuddhas told her about their meeting with the King. The 
weavers wife, being possessed of conviction in the Buddha and having Iimnnate wisdom, 
invifed the Paccekabuddhas to accept her food offerings the next day. To which, they said: 
“SIster, we are rather too many.” “How many, Venerable Sir?” “[here are a thousand of 
us.” “Venerable Sir, there are a thousand households in my village. Each household will 
offer food to each of the Paccekabuddhas. Just allow us to make the offerings. We shall 
also build monastic dwellings for your reverences, for which, I am going to take a lead.” 
The Paccekabuddhas agreed to accept the Invifafion. 


The wife of the chief weaver then went about In the village announcing to everyone: “O 
brothers! O sisters! I have met a thousand Paccekabuddhas and Invited them to receIve our 
food offerings tomorrow. Please prepare rice gruel and cooked rice for them.” The next 
morning she went to the Paccekabuddhas and led them to a big pavilion which was at the 
centre of the village. After having them seated In thetr respective places, the offerings of 
choice food and delicacles were made. At the end of the meal, she and the other ladies 
from the villase made obeisance to the Paccekabuddhas and said to them: “Venerable Sirs, 
may the revered Ones agree to dwell at this village for the vøssa period of three months.” 
The Paccekabuddhas agreeing, the weaver s wIfe went about in the village, announcing: “O 
brothers!l O sisters! let us build a monastery for the Paccekabuddhas. Let every household 
lend a hand in this work. Let a man from every house bring axes, adzes and necessary 
tools. Let them go into the forest and gather timber. Let them jJoin In this construction.” 


There was very good response to her call for action, the whole village Joined in the noble 
effort of puting up a humble monastc dwelling with thatched roof for each of the 
thousand Paccekabuddhas, complete with living space of nights shelter and for spending 
the day time. Every householder was eager to serve the Paccekabuddhas, with requests that 
theIr services be accepted. Thus they happily arranged for the three month period, tending 
to the needs of the thousand Paccekabuddhas. At the close of the rains-retreat period, the 
weavers wife called upon the village: “O brothersl O sisters! make ready the cloth for 
robes of each Paccekabuddha who had stayed at each of the monastic dwellings during the 
Tains-refreat period.” Thus each household, which had bult a dwelling for a 
Paccekabuddha, donated robes to 1ís respective Paccekabuddha. Each robe worth a 
thousand coins. After the offering of robes, the Paccekabuddhas delivered a điscourse 1n 
appreciation of the donations, wished them well, and returned to their Himalayan abodes. 


Life as A Chief Householder 


All the residents of the weavers village, after passing away from that existence, were 
reborn together In the Tavatimsa Deva realm. After enJoying the full life span of deva, the 
whole group was reborn Into families of rích householders in Baranasi. The chief weaver 
was reborn 1nto the family of the chief householder, and his wife of the former existence 
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also was reborn Into the family of a senior householder. When they were of marriageable 
age, the spouses 1n their previous existence 1n the weaver's villaøge became spouses again. 


One day, this communmity visited the monastery of Buddha Kassapa to listen to His 
discourse. As soon as they had stepped Into the monastic compound, there came a deluge 
of rain. Then, those other people, who had members of the Sangha related to them, went 
Into ther premises for shelters from the rain. The thousand couples, who were 
householders, had nowhere to go for shelter but to remain 1n the monastic compound and 
were drenched thoroughly. Then the chief of these householders said to them: “Look, 
friends, how helpless we are. Considering our social standing, what we now find ourselves 
1n Is a fotal disgrace.” “What good work do we need to do?” "This question was raised by 
the commumity. “We meet with this disgrace because we are tofal strangers to the Sangha in 
this monasfery. So let us build a monastery by our joint efforts.” “Very well, Chief,” the 
men agreed. 


Then the chief householder started the fund with his one thousand coins. The rest of the 
householders put 1n five hundred each. The wives of the householders donated two hundred 
and fifty each. With this Imiial outlay they started constructing a big pinnacled monasftery 
for Buddha Kassapa. It was a big proJect and the funds fell short. So they each donated an 
additional amount, which was half of what they donated Inmiially. And In this way they 
were able to complete the proJect. Then they held a grand inauguration ceremony for seven 
days to mark the transfer of the monasftery to the Buddha and His Sangha. They also 
offered a robe each to the twenty thousand arahas. 


Extra-ordinary Devotion of The Chief Householder s WIfe 


The wife of the chief householder had Iinnate wisdom. She showed greater devotion to the 
good work undertaken by the commumity of a thousand rich householders. When robes 
were offered to the Buddha and the Sangha, she also offered golden-hued flowers of the 
Asoka tree to the Buddha besides the golden-hued robe, which was made especially for 
offering to the Buddha, and which was worth a thousand coins. When Buddha Kassapa 
delivered a sermon 1n appreciation of the donation of the great monasftery, the wife of the 
chief householder, placing her specially made robe at the feet of the Buddha, made her 
aspiration thus: “Venerable Sĩr, in all my future existences, may I have a complexion as 
golden-hued as these azo7ã flowers, and may I also have the name of that flower, 4no7ä.” 
And the Buddha replied: “May your wish be fulfilled.” 


(b) Ascetic Life adopted in His Final Existence. 


This communmity of householders filled their lives with good deeds. After passing away 
from that existence they were reborn in the deva realm. At the time of the appearance of 
Buddha Gotama, they passed away from the deva exIstence, the chief of them was reborn 
I1nto the royal family in Kukkutavati and was called Prince Maha Kappina. When he came 
Of age, he ascended the throne as King Maha Kappina. The remaining householders were 
reborn into the noble families and became courtlers at the court of King Maha Kappina. 
The wife of the chief householder was born Into the royal family at Sãagala in Madda 
country. Princess Madda had a golden complexion and she was called Princess AnoJa (The 
Golden-Complexioned) as she had aspired. 


When Princess AnoJa came of age, she became the Chief Queen of King Maha Kappina. 
The wives of the holders in their previous existence were again united with the1r spouses Of 
the past existence. The thousand minisfers and their wives enjoyed the same glorles of life 
as the King and the Queen. When the King and Queen rode on elephant-back, the thousand 
ministers and their wives rode on elephant-back too. When the King rode on horse-back, 
they also rode on horse-back, and when the King rode on a chariot, they also rode on 
chariots. This was because all of them had done meriforious deeds together in their past 
©XIsfences. 


Royal Messengers sent for Wonderful News 
King Maha Kappina had five thoroughbred horses, namely, Bala, Balavahana, Puppha, 
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Pupphavahana and Supatta. The King used only Supatta and let his royal riders use the 
other four. lí was the duty of his royal riders to gather datly information for him. They 
were properly fed in the morning, after which the King sent them out on ther dally 
mission with the command: “Go ye, my good men, go to a distance of two to three yojanas 
around this city of KukkuftavafI, each In his own direction to the four quarters, and gather 
the news of the appearance of the Buddha, the Dhamma and the Sangha in the world. As 
soon as you hear the happy news bring 1t to me with great haste.” The four riders would 
gallop away to the four quarters from the four city gates, went to three yøjanas distance 
cach day, and then returned to the palace with no good tidings which the King had eagerly 
awaIted. 


Wonderful News about The Three Gems 


Then one day, as King Maha Kappina visited the royal gardens riding his horse, Supatta, 
accompanmied by his one thousand mimisters, he saw a caravan of five hundred merchanIs, 
all looking tired, enter the city. The King thoupht: ““[hese merchanfs had a weary journey. 
Probably they must have some fresh news to tellL” He summoned them and addressed 
them: “O good men, where have you come from?” “Great King, there 1s the city of Savatthi 
which 1s a hundred and twenty yø/anas away from this city of KukkutavatI. We have come 
from that Sãvatthi.” “Good men, tell me 1f there 1s some special news, current in Savatthi.” 


“Great King, we have no strange news to fell. However, there has appeared the Buddha at 
Savatthi.” 


On hearing the word “Buddha", the King was so overwhelmed by the fÍive stages of 
delightful satisfaction that he was senseless for a short while. “What, what dịd you say?” 
“Great King, the Buddha has appeared in the world.” For three times, the news had the 
same stunning effect on the King. This was due to his intense delight. Eor the fourth time, 
the King asked again: “What did you say?” “Great King, the Buddha has appeared In the 
world.” “O men, you have brought me the good news that the Buddha has appeared In the 
world. For bringing this preclous news to me, [ award you one hundred thousand coins of 
sIlver.” 


Then King Maha Kappma further asked: “Any other strange news?” “Yes, Great King, 
the Dhamma has appeared in the world.” On hearing the word “Dhamma', the King was so 
overwhelmed by intense delight that he was senseless for a short while. Three times he 
repeated his question and three times be seemed to have lost his senses for a while. Ôn the 
fourth time, for being told: “Great King, the Dhamma has appeared in the world”, the King 
said: “For bringing this precious news to me, Ï award you a hundred thousand coins.” 


Then the King further asked: “Good men, have you any other strange news?” “Yes, Great 
King,” they said, “The Sangha has appeared in the world”. On hearing the word “Sangha", 
the King was so overwhelmed by Intense delight and became senseless for a while as 
before This happened three times when he was told of the good news. Ôn the fourth time, 
he said to the merchants: “Good men, for bringing this precious news to me, Ï award you a 
hundred thousand coins.” 


Renunciation of King Maha Kappina 


Then the King looked at his one thousand mimisters and said: “O my good men, what 
would you do now?” The ministers repeated the same question to the King: “Great King, 
what would you do now?” “Good men, now that we have been told that the Buddha has 
appeared, the Dhamma has appeared, the Sangha has appeared, we do not intend to return 
to our palace. We will go from here to the Buddha, and I will become a Đhikkhu as hIs 
disciple.” The mimisters said: “Great King, we too will become 5jikkh„sš together with 
you.” 


King Maha Kappina had a gold plate etched with his order to disburse three hundred 
thousand coïns and handed 1t to the merchants. “Go, you good men,” he said to them, 
“present this message to the Queen at the palace, and she w1ll đisburse to you on my behalf 
three hundred thousand coins. Also tell Queen AnoJä, that the King has relinquished the 
throne and the country to her and that she may reign supreme 1n the land. If she asks: 
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“Where 1s the King?” you should tell her that the King has gone to the Buddha to become a 
bhikkhu.” The thousand ministers likewise sent messages of their renunciation to their 
wives. When the merchants went to the palace, the King rode his horse, Supatta, and, 
accompanied by his thousand ministers, went forth to become bhikkhu. 


Maha Kappina welcomed by The Buddha 


The Buddha, on his dally reviewing the sentient world, saw that King Maha Kappina had 
learnt the appearance of the Buddha, the Dhamma and the Sangha from the merchants, that 
he had honoured the Triple Gem by making an award of three hundred thousand coins, and 
that he was renouncing the world and would be arriving the next day. The Buddha also saw 
that King Maha Kappina and his one thousand ministers would attain arahatship together 
with the four Analytical Knowledges. “lt were well If I go and welcome King Mahaã 
Kappma,” reflected the Buddha. And like the Universal Monarch welcoming a vassal lord, 
the Buddha, taking His alms-bowl and robe, left the monastery alone to welcome King 
Maha Kappina on the way, at a distance of one hundred and twenty yø7anas from SãvatthI, 
where He sat underneath a pipal tree by the side of the Candabhagä river, displaying the six 
Buddha-rays. 


Maha Kappina crossing The Three Rivers 

King Maha Kappina and his one thousand mimisters, mounted on horse-back, went for 
renunciafion when they came across a rIver. “What 1s this river?” he asked of his minisfers. 

“This 1s the River Aparaccha, Great King,” they said. 

“How bịg 1s 11?” 

“Great King, 1t 1s one gãw„/a deep and two gãyuí/as wide.” 

“Is there any craft to cross?” 

“There 1s none, Great King.” 


The King pondered thus: “While we are looking for some rIver crafts fo cross this r1ver, 
bịrth 1s leading us to ageing, and ageing 1s leading us to death. I have Implicit faith in the 
Triple Gem and have gone forth from the world. By the power of the Triple Gem, may this 
expanse of water prove no obstacle to me.” Then reflecting on the supreme attributes of the 
Buddha, such as, “the Buddha, the Homage-Worthy, the Perfectly Self-Enlightened, the 
Exalted One", he uttered the following stanza: 


Bhavasotam have Buddho, 
ti„no lokantagii vidi; 
Etena saccavajjena, 
gamanam me samijjhafu. 


The All-Knowing Buddha indeed has crossed over the floods of the recurring 
existences 1n the three worlds. Having crossed over the floods, the Buddha 
has reached the end of the world and known all things analytically. By this 
asseveraton of the truth, may my journey (to the Buddha, on my 
renunciafion) be accomplished without a hirch. 


King Maha Kappina, uttering this verse, crossed the river with his one thousand minIsfers 
on horse-back. The waters of the river which was two gãvutas wide did not even wet the 
tIps Of the hoofs of their horses. 


As the King proceeded, he came across another rIver. 

“What 1s this river?” he asked his ministers. 

“This 1s the River Niavahini, Great King,” they said. 

“How bịg 1s 11?” 

“Great King, 1t 1s half a yøjana deep and half a yo7ana wide.” 


(The Kings further inqurry about river craft and his pondering on the urgency of his 
Journey should be read as the same situation as before.) Then reflecting on the supreme 
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aftributes of the Dhamma, such as, “The Dhamma 1s well propounded,” etc., he uttered the 
following verse and crossed the river together with his one thousand minisfers: 


Yadi sanfigamo magøo, 
mokkho caccamtikam sukham; 
Etena saccavajjena, 
gamanam me samijjhafu. 


The ariya-maggsa, the Supramundane Path, indeed leads to the Peace of 
Nibbana. The Release (Ie. Nibbana) attaned through the ariya-magga 1S 
absolute happiness. By this asseveration of the truth, may my journey (to the 
Buddha on my renunciation) be accomplished without a hitch.” 


Uttering this verse, King Mahã Kappina crossed the river with his one thousand ministers 
on horse-back. The waters of the river which was half a yøjana wide dịd not even wet the 
fIps of the horses' hoofs. 


Beyond that NiavahinI river lay another river to be crossed. He asked his ministers, 
“What 1s this river?” 


“This 1s the River Candabhaga, Great King,” they said. 
“How bịg 1s 11?” 
“Great King, 1t 1s one ø/aøa deep and one yøjana wide.” 


(As with the previous fwo rivers, the King pondered on the urgency of his journey.) Then 
reflecting on the supreme attributes of the Sangha, such as, “The aziyz disciples of the 
Bhagava are endowed with right practice,` he uttered the following verse and crossed the 
rIiver together with his one thousand miniIsfers: 


Sameho ve tiyuakantãro, 
pufifiakkhetto anuttaro; 
Elena saccavajjena, 
gamanam me sumij]hafu. 


The ariya-sangha have 1ndeed crossed the wilderness of sđ#sãra, and are the 
incomparable field for sowing seeds of merit. By this asseveraflon of the 
truth, may my journey (to the Buddha on my renunciation) be accomplished 
wifhout a hitch. 


Uttering this verse, King Mahã Kappina crossed the river with his one thousand ministers 
on horseback. The waters of the river which was one yø/ana wide dịd not even wet the fIps 
Of the horses' hoofs. 


(The three stanzas uttered by King Maha Kappina are taken from Maha Kappina 
Therapadana.) 


Maha Kappina meeting The Buddha and Adoption of Ascetic Life 


As the King had crossed over the Candabhaga river he saw, to his great wonder, the six 
Buddha-rays emanating from the Buddha, who was sifting at the foot of the pipal tree. The 
entire tree, 1.e. the trunk, the boughs, branches and foliage, was awash with the golden 
ølow, The King rightly knew that “this golden glow 1s not the suns rays nor the moon$, 
nor that of any deva or mãra or nãga or garuda, but must be that of Buddha Gotama, for 
the Bhagava has seen me coming and 1s welcoming mel” 


At that instant, King Maha Kappima dismounted and bowing himself, approached the 
Buddha, being drawn towards the Buddha-rays. He felt as though he were Immersed 1n a 
mass of cool liquid realgar as he walked through the Buddha-rays. He and his one thousand 
ministers made obeisance to the Buddha and sat in a suiftable place. Then the Buddha gave 
them a điscourse by gradual stages of exposifion, through (l) the merit in giving, (2) the 
merit in morality, (3) the merit leading to the deva-world, and (4) the gaining of Path- 
Knowledge. By the end of the discourse, King Maha Kappina and his one thousand 
ministers atfained so/ãpaffi-phala. 
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Then they all rose up and asked the Buddha that they be admitted Into the Order as 
bhikkhus. The Buddha reviewed theIr past to find out whether they were ft to receive robes 
and alms-bowl created by His supernormal powers and He saw that their past merIt of 
having donated robes to one thousand Paccekabuddhas and that, during Buddha Kassapa”s 
time, they had donated robes to twenty-thousand araha/s, were their merifs of receive robes 
and alms-bowl created by the His supernormal powers. Then the Buddha stretched out His 
right hand and said: “Come, 5hikkhs, receive bhikkhuhood as you request. You have heard 
the Doctrine. Now work out your release with diligence by the Threefold Training.” At that 
very Instant King Maha Kappina and his one thousand ministers were transformed from 
laymans appearance into that of 5jikkh„¿ of sixty years' standing, equipped with the 
bhikkhu paraphernalia, such as alms bowl. etc., whích were created by the will of the 
Buddha. They rose Into the air, then descended to the ground and, paying obeisance to the 
Buddha, sat (at a suitable place). 


Queen Anoja meeting The Merchants 


The merchants of Savatthi went to the court of Kukkufavat and sought audience with 
Queen Anoja, informing her that they were seen by the King. Having obfained the Queen's 
assent to see them, they entered the palace, saluted her, and sat at an appropriate place. 
Then a dialogue took place between the Queen and them: 


Queen: O men, what brought you to our court? 


Merchants: O Queen, we are being đirected to you by the King to claim three hundred 
thousand coins as reward. 


Queen: O men, you are making a big claim. What good turn have you đdone for the 
King so as to be granted such a rich reward? 


Merchants: O Queen, we have not done any good turn for the King except to Impart 
some sfrange news, which gladdened him. 


Queen: WIII you be able to tell me what that strange news were? 
Merchants: Yes, we can, Ô Queen. 

Queen: Then go ahead. 

Merchants: O Queen, the Buddha has appeared In the world. 


On hearing that news, the Queen, Just as the King, was overwhelmed by delight and 
remained senseless for a short while. This happened three times. On the fourth time that 
she heard that news, she asked the merchants: “O men, how much did the King reward you 
for bringing to him the news about “the Buddha”?” “The King rewarded us one hundred 
thousand coins for that.” 


“The King s reward of a hundred thousand for bringing such extraordinary and wonderful 
newWs 1S Improper, Iinadequate. For my part, Ï reward you, as poor subJects of mine, three 
hundred thousand coins. But what further news did you tell the King?” The merchants told 
her that they also apprised the King of the appearance of the Dhamma and the appearance 
of the Sangha, one by one. The Queen, being overwhelmed by delight, was senseless for a 
short while, for three times, on hearing each of those wonderful tidings. On the fourth time 
of mentioning the news, 1.e. the news about the Dhamma, and the other about the Sangha, 
the Queen rewarded them three hundred thousand coins for each piece of the wonderful 
news. Thus the merchants received nine hundred thousand coins as the Queen's reward, in 
addition to the King's reward of three hundred thousand, making a total of twelve hundred 
thousand. 


Then the Queen asked the merchants where the King was, and they told her that the King 
had gone forth to become a Đjjkkhu, as a disciple of the Buddha. The Queen added: “What 
message did the King leave for me?” The merchants told her that the King was leaving the 
throne and the country to the Queen who was to succeed him as the sovereign. Then the 
Queen inquired after the thousand ministers. The merchants told her that the ministers also 
had gone forth to become Đhikkhius. 
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Queen Anojas Renunciation 


The Queen sent for the wIves of the one thousand mimsters and a discussion took place 
as follows: 


Queen: Dear sisters, your husbands have renounced the world and become 5hjkkhus 
along with the King. What are you going to do now? 


Wives: Great Queen, what was the message to us by our husbands? 


Queen: Your husbands have bequeathed all their properties to you. You are lord of the 
household now. 


Wives: Great Queen, what do you intend to do? 


Queen: Sisters, my Lord, King Maha Kappina, was greatly delighted by the news of the 
appearance of the Three Gems and rewarded three hundred thousand coins to the 
conveyors of the news as token of honouring the Triple Gem, even while he was 
on his journey. Now, he has renounced the world considering the glory of 
kingshIp as 1 It were spats of saliva. As for me, the news of the appearance of 
the Triple Gem was equally welcome. I have rewarded nine hundred thousand 
coins to the merchants who brought me the news as token of honouring the 
Triple Gem. The glory oŸ a sovereign 1s a source of suffering for me, as much 
as 1t 1s for the King. Now that the King has bequeathed sovereign power to me, 
1Ÿ Ï were fo accept 1t, 1t would be like receiving the spats of saliva with relish. I 
am not as foolish as that. I too will renounce the world and become a recluse, as 
a đisciple of the Buddha. 


WIives: Great Queen, we will also Join you 1n going forth as recluses. 
Queen: lí ¡s well and good, 1f you are capable of 1t. 

WIives: Great Queen, we are capable of 1t. 

Queen: Then let us go. 


The Queen mounted on a chariot, each of the wives of the ministers also mounted on 
their chariots and departed forthwith for Sävatthi. On the way, they came across the first 
river. She Inquired, as the King did before, about the possibility for crossing 1t. She asked 
her charioteer to look for the footprinfs of the King's horses but no trace could be found. 
She rightly surmised that since her husband had a deep devotion for the Triple Gem and for 
the sake of which he was renouncing the world, he must have made some asseverafion 1n 
getfing across the river. “l too have renounced the world for the sake of the Triple Gem. 
May the power of the Triple Gem overcome this stretch of water and let the water lose 1fs 
propertfy as water.” And reflecting on the supreme attributes of the Triple Gem. she drove 
her chariot and accompanied by a thousand other chariots, across the river. And lo! the 
water did not stay as water but hardened 1(self like a piece of rock so that not even the rims 
Of the chariots were wet. At the two further rivers that lay across her path, she crossed 
them without difficulty, with the same devotion as the King. (The above material 1s gleaned 
from the Commentary on the Dhammapada. From this point on, we shall be drawing on the 
Commenfary on the Anguttara Nikaya, Book One.) 


After she had crossed over the Candabhaga river, the third obstacle, Queen AnojJã saw the 
Buddha sitting beneath the pipal tree. The Buddha knew that, 1Ý these women were fo see 
their husbands, they would be torn by attachment to them which would render them being 
unable to listen to the sermon which He would taught, and which would be great 
disadvantage for attaining the Path-Knowledge. So, He employed His supernormal powers 
whereby the women could not see their spouses who were with Him. Then He taught them 
a discourse, at the end of which, all of them attained sø/ãpaffi-phala. At that moment, they 
were able see their spouses. The Buddha then willed that TherT Uppalavannãa appeared at 
where the women were sitting. TherT Uppalavanna admifed Queen Anojä and her 
companmions 1nfo the Order of Bhikkhunis. After which, she took them to the nunnery for 
bhikkhunïs. The Buddha took the thousand 55/kkh„s to the Jetavana monastery by His 
psychic power. 


1350 


Chapter 43 
Verse spoken by The Buddha with Reference to Maha Kappina 


Then the Venerable Maha Kappina practised the Noble Path and attained arahatship. 
Knowing that he had finished his task as a 5h/kkhu, the Venerable Maha Kappina dwelt 
most of the time In the FEruition of Arahatship, and did not bother to discourse to his one 
thousand followers, the erstwhile ministers. Resorting to seclusion, whether underneath a 
tree or elsewhere, he would utter words of ecsfasy: “Ah, blissful 1t 1s! blissful 1t is!” When 
other Đ//k&khus heard this they thought that the Venerable Maha Kappina was ruminating on 
his kingly pleasures and they reported to the Buddha what they had heard. The Buddha said 
to these bhikkhus: “Bhikkhu, Maha Kappina 1s extolling the bliss of magga and phala only, 
and on that occasion He uttered this stanza: 


DhammapTfI sukham sefil, vippasannena cefasä; 
Ariyappavedite dhamme, sađã ramaHi pandito. 


(Bhikkhus:) he, who drinks the Supramundane Dhamma, lives happily with a 
serene mind. The wise man always finds delipht in the Dhamma (1e. the 
thirty-seven consfituents of Enlightenment) expounded by the zriyas such as 
the Buddha. 


(By the end of the discourse many listeners aftained Path-Knowledge at various levels.) 
— Dhammapada, v. 79, and its commenftary — 


The Venerable Maha-Kappina's Instruction to His Pupils 


Then one day, the Buddha called the one thousand Đ⁄//kkh„s (who had been ministers) and 
asked them whether the Venerable Maha Kappina had given them any Instruction. The 
bhikkhus said that their teacher, the Venerable Maha Kappina, never gave them any 
1nstruction, did not bother to Instruct them but dwelt in the attainment of arahaffa-phala 
most of the time, and that he dịd not give even an admonition to any of his pupils. The 
Buddha then asked the Venerable Maha Kappina: “Kappina, 1s 1t true that you do not g1ve 
even an admonition to your close pupils?” The Venerable Maha Kappina replied: 
“Venerable Sïr, that 1s correct. ` 

“Brahmana Kappina, do not remain so. From now on, gIive discourses fo your close 
pupIls.” 

“Very well, Venerable Sir,” replied the Venerable Maha Kappina. And, Just by him giving 
a discourse, the one thousand Đj;kkws attained arahatship. (This 1s the achievement that 
enfifled the Venerable to be designated the foremost bhikkhu.) 


(c) Etadagga Title achieved 


Ón one occasion, when the Buddha held a congregation of bJh/kkhus, He declared: 


“Etadaggam bhikkhave mama sãvakãnam bhikkhinam 
bhikkhuovadakanam yadidam Mahä Kappino. ” 


“BhiRkhus, among My bhikkhu-disciples who give I1nstructlon to Đhikkhus, 
Bhikkhu Maha Kappna 1s the foremost (e/adagga).” 


(39) SAGATA MAHATHERA 
(a) Aspiration expressed in The Past 


The future Sãgata was born Iinto a worthy family in the city of Hamsävati, during the time 
of Buddha Padumuttara. Ôn a certain occasion, while he was listening to the Buddha's 
discourse, he witnessed the Buddha honouring a Đjkkhu as the foremost among the 
bhikkhus who were adept at the attainment of concentrating on the /@okasinadhafu, the 
element of heat. He aspired for that honour and expressed his aspiratlon to become the 
foremost bhikkh 1n the masfery of that concenfration to the Buddha. The Buddha predicted 
that his aspiration would be fulfilled. 
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(b) Ascetic Life adopted in His Final Existence 


The future Sãgafa devoted himself to works of merit throughout his life. After his death, 
he was reborn In the deva-world and the human world only, and during the time of Buddha 
Gotama, he was reborn Into a brahmin family in Savatthi. The young brahmin, named 
Sagata, had occasion to listen to a discourse by the Buddha which caused him steadfastly 
devoted to the Buddha and hence become a bjikkhu. He mastered the eight mundane Jhãnic 
aftainments and became adept at the five mundane supernormal powers. 


Taming of A Naga 


(Extract from Vinaya PItaka, Pacittiya Division, Surapana Sikkhapada) Once, on his tour 
of the country, 1n the Province of Cetiya, the Buddha arrived at Bhaddivatika village (so 
named because of 1s strong fencing). Cow-herds, goat-herds, cultivators and passers-by 
saw the Buddha coming at a distance and warned Him urgently that there lived a swIÍt, 
VICiIOUS, polsonous serpent at the ferry-crossing, which was marked by the mango tree, and 
that they were concerned that the Buddha might face danger If He went that way. The 
Buddha did not say anything to them. 


(The viclous serpent at the Mango Tree Ferry, was, In 1s former life, a ferry man 
plying there. He quarrelled with some travellers and was killed in the fray. He 
swore vengeance on his attackers before his death and consequently he was reborn 
as a powerful serpent there. 


(Since the man had held a grudge against the local populace, when he was reborn 
as a powerful serpent, he exercised his powers 1n such a way that he would cause 
draugpht in the rainy season and heavy rains to fall in the wrong season. Crops 
failed and people resorted to proptfiating him every year. They also put up a shrine 
for him at the ferry poInt.) 
— Commentary on Aäguftara — 
The Buddha crossed the river at the Mango Tree Ferry with His company of bhikkhus, 
meaning fo put up for the night at that place. Cow-herds, goat-herds, cultivators and 
passers-by warned the Buddha three times against going that way but the Buddha, knowing 
well how to handle the situation, dịd not say anything. 


Then the Buddha, going by stages, arrived at Bhaddivatika village. The Venerable Sãgafa 
sfayed at the shrine dedicated to the serpent at the Mango Tree Ferry. He went Into the den 
where the serpent lived, placed a grass mat on the ground, sat with legs crossed, and with 
his body held erect, he entered Into /hãna. 


The serpent was very ansgry with the Iintruder and sent out hot fumes. The Venerable 
Sãgafa responded with fumes of greater power. The serpent got furious and sent out 
flames. But the Venerable Sãgata, who was entering into the jhãnic affainment of 
concentration on the element of heat, produced flames of greafter IntensIty. 


Then the serpent realized that he was up against someone who was more powerful than 
himself. He said: “Venerable Sĩr, I take refuge In your reverence.” The Venerable Sãgafa 
said: “You need not take refuge In me. Take refuge in the Buddha.” “Very well, Venerable 
SIr,” the serpent said. Hence, he became a disciple of the Buddha and was established In the 
Three Refuges, and became friendly to the local populace. Rains fell during proper season 
and bumper crops were harves(ed. (Commentary on Adguttara) After the Venerable Sãgata 
had tamed the serpent, he Joined the Buddha at Bhaddhivatika village. 


The Buddha's Visit to Kosambi 


After bringing Enlightenment to many deserving persons, the Buddha proceeded to 
Kosambi. The citizens of Kosambi had learnt about the conquest of Venerable Sãgata over 
the serpent, after a great battle. When the Buddha entered Kosambi, He was welcomed by 
the citizens. They also visited the Venerable Sãagata, made obeisance to him, and sifting In a 
suitable place, said him: “Venerable Sr, what sort of thing 1s a rare thing for your 
reverence? What sort of of thing would please your reverence? What sort of thing shall we 
prepare for your reverence?” Although Venerable Sagata did not say anything, bhikkhus of 
the Group of Six Intervened and said: “Lay supporters, there 1s a red beverage with the 
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colour of the pigeons feet and which 1s clear. That alcoholic drink 1s a rare thing for 
bhikkhus; 1t 1s delightful. So prepare that kind of beverage.” 


A Note on the Band of Six, ChabbaggT 


There were In Sãvatthi six friends who considered earning a living burdensome and 
preferred a life of ease as Đh/k&k›„s. They were (l&2) Panduka and Lohitaka, the 
twam; (3&4) Metiya and Bhumajaka, the twaim; and (5&6) Assaji and 
Punabbasuka, the twain. They sought 5hkkhu-elders of great authority, namely, the 
two Chief Disciples, as their preceptors whom they could look to im case of 
trouble. 


(After five years' standing in bhikkhuhood and having mastered the Fundamerntal 
Precepts for 5h/kkh„š (the Mãfikđ), they agreed among themselves to split up into 
three sub-proups to be sfationed at prosperous places. This was fo ensure a regular 
livelihood for themselves. 


(The first sub-group with (I) Panduka and (2) Lohitaka as leaders was, by 
agreement among the group of Six, assigned to Sãvatthi with these consideratlons: 
Savatthi was a city of 5.7 million houses resided by worthy families. It had 
suzerainty over the Provinces of Kasi and Kosala with eighty thousand villages, 
Panduka and Lohitaka were to set up monastic compounds at advantageous sifes atf 
Savatthi, where fruit trees of sorts were to be cultivated and gardens to attract lay 
supporters. These fruits and flowers should be presented regularly to lay supporfers 
who, thus befriended, would send therr boys to the monastery to be novitiated and 
then admitted Into the Order. In this way, a big following of Đh/kkhu puplls was to 
be raised by the two leaders. 


(Likewise, (3) Mettiya and (4) Bhũmajaka, the second subgroup was assigned to 
Rãjagaha with these considerations: RãJagaha was a city where 130 million people 
lived. It had suzerainty over the Provinces of Anga and Magadha, which were three 
hundred yø/anas wide, and had eighty thousand villages. Similarly, Mettiya and 
Bhumajaka were to set up monastic compounds at advantageous sites at Rajagaha, 
where Írulit free of sorts were to be cultivated and gardens to attract lay suppOrfers. 
By making gIfts of fruits and flowers, the people should be befriended. And they 
would send their boys to the monastery to be novifiated and then admitted Into the 
Order. In this way, a big following of 5h/k&h puplls was to be raised by the two 
leaders. 


(KTifagiri was a market town with a big area around 1t. Since 1t received rains during 
the rainy season as well as during the cold season, 1t produced three crops of paddy 
a year. There the third sub-group, headed by (5) Assail and (6) Punabbasuka should 
seftfle down. They were given the same assignments and obJectives as the previous 
leaders. 


(The six leaders carried out the above plan with some success. Each of the three 
sub-groups were able to raise five hundred (or more) Đ/k&khu pupils, making a 
total of over fifteen hundred 5//k&h„ pupIls in their fold, who were known as the 
sect of “the group of six bhikkhus`. 


(Of the six leaders of the sect, Panduka and Lohitaka with their five hundred pupils 
were of good morality. They used to accompany the Buddha on his tours. Although 
they might commit fresh infringement of the 5hikkh precepts, they would do so 
because there was no specific ban on that particular action. If the precept clearly 
prohibited something, they diịd not Infringe 1t. The other four leaders of the sect 
and their people did not care about the precepts.) 

— Commentary on the Nikãya Book Two — 


The citizens of Kosambi were simple folks. They took the advice of the bhikkhus of the 
Band of Six in all sincertty. They made a clear red brew, like the colour of the pIigeons 
feet, and hence called Kapotika. As Venerable Sãgata passed theIr door, each house offered 
the rare drink to the him. At that time there was no Vinaya rule prohibiting Đhikkhus from 
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taking liquor. The Venerable Sagata did not consider 1t Improper to drink 1t. He obliged hịs 
donors by drinking a litle of the brew at each house. When he left the city, he collapsed at 
the city door. 

As the Buddha was leaving the city in the company of Đ//k&hus, He saw the Venerable 
Sagatfa lying on the ground. He had him carried to the monastery, where the other Đh/kkhs 
laid him with his head turned towards the Buddha. But the Venerable, who was Intoxicated 
with liquor, turned himself such that his feet were towards the Buddha. Then the Buddha 
addressed the Đh/k&kJs thus: 

Buddha:  “ð¡k&khus, Sagata usually had respect and deference for Me, did he not?” 

Bhikkhus: “He did, Venerable Sr.” 

Buddha: “Now, does Sãgata show any respect and deference for me?” 

Bhikkhus: “No, Venerable Sir.” 


Buddha:  “ð¡kkhus, Sagata had vanquished the serpent at the Mango Tree ferry, did he 


not?” 
Bhikkhus: “Yes, he did, Venerable Sir.” 
Buddha: “In his present state, would Sagata be able to vanquish the serpent?” 
Bhikkhus: “No, Venerable Sir.” 
Buddha:  “ðU¡⁄khus, by taking liquor one ¡1s rendered senseless through Intoxication, 


would 1t be proper for one to take liquor?” 
Bhikkhus: “No, Venerable Sir.” 


The Buddha continued: “ÖÖkk+„s, taking alcoholic drinks Is Improper, wWrong, 
unwarranted, unbecoming for a 5/k&„, and yet Bhikkhu Sãgata, possessed of the five 
supernormal powers, took 1t. Why did he do 12 Bhikkhs, thís 1s an act which does not lend 
1(self fo reverence by those who do not already have reverence for a Đhikkhu....” After 
denouncing the act, the Buddha declared that any 5h/kkh„ who takes alcoholic drink 1s 
liable to incur a Pãc¡fiya breach of the Precepts. 

— Extract from the Vinaya Pitaka, Pacittiya Division, Surapana Sikkhapada — 


Atfainment of Arahatship 


Ớn the next day, Venerable Sãgata recovered his senses and repented his mistake. À sense 
of shame and dread overcame him. After admitting this fault to the Buddha and making 
obeisance, he had a deep emotional awakening. And with diligence in the development of 
Insight, he soon attained arahatship. 


(c) Etadagga Title achieved 
On one occasion, when the Buddha held a congregation of Đh/kkh„š at the Jetavana 
monastery, He declared: 
“EKtadageam bhikkhave mama sãvakãanam bPhiKkhinam tejodhaftu- 
kusalanam yadidam Sägato. ” 


“BhiRkhus, among My bhikkhu-disciples who are adept at dwelling ím the 
Jhãnmic aftainment of concentration on the element of heat, Bhikkhu Sãgafa 1s 
the foremost (efadagga).” 


(40) RADHA MAHATHERA 
(a) Aspiration expressed in The Past 


(In describing the past aspiration of the Venerable Radha, we draw from the 
Commentary on the Theragathã as it is more informative than the Commenfary on 
the Añguttara.) 


The future Radha was born 1nto a worthy family 1n the city of Hamsavati, during the time 
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of Buddha Padumuttara. When he came of age, he visited the Buddhas monastery and, 
after making obeisance to the Buddha, sat in a sutfable place. While siting there, he 
witnessed the Buddha honour a ÖÖ¿k&kJ as the foremost ¡in the field of illuminating the 
Doctrine to his audience. As such, he had a great desire to be honoured with the same 
recogmition by some future Buddhas. He made exceptional offerings to the Buddha and, 
thereafter, he aspired to that honour. The Buddha predicted that his aspiratlon would be 
fulfilled. 


Life as A Clansman in Buddha VipassT's Time 


The future Radha, after aspiring to the semior discipleship at the time of Buddha 
Padumuttara, and after many more existences of meriforious deeds, he was reborn as a 
worthy man again during the time of Buddha Vipassr When he came of age, he met 
Buddha Vipassr who was going on the alms-round. He had an Intense devotion to the 
Buddha and offered Him a mango of a very delicious type. 


(b) Ascetic Life adopted in His Einal Existence 


Future Radha was reborn in the deva-world because of that meritorious deed. After the 
deva existence, he was reborn only in the deva-world and the human world, where he 
engaged himself in further deeds of merit. During the time of Buddha Gotama, he was 
reborn as a brahmin youth by the name of Radha, in the city of RãaJagaha. He married and 
when he became old, he did not enjJoy the usual care by his wife. Wishing to become a 
bhikkhu, he went to the monastery but his requests for admission Into the Order were 
refused by all the b7/kkhs because they were not Interested in having an aged pupil who 
would not be able to serve them personally. 


Radha the brahmin, already decrepit due to old age, looked even more aged because of 
his frustratlons In being refused repeatedly to be admifted Iinto the Order. He was a 
sorrowful sight as he was being reduced to a mere skeleton, completely worn out, pale like 
a withered leaf with veins running over his whole body, like netting. One day, he went to 
the Buddha and after an exchange of courteous greetings, sat in a suitable place. The 
Buddha saw that the old brahmin had sufficient merit to gain Path-Knowledge. And to sftart 
a đialogue, the Buddha asked: “Brahmin, are you being taken good care of by your wIfe 
and children?” The old brahmin replied: “O Gotama, I am far from being taken care of by 
my wife and children. In fact, they have been treating me as a tofal stranger because I am 
too old to be of any use to them.” “Brahmin, In that case, had you not better take up 
bhikkhuhood?” 


'Venerable Sãriputta's Sense of Gratitude 


“O Gotama, who would let me get admitted as a Đj/k&kh„? There 1s no Đhikkhu who 1S 
willing to be my preceptor due to my old age.” The Buddha then asked the bh/kkhus why 
the old brahmin looked so haggard and wasted. The 5//kkh„š answered that he looked so 
desperate and forlorn because he could not find a preceptor. “ðik&kJus, 1s there any 
bhikkhu who, 1s 1n some way, obligated to this brahmin?” 


Thereupon, the Venerable Sariputta said: “Venerable Srr, I remember a good turn done to 
me by this brahmin.” “What was that?” asked the Buddha. “Venerable Sir, when I went on 
the alms-round In RãJagaha, he had offered me a spoonful of cooked rice. I remember that 
good turn done to me.” “Very good, Sãriputfa, very good. Virtuous persons do not forget a 
good turn done to them, and they feel obliged to repay the debt of gratitude. In that case, 
Sãriputfa, see that the brahmm 1s novifiated and then admitted into the Order.” 


“Venerable Sir, by which mode of admission may I admit him?” The Buddha gave a 
discourse concerning the quesfion of the Venerable Sariputta and declared thus: “hikkhus, 
from now on, the mode of admitting a person into full bhikkhuhood by getting hím 
established In the Three Refuges 1s to he discontinued. Henceforth, a novice should be 
admitted by a congregation, after a formal proposal for three times and, 1f there be no 
obJection, then the novice shall be admitted.” This was the first Iinstance of the new mode 
of admission called ñaff cafuffha procedure. 
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(Points to note: The Buddha attained Perfect Self-Enlightenment on the full-moon 
day in Vesakha, 103 of the Great Era. He passed his first vssz In the Deer Park. 
At the end of that vassz, He sent the first sixty of His 5h/k&h„-discIples, all 
arahaís, to the four corners of the land to propagate the Doctrine. He admitted Into 
the Order new Đh/kkhus, first as novices, and then as full b/k&„s, sponsored by 
these sIxty arahais, by getting them established in the Three Refuges. The Buddha 
Himself adopted the same mode. Later, considering the great distances the new 
entrants had to travel to the Buddha's monastery, admissions by this mode were 
allowed by the Buddha, at places of their joining the Order. 


(On the full-moon day in Phussa of the same year, the Buddha went to reside at 
Rãjagaha. A fortnight later, the two Chief Disciples together with ther pupils 
became Đj/kkh„s. On the seventh day of their bhikkhuhood, the Venerable Maha 
Moggallana became an zrahaí. On the fifteenth day (n Magha), the Venerable 
Sãriputta became an zrzhaí. The Brahmin Radha's admission Into the Order took 
place during the month falling between the full moon day in Magha and the full 
moon day in Phagguna. 


The Venerable Sãriputta had known that when the Buddha lived in the Deer Park at 
Migadaya forest, admission as novices and as full b5/kkh„s was done by getting the 
incumbent established In the Three Refuges. And yet why did he ask about the 
mode of admission 1n this case? 


The answer 1s: the Venerable Sãriputta, as a constant companion to the Buddha, 
knew the Buddha's wishes, as was the usual competency of those companions. As a 
matter of fact, he was the most competent among those close companions. He had 
hindsight that the Buddha was thinking of 1nstituting a stricter mode of admission 
than the simple mode of getting the incumbent established in the Three Refuges. 
Since the Buddha's residence at RaJagaha, the number of araha/s had also grown to 
more than twenty thousand. The remarkable acuteness of the Venerable Sãriputta's 
unđerstanding of the Buddha's mind was revealed on one occasion foo. lí was in 
connection with Rahula, the Buddha's son. In 103 of the Great Era, at the close of 
the year, the Buddha travelled to His native place, the city of Kapllavatthu. The 
Journey took two months. Ôn the seventh day, after arrival in that city, His son, 
Rahula, (aged seven) demanded his Inheritance. The Buddha gave him (the most 
worthy) Inheritance by saying to the Venerable Sãariputta to admit Rahula as a 
novice. On that occasion, the Venerable Sãriputta, knowing well that novitiation 
was done by making the incumbent established in the Three Refuges, asked the 
Buddha: “Venerable Sir, by what mode shall I admit Prince Rahula as a novice?” 


The earlier practice adopted at the Deer Park was to ø1ve admission fo novices as 
well as to full bh/kkhus by getting them esfablished m the Three Refuges. But in 
the later case of Radha, the admission Iinto bhikkhuhood was done by a 
congregation of the Sangha making formal proposal for admission by the Preceptor 
thrice and then 1f the Sangha agreed (by remaining silenf) admission was effected. 
But, im the case of novifiation, the Venerable Sariputta fathomed the Buddha's 
1ntention that novitiation should be done either by getting the incumbent established 
1n the Three Refuges or by formal congregation. Otherwise, the Sangha might be 
under the Iimpression that novitiation would be valid only by congregation. 
Therefore, to get the express consent from the Buddha to perform novifiation by 
getting Rahula established in the Three Refuges, the Venerable Sãriputta put that 
quesfion to the Buddha.) 
— Commentary on the Vinaya Mahavagga — 


Radhas Ascetic Life and Attainment of Arahatship 


The Venerable Sãriputta, respectfully complying with the orders of the Buddha, acted as 
preceptor 1n the formal congregation which admitted Brahmin Radha into the Order. He 
knew that the Buddha had a high regard for the Brahmin and so after the admission, he 
looked after the personal welfare of the aged bhikkhu. 
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He took Venerable Radha to a forest abode. A bJikkhu, who 1s Junior im bñ/kkhu standing, 
has little privileges In the matter of the four requisites. The Venerable Sãriputta, who was a 
semor ð¿kkh„, enjoyed priorlfy In receiving these requisites but he shared them with 
Venerable Radha, while he himself lived on the daily alms-food. Thus, being shared 
monastic dwelling and food by his Preceptor, the Venerable Sãariputta, Venerable Radha 
recovered physically Into a healthy state. Then taking Instructions in the practice of the 
Noble Path from his Preceptor, he worked with diligence and soon affained arahatshIp. 


Almacitta Jataka 
Then the Venerable Sãariputta took Venerable Radha to pay homage to the Buddha. 
Although the Buddha knew how Venerable Radha was doing, He asked the Venerable 
Sãriputfa: “Sãriputta, I had given Bhikkhu Radha to your care. How 1s Radha doing? Is he 
happy in bhikkhuhood?” The Venerable Sãriputta replied: “Venerable Sir, IÝ one were to 


pomt to a Đh/kkh„ who finds full satisfaction In the Teaching, one has only to point to a 
bhikkhu of Radhas type.” 


Then there became common among Đjjkkh„s with words of praise concerning the 
Venerable Sãriputta, they were sayIng: “Friends, Sãriputta has a strong sense of grafitude 
and 1s also apt to repay the debt of gratitude he owes to others.” When the Buddha heard 
these words, he said to the bj/kkhus: “Bhikkhus, 1t 1S not sụch preat a wonder that SãrIputfa, 
1n his last existence, should remember his debt of gratitude and repay 1t. Even In his long 
past, when he was a mere animail, he had this sense of gratitude.” The bjkkh„s then 
requested the Buddha to relate to them the past story concerning the Venerable Sãriputta. 
The Buddha related to them the Alinacitta Jataka (Duka Nipata). 


*Bhikkhus, in the past, there lived, at the foot of a hill, five hundred carpenters who used 
to fell trees In the forest. They would cut them to suitable sizes and then float down the 
lumbers downstream, 1n rafts. At one time, an elephant was wounded in the forest by a 
plece of heavy bough which 1t tore off from the tree. The pointed piece of wood plerced 1fs 
foot so severely that it was rendered immobile. 


After two or three days, the wounded elephant noticed that there were a big group of men 
passing 1fs way everyday, and hoped that they might be able to help 1t. It followed the men. 
When the men saw 1t following them, they were friphtened and ran away. The elephant 
then địd not follow them but stopped. When the carpenters stopped running, the elephant 
drew near them again. 


The head of the carpenters, being wise, pondered on the behaviour of the elephant: “ “Phis 
elephant comes to us as we do not move on, but síops when we run away from 1t. There 
must be some reason.” Then the men went up the trees and observed the movements of the 
elephant. The elephant went near them and, after showing them the wound at 1ts foot, lay 
down. The carpenters understood the elephanfs behaviour then: 1t was critically wounded 
and was seeking help. They went to the elephant and Inspected the wound. Then they cut 
the end of the big wooden spike piercing the elephanfs foot Iinto a neat øroove, tfied a 
strong rope around the groove, and pulled the spike out. They washed the wound with 
herbs, applied medicinal preparations to their best of ability and then dressed the wound. 
Soon the wound healed and the elephant was well. 


Deeply grateful to 1ts healers, the elephant thought about repaying the debt of gratitude. li 
went back to 1ts den and brought back a young calf which was white all over. This was a 
most auspicious kind of white elephant called Œandha specles. The carpenters were very 
glad to see the elephant returned with a calf. The elephant was not merely showing them 
the noble calf but it meant to make a gIft of 1t to the benefactors. To make 1fs Intention 
clear, 1t left the place alone. 


The calf followed 1t but the father elephant gave a signal sound to the calf to go back to 
the men. The calf obeyed. The men then said to the calf: “O dear boy, we have no use with 
you. Just go back to your father.” The calf went back but the father would not take him 
back. For three times, the carpenters sent him back, only to be refused by the father. So 
they were obliged to keep 1t. The five hundred carpenters each gave a handful of cooked 
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rice to the calf which was sufficient nourishment for 1t. Ít would help them by piling up the 
cutf-up logs, ready to be rafted. 


(The Commentary on the Adguttara relates the story up to this point only, to show 
the sense of graftitude of the Venerable Sariputta when he was an elephant. We now 
continue the story as described ¡n the Jataka.) 


(Continuation of the Alinacitta Jataka:) From that time on, the white elephant calf became 
part of the team of carpenters. Obeying theIr commands, he assisted them 1n all their tasks. 
The carpenters fed him with their share of cooked rice. At the close of the day 's work, the 
men and the calf went Into the river to bathe and play together. 


There 1s a noteworthy thíng about noble elephants or noble horses or noble 
humans: they never defecafe or urinate in the water, but øo up to dry ground for 
the purpose. 


One day, great torrent came down from up-stream from Bãränasi. In that current, there 
floated down a plece of dried dung excreted by the white calf, and was caught in a bush at 
the public washing place in Baranasl. The tenders of the royal elephants brought to the 
river five hundred elephants to be washed. These elephants smffed around, got the smell of 
the dung of the white elephant and panicked. They dared not enter the water but tried to 
run away with raised tails. The elephant tenders reported the strange behaviour of the 
elephants to the physiclans in charge of elephants. They knew that there must be something 
1n the water that caused the panic of the King's elephants. A close search was made and 
they đdiscovered the piece of dung in the bush. Thus, the reason for the fright of the five 
hundred elephants was ascertained. A bịg Jar was filled with water and in 1t the white 
elephanfs dung was made to dissolve. The five hundred elephants were then washed in that 
solution which had a pleasant odour. Then only the elephants would enter the water. 


The elephant physiclans reported their experlence to the King and strongly suggested to 
him that the noble white elephant should be searched for. The King led the expedition in a 
bịg flotilla up the stream until they reached the working place of the carpenters, at the foot 
of the hill. The white elephant calf was then bathing in the river. He heard the sound of the 
royal drums and ran to 1ts masfers, the carpenters, who welcomed the King. “Great King,” 
they said, “you do not need to come up personally to obtain timber. You could send 
someone for that.” The King answered: “Friends, we do not come here for timber. We 
have come to take this white elephant calf that 1s in your possession.” ““Then, O King, take 
1t by all means.” 


The young calf, however, was not willing to leave 1ts masfters, and did not budge from 
where It was standing. The elephant physiclans were consulted. They explained to the King 
that the young calf would like to see 1fs masters fully compensated for 1s upkeep. The 
King then ordered that a hundred thousand coins of silver be placed at each of the six parts 
of the body of the calf, 1.e. at the four feet, at the trunk and at the tail. Still the calf would 
not budge. It wanted the King to give personal presents (as well). When every man In the 
party of carpenfers, and theIr wives were given a plece of clothing and playthings for their 
children, who were his playmates, 1t then agreed to go with the King. It cast long parting 
looks at the men, their wives and children as it went along with the King. 


The calf was escorted to the city which 1t was made to go round clockwise thrice in pomp 
and ceremony, the whole of the city and the elephant-yard were decorated. He was then 
housed at the elephant-yard, fitted with the paraphernalia of a royal mount. Then 1t was 
anoinfed as the King s personal associate, as well as the royal mount. Ït was assigned half 
of the royal esfate, with every aspect of regal status. From the day of Its arrival, BaranasI 
acqurred the dominance of the whole Jambudipa. 

After some time, the future Buddha was conceived in the womb of the Chief Queen of 
Baranasi. When the gesfation period was due the King died. The news of the King's demise 
was not revealed to the white elephant for fear that 1t might suffer broken-heart. 

However, the news could not be kept secret for long. For when news of the King's death 
became known to the neighbouring province of Kosala, the King of Kosala besieged 
Baranasi. The citizens of Bãranasi sent an envoy to the Kosalan King with the message 
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which purported to say: “Our Queen 1s due to give bírth to a child seven days hence, 
according to persons adept at reading peoples appearance. If the Queen gives bírth to a 
son, we shall wage war. Meantime, would the Kosalan King hold his peace Just for seven 
days?” The Kosalan King agreed. 


The Queen gave birth to a son on the seventh day. The birth of the child was marked by 
the citlzens of Baranasi being In cheerful spirits, hence the boy was named Prince 
Alimacitta, (meaning “Prince who brings good cheer`). 


The war sfarted, as mutually agreed, on the day of the birth of the Prince. The warrlors of 
Baranasi, lacking a general on the field, fought bravely yet their morale was running low. 
The ministers confided with the Queen that to avert defeat, the whife elephant should be 
told of the death of the King, and the plight of a kingless city under siege by the Kosalan 
King. The Queen agreed. Then fitting the royal mnfant In regalia, pÏlacing 1t on a plece of 
white cloth, she carried 1t to the elephant-yard accompanied by her mimisfers and put down 
the child near the foot of the white elephant. She said: “O Great White Elephant, we have 
kept the news of the King's death from you because we feared you mipht suffer broken- 
heart. Here 1s the Prince, the son of your deceased friend, the King. Now our city 1s under 
siese by the Kosalan King, your little child, the Prince, 1s in danger. The people defending 
the city are 1n low spirits. You may now destroy the child, or save him and his throne from 
the Invaders. 


Thereupon the white elephant fondled the baby with his trunk, took 1t up, and placing 1t 
on his head, wailed bifterly. Then he put down the baby and placed 1t in the arms of the 
Queen. Making a signal, sound of his readiness for action, meaning: “I will capture the 
Kosalan King alive”, it went out of the elephant yard. The ministers then fitted the white 
elephant with chain-mail and, opening the city gate, led 1t out, surrounded by them. After 
getting out of the city, the white elephant gave out a shrill sound like that of the crane, ran 
throuegh the besieging forces and, taking the Kosalan King by his haïr knot, put him at the 
feet of the Princeling Alinacitta. Friphtening off the enemy troops who threatened to harm 
the Princeling, 1t seemed to say to the Kosalan King: “From now on, Kosalan King, be 
mindful. Do not take the Princeling as someone to trifle with.” The Kosalan King was thus 
properly subdued. 


From that time on, the suzerainty of the entire Jambudipa became secure In the hands of 
Prince Alinacitta. No rival king dared challenge the authority of the Prince. When the 
Prince, the Bodhisatta, was aged seven, he was anointed King Alinacitta. He ruled 
riphteously and at the end of his life span, he was reborn In the deva realm. 


(The Alinacitta Jataka was originally related by the Buddha In connection with a 
certan Đ/kkhu who was faltering In the observance of the Noble Practice. At 
another time, In connection with the sense of gratitude shown by the Venerable 
Sãripuffa in the case of the Venerable Radha, this episode was partially related — 
up to the noble tusker giving up 1ts white elephant calf to 1ts benefactors.) 


After discoursing on the story that had taken place In the past, the Buddha, In the present 
confext, uftered these twO Verses: 


()_ AHnacitam nissaya, pahatthä mahãfT cami; 
Kosalam senasantuttham, jivaggahaăắ agahayi. 


(Bhikkhus,) dependent on Prince Alinacitta, the Bodhisatta, the big army of 
Baranasi had captured alive, (through the might of the royal white elephant), 
the Kosalan King who was unsatisfied with his own domain. 


(2) Evam nissãya sampamno, bhikkhu ãraddhaviriyo; 
Bhãvayam kusalam dhammam,; yogakkhemassa paftiyä; 
Pãpune anupubbena, sabbasarnyojanakkhayam. 


Similarly, with the good fortune in having the virtuous ones, such as the 
Buddha and the arjas, as friends, a bikkh„ who puts forth earnest effort 
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may cultivate the Good Doctrimne (ie. the Thirty-seven constituents of 
Enlightenment and attain arahatship which 1s characterized by the extinction 
of all fetters, and by gradual stages reach the end of the four bonds (.e. 
Nibbana). 

After ending the discourse with the attainment of the Deathless as 1s highest obJective, 
the Buddha continued to show the Four Ariya Truths. At the end of which, the faltering 
bhikkhu attaned Path-Knowledge. The Jataka story ended with the usual identification of 
the personalities involved, namely, the Chief Queen, the Bodhisattas mother was Queen 
Maya In the present existence; the King of Bãranasi, King Suddhodãna; the royal white 
elephant, the faltering Đh/kkh„; the noble tusker, father of the white calf, the Venerable 
Sãriputfa; the Kosalan King, the Venerable Maha Moggallana; Prince Almacitta, the 
Buddha. This 1s the Alinacitfa Jataka in the Duka Nipäta. 


The Buddha related the Jataka story in connection with the Venerable SãrIputfa's sense of 
gratitude, how 1n the past existence he repaid his debt of grattude. As regards the 
Venerable Radha, the Buddha had made 46 discourses in four vaøgas In connectlon with 
him. Refer to 2-Radha Samyutta, Khandha Vagga Samyutta, Sarnyutta Nikaya. 


Further, when the Venerable Sãriputta took Venerable Radha before the Buddha after 
Radhas attainment of arahatship, both of them kneeling before the Buddha, the Buddha 
asked Sãariputta: “Sãriputta, does your close pupil Radha take kindly to your admonition?” 
The Venerable Sãriputta replied: “Venerable Sir, Bhikkhu Radha 1s very amenable to 
admonition. Whenever a fault of his 1s pointed out, he does not show the slightest 
resentment.” “Sãriputta, how many amenable pupils like Radha would you be prepared to 
accept?” “Venerable Sĩir, If Ï am to receive pupils as amenable as Bhikkhu Radha, I would 
accept as many as they might come to me.” 


Then, after relating the past story of Venerable Sãriputta, as described In the 4Ï7mnaciffa 
Jãfaka, how, even as an animal, the Venerable Sariputta had shown his sense of gratitude, 
which was the subJect-matter of fellow-bjkkhs” remarks, the Buddha extolled the virtues 
of the Venerable Radha thus: “B/kkh„s, a bhikkhu should be amenable to admonition like 
Bhikkhu Radha. When the teacher poinfs out a fault of the pupil, the latter should not show 
resentment but should take 1t as If rich treasures were revealed to him.” In this connection, 
the Buddha uttered this verse: 


Nidhinam va pavaffãram, 
yam passe vajJjadassinam. 
Niggayhavadim medhavim, 
tãdisam panditamn bhaje. 
Tadisamn bhaqjamãnassa, 
seyyo hofi na pDãpÙy0. 


(Bhikkhus,) 1Ÿ you should meet with a man of wisdom who poinfs out faults 
and reproves you, you should associate with such a wise person as someone 
who reveals to you hidden treasures. It will be to the advanfage, and not the 
disadvantage, of one who seeks the company of such a wise man. 


— Dhammapada, v. 76 — 
By the end of the discourse, many hearers affained Path-Knowledge at various levels. 


(c) Etadagsa Tifle achieved 


On one occasion, when the Buddha named foremost Đji⁄&hs, He declared: 


“Etadaggam bhikkhave mama sãvakãnam bhikkhinam patibhaãneyyakanam 
yadidam Radho. ” 


“Bhikkhus, among My bhikkhu-disciples who 1nspre Me to amplify My 
discourses, Bhikkhu Radha 1s the foremost (c/2zdagga).” 


(The Venerable Radhas perspicacity and deep conviction in the Doctrine was a 
source of 1nspiration to the Buddha to amplify His discourses. (This fact may be 
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gathered from Radha Sarnyutta, particularly the six last suttas In the Ƒrsí fagga, 
and the whole of the Ƒowzríh Vagga). The term pafibhãneyyaka has been defined as: 
Patibhanam janenffti paiibhaneyyaka, — those disciples who cause to arouse the 
Buddha's facility 1n discoursing.) 


(41) MOGHARAJA MAHATHERA 


(The story of the Venerable Mogharaja 1s gleaned from the Commenftary on the 
Anguttara Nikãya and the Commentary on the Pãrayana vagga of the Sutta Nipãta.) 


(a) Aspiration expressed in The Past 


The future MogharaJa was born Into a worthy family in the city of HamsavatI, during the 
time of Buddha Padumuttara. On one occasion, while he was listening to a sermon by the 
Buddha, he witnessed a bhikkhwu being declared by Him as the foremost Đh/kk among His 
disciples who wear robes that were Iinferlor 1n three ways, namely, of Inferior rag material, 
of Inferior thread, and of Inferior dye. The future Mogharäja had a strong desire to be 
acknowledged likewise as a foremost Đ/kkhu 1n some future time. He made extraordinary 
offerings to the Buddha and expressed this aspiration before Him. The Buddha predicted 
that the aspiration would be fulfilled. 


Life as Minister to King Katthavahana 


The future Mogharaja spent a meriforious life and passed away Into the realm of devas 
and then In the realm of humans and devas. Prior to the appearance of Buddha Kassapa he 
was reborn 1n the city of Katthavahana, into a noble family. When he was of correct age, 
he became a courtier at King Katthavahana's court and later was appointed as a minister. 


We shall now relate the story of King Katthavahana, the details of which are found 1n the 
Commentary on the Sutta NÑipata, Book Two. Before the advent of Buddha Kassapa, there 
was an accomplished carpenter, a native of Baranasi, whose carpentry skill was unrivalled. 
He had sixteen senior pupIls, each of whom had one thousand apprentices. Thus, together 
with this Master Carpenter, there were 16,017 carpenters, who made living in Bãranasi. 
They would go to the forest and gather various kinds of timber to make various kinds of 
articles and high class furniture, which were fit for royalty and nobility 1n the city. They 
brought theIr wares to BaranasI in a raft. When the King wanted to have palaces buIlt, 
ranging from a single-ftered mansion to a seven-fiered mansion, they dịid 1t to the 
safisfaction and delight of the King. They also built other structures for other people. 


Construction of A Flying Machine 


The master craftsman conceived an idea one day: “It would be too hard for me to live on 
my carpenfter s trade in my old age; (I must do something).” He ordered his pupils to gather 
specles of lipht wood with which he bullt a flying machine resembling the garula bird. 
After assembling the machinery 1n 1t, he started the “engine` which made the contraption 
fly In the arr like at bírd. He flew In 1t to the forest where his men were working and 
descended there. 


He said to his pupils: “Boys, let us build flying machines like thịs and with our superIor 
power, we can rule the Jambudipa. Now, copy this flying machine. We must escape from 
the drudgery of our carpenters: existence.” The pupils successfully built similar flying 
machines and reported 1t to the master. “Now, which city shall we conquer?”asked the 
master. “Let us conquer Baranasi, Master,” they suggested. “That would not do, boys. We 
are known as carpenters in Bãranasi. Even IŸ we were fo conquer and rule 1t, everybody 
will know our origin as carpenters. The JambudITpa 1s a vast place. Let us find our fortune 
elsewhere,” thus advised the master. The pupils agreed. 


Ascension to The Throne as Katthavahana 


The carpenter guild of 16,017 members had each of their families put aboard a “flying 
machine", and wielding arms, flew In the direction of the Himalayas. They entered a city, 
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ørouped together in the royal palace and dethroned the king. They then anointed the master 
craftsman as king. Because he was the inventor of the “flying machine” made of wood, he 
came to be known as King Katthavahana (“one who rode on a vehicle made of wood'). 
Based on this personal name of the King, the city and the country also acquired the same 
name. An hetr-apparent and a council of sixteen ministers were appointed. The King and 
all these top leaders of the country conducted themselves with righteousness. The King 
extended necessary assistance to the people according to the principle of four means of 
help, with the result that the people were happy and prosperous and had few dangers and 
hazards. Everybody spoke 1n praise of the King and his staff who were loved, respected 
and relied upon. 


FEriendship with King of Baranasĩ 


One day, a group of merchants from Baranasr went to Katthavahana with therr 
merchandise. When they were given audience by King Katthavahana, the King asked them 
where they lived. Being told that they lived in Bãaranasi, the King said to them: 


“O men, I would like to be on cordial relationship with the King of Baranasi. Would you 
render your service to that end?” The merchants gladly undertook to help. During thelr stay 
in Katthavahana, the King provided them with all their needs and at the time of their 
departure, they were again reminded courteously to help promote friendship between the 
fWO CIfles. 


When the merchants arrived at Baranasi, they conveyed to their King the message of the 
King of Katthavahana. The King was delighted. He made public announcement by the beat 
of the drum that merchants of Katthavahana, who were selling their goods in Baranasi, 
would be exempt from taxes. Thus, the two Kings, who had never met, were already in 
bonds of friendship. The King of Katthavahana reciprocated by proclaiming that merchants 
of Baranasĩ, who were doing business 1n his city, would also be exempt from taxes. He also 
1ssued standing orders that merchants of Baranasĩ would be provided with all ther needs 
out Of the King 's coffers. 


The King of BaranasI then sent a message to the King of Katthavahana to the effect that 
1f there should occur within the domains of Katthavahana something noteworthy, whether 
seen or heard, would King Katthavahana see to 1t that that event be seen or heard by the 
King of Baranasĩ? The King of Katthavahana also sent to the King of BaranasI a similar 
1nessage. 


Exchange of GIÍts 


One day the King of Katthavahana obtained a certain fabric of most rare quality which 
was not only extra-fine but had a sheen that dazzled like the rising sun. He remembered the 
message received from the King of Baranasi and thought 1t fit to send this extraordinary 
fabric to BaranasI. He had eight caskets of 1vory carved out for him, in each he put a plece 
Of the fabric. Outside the 1vory caskets, he had a lac ball embalming each casket. The eight 
lac balls were placed in a wooden box which was wrapped In very fine fabric. Ôn 1t was 
wriften the inscription: “[o be presented to the King of Bãranasl.” An accompanying 
message suggested that the King of BaranasI open this gift himself on the palace grounds 
where all the ministers should be present. 


The royal delegation from the court of Katthavahana presented the gifít box and the 
message to the King of Bãaranasi who caused a meeting of the minisfers at the courtyard. 
He opened the box in their presence. On finding Just eipht balls of lac, he was 
disappointed, thinking that the King of Katthavahana had played a practical Joke on him. 
He struck one of the lac balls hard against the throne which he was sifting on and to his 
amazement when the lac broke open and the Iivory casket and 1ts lid came apart. Inside, the 
King saw the fine fabric. The seven other lac balls yielded similar ivory caskets with the 
fabric Iinside. Each piece of fabric measured l6 cubits by § cubits. When these fabrIcs were 
unfolded, they presented a most spectacular scene as though the entire courtyard were 
ølimmering In the sun. 


The onlookers snapped their fingers In amazement and some threw up their head-gear 
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1nto the air in Joy, saying: “King Katthavahana, the unseen friend of our King, has sent 
such a marvellous gift! Truly that King 1s a worthy friend of our King.” 


Gift from Baranasĩ 


The King of BaranasI sent for valuers and referred the fine fabrics to them for their 
appraisal. The valuers were at a loss to name a value for them. Then the King thought to 
himself: “My good friend, the King of Katthavahana has sent me a priceless gift. À return 
gIft should be somehow superior to the gift received. What should that gift be?” 


lt was the trmne when Buddha Kassapa had appeared In the three worlds and was residing 
at Baranasi. The King considered that there 1s nothing as adorable as the Triple Gem. “1l 
should send the news of the appearance of the Buddha to King Katthavahana. That would 
make the most appropriate return gIft.” 


So he had the following stanza consisting six lines inscribed with vermilion on gold plate: 


Buddho loke samuppanno, hitãya sabbapaninam. 
Dhammo loke samuppamno, sukhãya sabbapainam. 
Samgho loke samuppanno, puñfñakkhettam anuftaram. 


(O Friend Katthavahana,) for the welfare of all living beings, the AlH- 
Knowing Buddha has appeared 1n our world, like the rising of the sun at the 
Udaya Mountain in the east. 


For the happiness of all living beings, the Dhamma (comprising the four 
magsas, four phalas, Nibbana and the Doctrine) has appeared In our world 
like the rising of the sun in the Udaya mountain 1n the east. 


The Sangha, the incomparable fertile field for all to sow seeds of merit, has 
appeared in our world, like the rising of the sun at the Udaya mountann In the 
east. 


Besides these lines, the King had an Inscription confaining the practice of the Dhamma, 
beginnng from getting established In morality for a ðhik&hu, progressively towards 
attanment of. arahaffa-phala. The above gold plate was: (l) first put Inside a casket 
wroupht with the seven kinds of gems; (2) then the jewel casket was placed inside a casket 
of emerald; (3) then the emerald casket was placed inside a casket of cat”s-eye gem; (4) the 
caft”s-eye casket was then placed Inside a casket of red ruby; (5) the ruby casket was then 
placed Inside a gold casket; (6) the gold casket was then placed inside a silver casket; (7) 
the silver casket was then placed inside an 1vory casket and (8) the 1vory casket was then 
placed Iinside a casket of scented musk wood. This casket was put inside a box, wrapped 
with fine fabric and on 1t the royal seal was affixed. 


This giít was sent to Katthavahana in sfate. A noble tucker in musk was fited with 
golden ornaments, covered with gold lace, and a golden flag flew on his maJestic body. Ôn 
1š back, they secured a raised platform, on which the giít box was placed. A white 
umbrella was hoisted above 1t. Ít was sent off after performing acts of honour with flowers 
and scents, dancing and music. The King himself headed the group of royal escorts In 
sending 1t off up to the border of Kasi Country, the King's domain. Moreover, the King of 
Baranasĩ sent presents with his messages to other rulers of neighbouring sfates on the route, 
requiring them to pay homage to the special return gift of his. All those rulers complied 
øladly tiII the carrier tusker reached the border of Katthavahana. 


King Katthavahana went out to some distance to welcome the return gIft; paying homage 
to 1t. The gift was opened In the courtyard before the people. After removing the thin cloth 
wrapper and opening the box, a scented hard-wood casket was found. Inside 1t, the eight 
caskets were opened, one after the other In turn till the gold plate Informing the appearance 
of the Triple Gem was revealed. ““[his 1s the rarest gift that one comes by only over an 
1mmense period of time. My good friend, the King of Baranasi, has been very thoughtful in 
sending this news to me together with an outline on the practice of the Dhamma.” thus 
reflected King Katthavahana joyfully. ““Phe appearance of the Buddha, never heard of 
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before, has taken place. It were well 1f I should go and see the Buddha and learn his 
Doctrine,” he mooted. He consulted the idea with his ministers who advised him to stay 
awhile In the city during which they would go and inqurre. 


Ministers' Mission 


The sixteen ministers, together with a thousand followers each, said to the King: “Great 
King, 1f the Buddha has actually appeared In the world, there 1s no likelihood of our seeing 
you again (at your palace) 1.e. we are all going to become bjjkkhws. If the Buddha has not 
actually arisen, we shall come back to you.” 


Among the ministers was the King 's own nephew (son of his sister) who said: “I am 
going too.” The King said to hìm: “Son, when you have found that the Buddha has 
appeared, come back to me and tell me the news.” His nephew agreed: “Very well, O 
King.” 

The sixteen ministers with their sixteen thousand followers went hastily, resting only 
once at a night camp on the way and reached Baranasl. However, before they got there, 
Buddha Kassapa had passed away. The ministers entered the Buddhas monastery and 
asked: “Who 1s the Buddha? Where ¡is the Buddha?” But they found only the bhikkhu- 
disciples who had been living together with the Buddha. 


The 5hjkkhu-disciples told them: “The Buddha has passed away.” The ministers then 
wailed, saying: “We have come from afar and we miss even the chance to see the Buddha!” 
They said to the 5j/k&h„-disciples: “Venerable Sirs, are there some words of advice or 
admonition of the Buddha left for the world?” “Yes, lay supporters. They are: “Be 
established in the Three Refuges. Observe the five precepíts all the time. Also observe 
uposafha precepts of eigh( constituents. Give ¡in charifty. IÝ you are capable, take up 
bhikkhuhood yourself." ” Thereupon, all the ministers, with the exception of the King's 
nephew, together with their followers, took up bhikkhuhood. 


King Katthavahana's Demise 


King Katthavahana's nephew returned to Katthavahana after having obtained an article 
that had been used by the Buddha, as an obJect of veneration. lí was a water strainer. In this 
connection, 1t may be noted that the articles that had been used by the Buddha included the 
Bodhi tree, alms-bowl, robes, wafer-strainer, etc. The nephew also arranged for a Đhikkhu 
who had learnt by heart the Suttanta, the Vinaya and the Abhidhamma to accompany him to 
Katthavahana. 


Travelling by stages, the nephew reached Katthavahana and reported to the King: “Undle, 
the Buddha actually had appeared im the world, and 1t 1s also true that He had passed 
away.” He related the Buddhas advice as he had learned from the Buddha's disciples. The 
King resorted to the bjjkkhu learned In the Tipitaka and listened to his discourses. He built 
a monastery for the teacher, erecífed a stupa where the Buddhas water strainer was 
enshrined and planted a new Bodhi Tree. He was established In the five precepts and 
observed osafha precepts on ?osafha days. He gave freely in charity; and after living 
tiI the end of his life span, he passed away and was reborn in the deva realm. The sixteen 
ministers, who had become bj/kks together with their sixteen thousand followers, also 
practised the Noble Practice, died as worldlings, and were reborn in the deva realm as 
followers to the deva who had been King Katthavahana. (Among the sixteen deva 
followers of the deva king there was the future Venerable Mogharãja.) 


(b) Ascetic Life adopted in His Final Existence 


During the world-cycle that intervened the two Buddhas, the master craftsman and all his 
followers had deva existence. Then on the eve of the advent of Buddha Gotama, they were 
reborn mm the human world. Their leader was born as a son of the King's purohia at the 
court of King Maha Kosala, father of Pasenadi Kosala He was named Bavar1I, and was 
endowed with three distinguishing marks of a great man. Being a master of the three 
Vedas, he succeeded to the office of øurohzfa (Counsellor) at the death of his father. The 
remaining sixteen thousand men were reborn in Savatthi in the brahmin clan. Among them 
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WCF€: 


Ajio Tissa Metteyyo, 

Punnako atha Mettägi, 

Dhotako UpasTvo ca, 

Nando ca atha Hemako. 

Todeyya Kappäa dubhayo, 

JatukkanT ca pandito, 

Bhadrãavudho Udayo ca, 

Posalo cäpi Brahmano. 

Mogharäjä ca medhawï, 

Pingiyo ca mahä isỉ. 
() Ajita (2) Tissa Metteyya, (3) Punnaka (4) Mettagu (5) Dhotaka (6) 
UpasTva (7) Nanda (8) Hemaka (9) Todeyya (10) Kappa (I1) Jatukannmï (12) 
Bhadravudha (13) Udaya (14) Posala (15) MogharaJa (16) PIngiya. 

These sixteen Brahmins learned the three Vedas from Master BavarI. The one thousand 
followers under each of them, in turn, learned from them. Thus, BavarT and his company of 
followers making a total of 16,017 Brahmins became united again In their last existence. 
(The fifteenth brahmin, Mogharäja, later became the Venerable MogharãJa.) 


Renunciation by BavarT and His Followers 


At the death of King Maha Kosala, his son, Pasenadi Kosala, was anointed King. The 
Kings purohia, BãvarI, retaned his office under the new king, who granted fresh 
privileges to him In addition to those given by his father. (This was so because the new 
King, as a prince, had been a pupil under BavarT so that his relatonship with the old 
Counsellor was not only official but also personal.) 


One day, BãvarT, remaining In seclusion, took a cool assessment of the learning that he 
possessed. He saw that the Vedas were not of any value to him in good stead In the 
hereafter. He decided to renounce the world as a recluse. When he revealed this plan to 
King Pasenadi Kosala, the King said: “Master, your presence at our court øIves me the 
assurance of elderly counsel which makes me feel I am suHill under the eyes of my own 
father. Please dont leave me.” But, since past merit had begun to ripen Into fruition, old 
BavarI could not be persuaded against his plan, and Insisted that he was going. The King 
then said: “Master, in that case, Ï would request you fo stay as a hermit in the royal gardens 
so that I[ might be able to see you by day or by night.” BãvarT conceded to this request and 
he and his company of sixteen semior pupils together with the sixteen thousand followers 
resided in the royal gardens as recluses. The King provided them with four requisites and 
paid his masfer regular visifs, in the morning and evening. 


After some time, the pupils said to theIr master: “Master, living near the city makes a 
recluse's life unsatisfactory because of the many botheratlons. The proper place for a 
recluse 1s somewhere remote from the town. Let us move away from here.” The master 
had only to agree. He told this to the King but the King would not let him leave him alone. 
For three times BãvarT made persistent requesfs to the King. At last the King had to yield to 
his wishes. He sent along two of his ministers with two hundred thousand coins of money 
to accompany BavarT and his followers to find a suitable site for theIr hermifage, on which 
all monastic dwellings for them were to be buIilt. 


The hermit BavarI, together with 16,016 recluse pupils, under the care of the two 
ministers, left in the southerly direction from Sãvatthi. When they went beyond the 
Jambudipa to a place, which lay between the two kingdoms of Assaka and Alaka, which 
was a big Island where the two streams of River GodhävarI parted, a three-yojana wide 
forest of edible fruits, BãavarT said to his pupils: ““Phis 1s the spot where ancient recluses 
had lived. It is suitable for recluses. As a matter of fact, It was the forest where famous 
hermits, such as Sarabhaga, had made their dwellings. 


The Kings ministers paid a hundred thousand coins of silver each to King Assaka and 
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King Alaka for possession and use of the land. The two rulers gladly ceded the property 
and also added the two-yø7anas wide land adjoining the forest, thereby granted a total area 
Of five yojanas. The ministers from the court of Sãvatthi caused a dwelling to be bullt 
there. They also brought some necessary materials from Sävatthi and set up a bịg village 
for the hermits to gather daily alms-food. When thetr task was completed, they returned to 
Savatthi. (The above account 1s what 1s stated in the Commentary on the Sutta NÑipäta. The 
Commenfary on the Adguttara Nikãya (ells us of further incidents concerning recluse 
BavarI which are described below:) On the day, after the two ministers had returned to 
Sãvatthi, a man appeared at the dwelling and sought permission from the hermits to build a 
house for his own dwelling on the estate. He was allowed to do so. Soon other families 
followed suit and there were a hundred houses on the estate. And so with the kindness of 
Recluse BavarT, the commumty of lay householders flourished, providing a source of daily 
alms-food for the recluses, who also got daily sustenance from the fruit trees. 


'Yearly Charity worth A Hundred Thousand 


The village at the hermitage had become prosperous. Revenues from agriculture and 
other acfivifies amounted to a hundred thousand every year which the villagers paid to 
King Assaka. But King Assaka said to them that the revenue should be paid to Hermit 
BavarI. When they took the money to BavarT, the hermit said: “Why have you brought this 
money?” The householders said: “Reverend Sĩr, we pay this sum as token of our gratitude 
for the right of occupancy of your land.” BavarI replied: “If I cared for money, [ would not 
have become a recluse. Take back your money.” “But, Sir,” the householders said, “we 
cannot take back what has been given to you. We shall be paying you the sum of a hundred 
thousand every year. We may humbly suggest that you accept our annual tribute and make 
your own donatlons with the money as you please.” BävarI was obliged to agree. And so 
every year there took place a big charity by the good recluse for the benefit of destifutes, 
peasants, travellers, beggars and mendicants. The news of this noble act spread to the 
whole of the Jambudipa. 


A Bogus Brahmin's Threat 


After one such annual occasion, on a certain year, while BavarT was exulting 1m his good 
deed at his dwelling, he was roused up from his short slumber by a hoarse cry of a man 
demanding: “Brahmin Bävar1, give something in charity. Give something In charity.” It was 
the voIce of a bogus Brahmin who was a descendant of Brahmin Jujaka (of the Vesantara 
Jataka) who came from Dunnivittha brahmin village in the Kingdom of Kaliga. He had 
come at the behest of his nagging wife who said to him: "Dont you know that Brahmin 
BavarT Is giving away freely In charity? Go and get gold and silver from him.” The bogus 
Brahmin was a hen-pecked husband. He could not help but do her bidding. 


BavarT said to him: “O Brahmin, you are late. I have distributed everything to those who 
came for help. I have not a penny left now.” “O BavarI, I[ do not want a big amount of 
money. For you, who are giving away such big sums, 1t 1s not possible to be penniless as 
you say. Give me Just five hundred.” “I don have five hundred. You will get 1t at the next 
round.” “Do I have to wait tiÌl the next time you chose to give?” He was clearly angry in 
saying those words for he started to uffer a curse with some elaboration. He fetched some 
cow-dung, red flowers, coarse grass Into the dwelling, and hastily smeared the floor at the 
entrance to the residence of BavarT with cow-dung, strewed 1t with red flowers, and spread 
the coarse ørass all over. Then he washed his left foot with water from his water pot, made 
seven sfeps on the floor and, stroking his (left) foot with his hand, uttered the followIng 
curse as when a holy man would chant a mamía: 


Sace me yäcamanassa, bhavamh nãnupadassatfi. 
Saftame divase tuyham, muddha phalatu sattadhä. 


lf you refuse to give me the money asked by me, may your head splinter Into 
seven pieces on the seventh day from now. 


BavarI was deeply disturbed. “Perhaps his curse might take effect,”” he pondered as he lay 
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on his bed, unable to sleep. Then BavarTs mother, in the Iimmediately previous existence, 
who was now the guardian goddess of the hermitage, seeing his former son 1n distress, 
said: 


Na so muddham pajãnäH, kuhaRo so dhanatthiko, 
Muddhani muddhapälte vã, ñãnam, tassa na vIJjaH. 


(Son,) that Brahmin does not know what 1s called “the head'. He 1s a mere 
bogus Brahmin who 1s out to get your money. Neither does he understand the 
meaning of “the head” (wuđdha) nor the factor that can cause “the head” to be 
split asunder („wddhadhipara). 
Then Bävarï said: “O mother, If you know what 1s meant by “the head” and the factor that 
can cause “the head”, may I know them.” 


The goddess said: “Son, I do not know these two things. Only the Buddhas know them.” 
“Who in this world know them? Please direct me to that person.” “There ¡is the AlH- 
Knowing Buddha, Lord of the Three Worlds.” When the word “Buddha” was heard, BavarT 
was extremely delighted and all worrles left him. “Where 1s the Buddha now?” “The 
Buddha 1s residing at the Jetavana monastery 1n Sãvatthi.” 


Early next morning, BavarT called his sixteen pupils and said: “O men, the Buddha 1s said 
to have appeared in the world. Go and verIfy the fact and let me know. Ï mean to go to the 
Buddha myself but at my advanced age, Ï am expecting death at any moment. Go and see 
the Buddha and put these seven questions to him.” The questions arranged In verse known 
as muddha phãÏlana (also known as muddhadhipara) were then taught to them In detaIl. 


Note that on the eighth year of Bavaris setting down by the banks of River 
Godhavari, the Buddha appeared 1n the-world. 
— Commentary on the Sutta Nipäta, Book Two. — 


Then Bävarï pondered thus: “All of my sixteen puplls are wise persons. If they have 
aftained the ultimate goal of bhikkhuhood (1e. Arahatship) they might or might not come 
back to me.” And so he said to Pingiya, his nephew: “Nephew Pingiya, you ought to come 
back to me without fail. Do tell me the benefit of the Supramundane when you have 
affained to 1t.” 


Then the sixteen thousand followers of BavarT under the leadership of Ajita (of the 
sIxteen pupils), together with their sixteen teachers, made obeisance to BavarT and left their 
dwelling In the northerly direction. 


They proceeded therr Journey through Mahissati which was the royal city of Alaka, 
UJjen, Gonaddha, Vedisa, Pavana, Kosambi, Saketa, Savatthi, Setabya, Kapilavatthu, 
Kusinara, Pava, Bhoga, Vesalr and RãJagaha,, which was in Magadha country. It was a long 
Journey covering many ÿojanas. 


As they passed a city, the people asked them where they were going and when they said 
that they were going to see the Buddha to clarify certain problems, many people Joined 
them. By the time they passed Kosambi and reached Sãketa, the line of pilprims was sIx 
yoøjanas long already. The Buddha knew the coming of the hermifs, pupIls of BäavarI, and 
that they were being Joined by many people along the way. But as the facultles of the 
hermits were not ripe yet, the Buddha did not stay in Sãvatthi to receive them, as the proper 
place for their enlightenment was Päsanaka Shrine in Magadha. By having to pass through 
more citles to that particular place, the number of pilgrims would have grown larger and 
that all of them would benefit from His discourse there, 1.e. gain the Knowledge of the 
Four Ariya Truths. 

Taking Into consideration this great advanfage to the pilgrims, the Buddha left Sãvatthi 
and went in the đirection of RãJagaha ahead of the arrival of the pilprims there. 

When the big crowd reached Sãvatthi, they entered the Buddha's monastery and Iinquired 


where the Buddha was. At the entrance to the private quarters of the Buddha, the scented 
chamber, they noticed the footprint of he Buddha (which was left there by the Buddhas 
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will to remain Intact tiÍl they came there). They were adept at reading the foofprints of all 
fypes Of persons that: 


Raftassa hì ukkutikam padam bhave, 
dufthassa hoti avakaddhitam padam, 
Milhassa hot sahas ãnupïlitam 

yiva†acchadassa tdam Tảisam padam. 


A person who 1s lusfful has his or her footprint with a hollow at the 
middle. 

A person who 1s full of hatred has his or her footprint inclined backwards. 
A person who has much bewildermernt has his or her print very markedly 
1mpressed at the toes and at the heel. 

The present foofprint 1s surely that of the All-Knowing Buddha who has 
destroyed all the defilements. 


By their own learning, the recluses were sure that they had come across the fooftprint of 
the Buddha. 


The Buddha travelled by stages through Setabya, Kapilavatthu, etc. and reached the 
Pãasanaka Shrine near Rãjagaha, letting a big number of persons follow him. The hermits 
then left Savatthi as soon as they had ascertained themselves about the footprint of the 
Buddha, and travelling by sfages through Setabya and Kapilavatthu, etc., reached the 
Pasanaka Shrine near RãJagaha. 


(Pasanaka Shrine was a pre-Buddhistic shrine. It was bullt on a vast rock In honour 
of a local deity. When the Buddha appeared, the people built a new temple and 
donated for the use by Buddhist devotees. The old name however was refained.) 


Sakka had prepared sufficlent place to have the huge crowd accommodated at the 
Pãasanaka temple. In the meanwhile, the hermits tried their best to catch up with the 
Buddha, travelling im the cool hours of the mornings and eveninsgs. When they saw 
Pasanaka Shrine, therr destination where the Buddha was undersfood to be residing, they 
were extremely happy like a thirsty man seeing water, or like a merchant who has realized 
a good fortune, or like a weary traveller seeing a cool shade. They rushed Into the Shrine In 
all haste. 


They saw the Buddha delivering a sermon in the midst of many Đh/kkhu„s with a volce 
that reminds one of a lion roaring. Ajifa, the leader of the Brahmins, was greatly delighted 
on seeing the Buddha emitting the six Buddha-rays while expounding the Dhamma and was 
further encouraged by the Buddhas amiable words of greetings, such as: “How địd you 
find the weather? Was 1t tolerable?” etc. Sitting in a suifable place, he put the first question 
to the Buddha without speaking 1t aloud but directing his mind to the stanza taught by his 
master BavarT, thus: 


Adissa jammanaih brihi, gottan brihi salakkhanam; 
Mantesu paramim brihi, kati vãceti Brahmano. 


May I be told: (1) How old our master (Bavar]) 1s? (2) What distinguishing 
bodily marks 1s our master endowed with? (3) What his lineage 1s? (4) How 
accomplished 1s he in the three Vedas? (5) How many pupIls are learning the 
Vedas under him? 


BavarT had Instructed Ajifa to put those questions menfally. And he did as he was told. 
The Buddha, as expected by Bavar1I, knew Ajitas questions and gave the following answers 
without hesitation (In two sfanzas): 


Visa vassasafarn ãyu, so ca goftena BãvarT; 
Tĩmissa lakkhana gatte, tinnam vedäna pãrag. 


Lakkhane ihãse ca, sanighandu saketubhe; 
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Pafñca satäni vãcefi, sadhamme Paramiĩm gaío, 


(Ajta,) (lI) your teachers age 1s one hundred and twenty years, (2) he 
belongs to the clan of BavarI, (3) he has three distinguishing marks of a great 
man, (4) he has mastered the three Vedas; "He has mastered the NÑigandu (the 
Abidhana), the Ketubha (poetics), Lakkhana (Characteristics of the great 
man), the Itthasa (Legendary lore). (5) He 1s teaching the three Vedas to five 
hundred pupils who are lazy and dull. 


Alia wanted to know what three characteristics are possessed by his master, with 
reference to the third answer above, and put the following question mentally: 


Lakkhanam pavicayam, Bävarissa naruffama; 
Kankhacchida pakasehi, mã no kankhayitam ahu. 


O Supreme Man endowed with the faculty of dispelling doubfs of all beinss, 
please specIfy In detail what are the three distinguishing marks of BavarI. Do 
not let us have any scepticism. 


The Buddha made the following reply: 


Mukham jivhaya chãdeti, unnassa bhamukanfare, 
Kosohitam vatthaguyham, evam jãnahi mãnava. 


(Aja,) (1) your teacher BavarI can cover his face with his tongue, (2) there 
1s the spiral auspIcious hair between his eyebrows, (3) his genital organ 1s 
sheathed (Hke that of the Chaddanta elephant). Ajita, note these three 
distinguishing marks on him. 


Thịs the Buddha answered In precise terms. Then the audience, which covered an area of 
twelve yøjanas, were amazed, for they heard no one asking questions except the Buddhaˆs 
prompt and detail answers. Raising their joint palms above their heads, they wondered 
aloud: “Who 1s the questioner? Is he a deva or a Brahma, or Sakka the beloved husband of 
Sujata?” 


Having heard the answers to his five quesfions, Ajifa asked two more questions menfally: 


Muddham muddhadhipatañ ca, BavarT paripucchatfi; 
Tam vyaäkarohi Bhagava, kankham vinayq no ise. 


O Virtuous Ône, our teacher wishes to ask two problems: first what 1s meanf 
by “the head” (muadha)? Secondly, what is the factor that can chop off “the 
head” ứnmuddhahipzra)) Kindly answer these fwo questlons and dispel our 
doubts. 


To that menfal question of Ajita, the Buddha answered aloud thus: 


Avijam muddhã tỉ jãnähi, vỤjä muddhadhipaltimi; 

Saddha sai samadhihi, chandaviriyena samyutã. 
(Ajta,) Ignorance (zw///a) of the four Ariya Truths 1s the head (wuddha) of 
repeated rebirths (sưzsara). Knowledge of the Ariya Path (muddhadhipatins) 
that 1s associated with confidence (szđđh3), mindfulness (s27), concentration 


(samadhi), strong wIll (chanđa) and endeavour (w7riya), 1s the factor that 
chops off the head. Thus should you know. 


On hearing the exact answers, Ajifa was overJoyed. And, placing the antelopes skin on 
his left shoulder, touched the Buddha's feet with his head. Then he said aloud: 


BavarT Brahmano bhoio, 
saha sissehi mãrisq; 
Udaggacitto sumano, 
pade vandati Cakkhuma. 
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Venerable One who has made an end of đ„kkha, endowed with the Eye of 
Knowledge, Brahmin Baävarl, together with his pupils numbering sixteen 
thousand, being In high spirifs, worshIp at your feetl 


The other pupils of BavarT Jjoined Ajita in these words of praise and made obeisance to 
the Buddha. The Buddha had compassion on AjJifa and wished him well in these terms: 


Sukhito BavarT hofu, 

saha sissehi brãhmano; 

Tvañ cã pi sukhito hohi, 

ciram jIvathi mãnava. 
May BävarI and his pupils be happy and well. Young brahmin, may you also 
be happy and well. May you live long. 


Then the Buddha continued: 


Bavarissa ca tuyham vã, sabbesam sabbasamsayam, 
Katãvakäsä pucchavho, yam kiñci manasicchatha. 


If BavarT or yourself, Ajita, or anyone of you would like to clear up any 
problem that may arise 1n your mind, I allow you to ask. 


lt was the custom of the All-Knowing Ônes fo 1nvife querles. 


When this opportunify was extended to them, all the Brahmin sat down, made obeisance 
to the Buddha, and took turns to ask. Ajifa was the first to do so. The Buddha answered his 
questions and those answers gradually culminated In the realization of arahatship. AJita and 
his one thousand pupils attained arahatship at the end of the discourse; thousands of others 
also attained 7magga-phala at varlous levels. As soon as Ajita and his pupils atftained 
arahatship, they were called up by the Buddha into bhikkhuhood. They 1nsfantly assumed 
the form of øjik&khu-elders of sixty years' standing, complete with 5jkkh„ equipment 
which appeared by the supernormal power of the Buddha. They all sat before the Buddha 
in worshipping posture. (The rest of BävarTs pupils asked their own questions to the 
Buddha, the details about which may be found in the Sutta Nipäta. Here we shall continue 
only with what 1s concerned with the Venerable Mogharäja and BãvarT.) 


BavarTs pupils, mentioned above, asked questions 1n turn to which the Buddha gave 
answers and which ended 1n the attainment of arahatship by the questioner and his one 
thousand pupils. All of them, becoming Đhikkhs, were called up by the Buddha. 


Mogharaja was a very conceited person who considered himself as the most learned 
among the sixteen close pupils of BavarI. He thouglht 1t fit to ask his questlons only after 
Ajlfa because Ajifa was the eldest among the close pupIls. So after Ajita had finished, he 
síood up to take his turn. However, the Buddha knew that Mogharäaja was conceifed and 
was not yet ripe for enliphtenment, and that he needed chastisement. So the Buddha said to 
him: “MogharaJa, wait till others have asked therr questions.” Mogharãja reflected thus: “I 
have all along been thinking of myself as the wIsest person. But the Buddha knows best. He 
must have judged that my turn to ask questions has not become due.” He sat down silently. 

Then after the eight pupils of Bavarl, viz., (1) AJita, (2) Tissa Metteyya, (3) Punnaka, (4) 
Mettagu (5) Dhotaka, (6) Upasiva, (7) Nanda and (§) Hemaka, had finished their turns, he 
became Impatient and stood up to take his turn. Again, the Buddha saw him still not ripe 
yet for enlightenment and asked him to wait. Mogharaja took 1t siently. But when 
remaing six pupils of BavarI, viz., (9) Todeyya (10) Kappa, (II) Jatukanm, (12) 
Bhadravudha, (13) Udaya, and (14) Posala, had finished their turns, Mogharaja was 
concerned about the prospect of his becoming the most Junior Đ//kk„ among BãvarTs 
disciples and took the fifteenth turn. And now that Mogharajas faculties had ripened, the 
Buddha allowed him. Mogharãja began thus: 


Dvaham sakkam apucchissam, 
na me vyäkãsi Cakkhumg, 
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YAvatafiyafi ca devisi, 
yyãäkarofT tỉ me sutam. 


Twice have I put my questions to the Buddha of Sakyan descent, but the 
Possessor of the Five Eyes, has not replied to me. I have heard 1t said that the 
Buddha answers, out of compassion, at the third time. 


Ayam loko paro loko, 

Brahmäã loko sadevako, 

ditthim te nãbhjjãnäHi, 

GŒofamassa yaSasSinO. 
Neither this human world nor the world of devas and Brahmas understand 
the view held by Buddha Gotama of great fame and following. 


Evam abhikkantadassavim, 
a{thi pañhena ãgamam, 
katham lokam avekkhantam, 
InaCCMriJã na passdfi. 


To “the One-who-sees-the-excellent-Dhamma'" (i.e. the Knower of the Inner 
tendencles (szya), supreme release (øđhữưmuứfi), destinies (øa/) and Nibbana 
(paãrãyana), etc. of the sentient world), we have come to ask a question: 
howsoever should one perceive the world so that zøra cannot see him (any 
more)? (By what manner of perceiving the conditioned world, does one attain 
arahatship which 1s liberation from death?) 


To the question contained 1n the second half of Mogarajas three stanzas above, the 
Buddha replied: 


Sufñfato lokam avekkhassu, 
Mogharäja sađã sato. 
Attanuditthin trhacca, 
©eYyd1 macCufaro siyã. 
Eyam lokam avekkhantam 
InaCCuMrđJã na passdfi. 


Mogharaja, be mindful all the time, and abandoning the wrong view 
concerning the five aggregates, 1.e. the delusion of self, perceive the world 
(animate or Inanimate) as naught, as empty. By perceiving thus, one should 
be liberated from ra (Death). One who perceives the world thus cannot be 
seen by mãra. 


— Sutta Nipata, v. 1 126. — 


(The wrong view of a personal identity as “oneself” which 1s the mistaken concept 
of the present body, szkkãyađifhi, must be discarded and all conditioned 
phenomena should be viewed as Insubstantial not-self (zwaa), and in truth and 
realify, a mere nothingness. When this right perception has struck root, Death 1s 
conguered. When araha/(a-phala 1s realised, the arahaf passes beyond the domain 
of death Œwãra). “Passing beyond Deaths domain' 1s a metaphor which means 
atfainment of arahatship. This sfanza has as 1fs main obJect, the atfainment of 
arahatship.) 


After hearing this stanza which culminated in arahaffa-phala, Mogharäja and his one 
thousand followers attained arahatship, as did the previous puplls of BavarI. They were 
“Called-up 5hikkh„š”. Thousands among the audience gained zzgea-phaÏa at various levels, 


{oo. 
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Since he became a Đh/kkh by being called up as a 5h/kkhu by the Buddha, the Venerable 
Mogharaja had the habit of wearing only Iinferlor or poor robes in that they were stitched 
Out OŸ coarse rags, dyed poorly Just to meet the rules of the Vinaya, and stitched with 
1nferior thread. Therefore, on one occasion, when the Buddha was holding a congregation 
Of bhikkhus at the Jetavana monastery, He declared: 


“Etadaggam bhikkhave mama sãvakãnam bhikkhinam 
likhacIvaradharanam yadidam Moghargjä. ” 


“Bhikkhus, among My bhikkhu-disciples who always wear coarse robes (of 
poor material, poor dye and poor thread), Bhikkhu MogharaJja 1s the foremostf 
(ctadagesa).” 


ADDENDA 


BAÄVARI THE BRAHMIN TEACHER (Continued) 


Of the sixteen close pupils of Hermit Bävarl, the first fifteen, up to MogharaJa, after 
puting forwards ther questons to the Buddha and receiving the answers, affained 
arahatship along with their respective pupils of a thousand each. All were “called-up 
Bhikkhuš by the Buddha.` Pingiya, the sixteenth close pupil and a nephew of BavarT, who 
was then 120 years of age, asked the Buddha this questlon: 


Jinnohamasmi abalo vitavanno, 

nefttä na suddhã savanam na phãsu. 
Maham nassam momuho antarãva, 
ãcikkha dhammam yam aham viañfñam. 
Jãtjjaraya idha vippahanam. 


(Venerable Sir,) Ï am worn out with age, weak and wan. My eyes and ears 
are failing me. [ do not wish to die in deep Iignorance before having the 
benefit of your Doctrine. So please show me, here in Your very presence, the 
Supramundane Dhamma that can abandon rebirth and ageing. 


Pingiya was very much concerned about his physical deterioration, He had attachment to 
his body. To gain a detached view of the body, the Buddha taught him thus: 


Disvãna ripesu vihañfñamãne, 
THPDaHH ripesu Janã parmafi. 
Tasmäã tuvam Pingiya appamafto, 
jahassu ripam apunabbhavaya. 


(Piigiya,) the heedless multtudes are brought to ruin on account of 
corporeality. Having seen yourself how corporeality 1s the cause of the 
suffering of those heedless persons, be heedful (mindful) and abandon 
atfachment to the corporeality so that fresh existence may not ar1se. 


(The Buddha expounded the necessary practice (pafipaffi) that leads one to arahatship by 
the expression “so that flesh existence (a?wnabbhava) may not arise”.) The hearer, Pingiya, 
however was old and getting menfally slow. So he dịd not gain enlightenment at once. He 


put a further question in the following sfanza, extolling the immense wisdom of the 
Buddha: 


Disã catasso vidisã cafasso, 

uddham adho dasa disã imãyo. 

Na tuyham adiftham asutam amutam, 
atho aviññmtam kiñcanam atthi loke. 
Acikkha dhammam yam aham vÿañfñam, 
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Jjatijaraya idha vippahänam. 


(Venerable Sir,) in all the four cardinal directions, In all the four Intermediate 
directions, above, and below, 1n all the ten directions, there 1s nothing 
whatever 1n the world that the Bhagava does not see, hear, know, or 
unđerstand. Do show me, here in Your very presence, the supramundane 
Dhamma that can abandon rebirth and ageing. 


The Buddha again pointed to the necessary practice leading to Nibbana thus: 


Tanhãhipanne manuje pekkhamãno, 
SanftäpqJäfe Jarasä par©te. 

Tasmäã tuvam Pingiya appamafto, 
jahassu tanhãm apunabbhavaya. 


(Pingiya,) the multitudes are afflicted by ther own craving. Having seen 
yourself how they are worn out and ruined by the relentless process of 
ageing, be heedful (mindful) and abandon craving for sense pleasures, for 
confinued exIstence, and for non-existence so that fresh existence may not 
ATIse. 


At the end of the discourse, which was directed towards arahaffa-phala, Pilgiya attained 
anñgãmï-magsa, the Path-Knowledge at the third level. While listening to the discourse, 
Pidgiya's mind was wandering: he felt sorry that his uncle, BavarI, had missed the 
opportumty to hear such a profound exposition. Hence, his failure to aftain arahatship. 
However, his one thousand pupils became ørzzha/s. All of them, Pingiya as an anãgãmin 
and his pupils as arahaís, were called up as bJikkhus by the Buddha. 


(The question posed by each of the sixteen pupils of BavarT and the Buddhas 
answers to them were compiled as distinct Suttas by the reciters at the Council such 
as Ajifa Sutfa, etc. The background story and the sixteen suttas has been given the 
tle of Parayana Sutta because they lead to the yonder shore (Nibbana) of 
Sam sãra.) 
By the end of Parayana Sutta, 16,016 recluses attained arahatship, 1.e. all but Pingiya 
became arahaís. Fourteen crores of hearers also attained „agga-phala at various levels of 
Path-Knowledge, having understood the Four Ariya Truths. 


The huge audience, on the occasion of the Parayana Sutta, came from different places, 
found themselves back at home at the end of the sermon due to the Buddha's powers. The 
Buddha returned to Savatthi accompanied by thousands of arøzha/ disciples (with the 
exception of the Venerable Pingiya). 


Pingiya's Discourses to Bãvar1 


The Venerable Pingiya did not accompany the Buddha to Sãvatthi because he had 
undertaken to report back his experience to his uncle. Buddha granted him the permission 
to return to his dwelling. He appeared at the bank of River GodhävarI by his psychic 
power, and thence to his dwelling on foot. 


As BavarT awalted the return of his nephew, siting and watching the road, he saw 
Venerable Piigiya, In the guise of a Đhikkhu, mstead of his former appearance as a hermIf 
with the usual equipment. He rightly conJectured that the Buddha indeed had appeared in 
the world. When the Venerable Pingiya got before his presence, he asked him: “How 1s 12 
Has the Buddha appeared?” “Thafs true, Brahmin, the Buddha has appeared In the world. 
He gave us a sermon while residing at the Pasanaka Shrine. I shall pass on the Doctrine to 
you.” Ôn hearing this, BavarT and his five hundred pupils prepared a special seat for the 
Venerable Pingiya, showing him great respect. Then the Venerable Pidgiya took his seat 
and delivered a discourse consisting of l5 stanzas to BavarI, which 1s known as the 
Parayananugiii. (Refer to the Pali text in Sutta Nipãta. A prose rendering of 1t follows.) 


The Venerable Piñgiya expounded thus: 
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“I wIll attempt to echo the Buddha's discourse on Pãrãyana: 


The Buddha who Is an arzhzí, untainted by the filth (of delusion), endowed with vast 
knowledge comparable to the earth, released from sensuousness, barren of forests of 
defilements, expounded the Dhamma as He has understood 1t. Why should the Buddha 
say something which 1s untrue? 


“Come, now, Ï will sing in praise of the Buddha, the One purifled of the dirt of 
delusion (woha), the One purged of vanity (mang) and ingratitude ứmakkha). 


“Brahmin, the Buddha has dispelled the darkness of defilements. He 1s endowed with 
the All-seeing Eye. He has reached the end of the world. He has passed beyond all 
forms of existence. He ¡is free of moral intoxicants. He has exhausfed all đ„kkha. He 
has earned the name of “the Awakened One". This man, Brahmin, 1s the man I have 
resorfed to. 


“Brahmin, like a bird that leaves the lowly bushes of scanty fruit and resortfs to a 
fruifful grove, so also I have left the company of lesser minds, and like a golden swan, 
have reached a great lake of immense wisdom. 


“Brahmin, before the time of Buddha Gotamas Teaching, religlous teachers 

proclaimed theIr views to me saying: “This 1s how 1t has always been, and this 1s how 

I{ WIll always be”. They were mere hearsay knowledge, gaining ground as oral 

tradiion. They only serve as sources of unwholesome speculaton bearing on 
sensuality, etc. 


“Brahmin, that Buddha Gotama whom [ have followed 1s unrivalled. He 1s commifted 
to dispelling darkness. He has a halo around His person and sheds light of knowledge 
everywhere. My Teacher, Buddha Gotama, has awe-inspiring wisdom. His Intelligence 
1s Infinite like the earth. 


“Brahmin, the Buddha expounded to me the Dhamma which can be personally 
apperceived, which 1s not delayed In 1fs result, which leads to the end of Craving, and 
to Security (Nibbana). That Buddha, my Teacher, 1s beyond comparison. 


9) “Thereupon BavarI asked Pingiya thus: “Pingiya, whereas the Buddha expounded to 
you the Dhamma which 1s personally appreciable, which 1s not delayed 1n 1s result, 
which leads to the end of craving, and to securify against all defilements and, whereas 
the Buddha 1s beyond comparison; has awe-inspiring Wisdom, and Infinte Intelligence 
like the earth, yet why do you ever sfay away from him?” (BavarT scolded his nephew 
for not sfayIng close to such a great man as the Buddha.) 


- II) “Brahmin, that Buddha, my Teacher, expounded to me the Dhamma which can 
be personally apperceived, which 1s not delayed In 1ts result, which leads to the end of 
craving, and to security against all defilements. He has awe-Inspiring wisdom, and 
infimte Intelligence like the earth. In fact, I do not stay away from Him even for a 
momeIt. 


“Brahmin, with mindfulness, I am seeing the Buddha with my mind as clearly as with 
my eyes, Ï am seeing Him by day or by nipht. By night I remain remembering His 
Øreafness with reverence. That 1s why I never consider myself away from the Buddha, 
even for a moment. 


“Brahmin, my conviction, my delightful satIsfaction, and my mindfulness, never leave 
Buddha Gotamas Teaching. Wherever the Buddha, endowed with infinmie Wisdom, 
goes I bow (with my mĩnd) in that direction in homage. 


“Brahmin, 1 is due to my old age that [ am not physically able to go near the Buddha. 
But I always go to Him in my thoughts. My mínd 1s always connected with His 
presence. 

“Brahmin, I had lain In the mire of sensuousness, agitating all the time, while drifting 
from one 1sland to another, 1.e. taking refuge In one teacher now, and then another 
teacher next. Now I have met (seen) the Teacher, (at the Pasanaka Shrine) who 1s free 
of moral intoxicants, who has crossed over the floods of sarnsara.” 
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(Note: that the Venerable PIgiya having become an ariza, could address his uncle only 
as “Brahmin", and not “uncle°. Ôn the part of BavarT, he was used to calling his nephew, 
“PIngiya` and did not mean to be disrespectful to the Đh?kkhwu in calling hìm by the name.) 


Buddha's Sending of Rays and Delivery of A Discourse 


At the end of the fifteenth stanza above, the Buddha knew that the Venerable Pingiya and 
his uncle, BavarI, had become fit enough to receive higher Knowledge, ther five faculties 
[confidence (szđdh3), endeavour (v7riya), mindfulness (sư), concentration (samađh¡) and 
wisdom (pzñña)] had matured, and sent His Buddha-rays to them while remaining at the 
Jetavana monastery 1n Sãvatthi. The golden-hued rays appeared before them. Just as the 
Venerable Pingiya was describing the noble qualities of the Buddha to his uncle, he saw the 
golden shaft of rays and, paying his aftention to 1t carefully, he saw the presence of the 
Buddha as 1f the Buddha was standing In front of him. “Lookl The Buddha has come!” he 
exclaimed in wonderment. 


Bavarï then stood up and paid homage to the Buddha with palms Joined and raised to his 
forehead. The Buddha then Iintensified the rays and let His person seen by BavarI. Then He 
made a discourse suited to both BavarT and his nephew, but addressing 1t to the Venerable 
Pingiya: 


Yathä ah Vakkali mnuttasaddho, 

bhadravudho Alavi Œotamo ca. 

Evam eva tyampi pamuffcassu saddham, 
gamissasi tam Pingiya maccudheyyassa pãram. 


Pingiya, there have been Ö//kkhus who atfained arahatship through sheer 
force of confidence In the Triple Gem such as Vakkali, Bhadravudha (one of 
the sixteen close pupils of Bavarï) and Gotama of Alavi. Likewise, you 
should place your confidence in the Triple Gem and by directing that 
confidence towards Nibbäana, you cross over from the other shore of 
samsãra, which 1s the domain of death. 


At the end of the discourse, the Venerable Piigiya attained arahatship. BãvarT attained 
anãgãmT-phala and his five hundred pupils attained so/äpaffi-phala. 


The Venerable PIgiya responded to the above admonition of the Buddha thus: 


l1) Esa bhiyyo pasidämi, 
SuÍVãnd InwnIino vaco. 
Vivattacchado Sambuddho, 
akhilo patibhanavä. 


2) Adhideve abhiñfñaya, 
sabbam vedi varovaram. 
Pañhanantakaro Satthä, 
kankhinam patijjãnatam. 


(1) Venerable Sir, the words of the Great Recluse (MahZmwz), the Buddha, makes 
me deeply satisfied. My confidence in the Triple Gem 1s strengthened. The 
Buddha has removed the roof of sa#sãra. He 1s free from the darts of 
defilements. He 1s endowed with elaborate and analytical Knowledge. 


(2) The Perfectly-Enlightened One, who resolves all problems and who 1s the 
Teacher of those that falsely claim to be free from doubt, knows the Pure Ones 
that are superior to the greatest of devas and humans, having understood 
through His extraordinary wisdom all factors that lead to PurIty. 


3) Asamhiram asamkuppam, 
yassa n'atthi upamäa kvaci. 
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Addhã gamissami na m ettha kankhã, 
evam mam dharehi adhimuttacittam. 


() (O Great Recluse,) unperturbable, immutable, and beyond any standards of 
comparison 1s Nibbana with no trace of existence remaining. And I have no 
doubt that I am bound for that NÑibbana. May the Bhagavä recognize me as one 
who has directed his confidence to Nibbana, whose mind 1s free from 
defilements. 
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LIFE HISTORIES OF BHIKKHUNĨ ARAHATS 


(1) MAHAPAJAPATI GOTAMI THERI 
(a) Her Past Aspiration 


he future Mahapajapati Gotami TherI was born Into a worthy family In the city of 

Hamsavati, during the time of Buddha Padumuttara. Ôn one occasion, she was listening 
to a discourse by the Buddha when she happened to see a ĐJ/kkhumï being named by the 
Buddha as the foremost among the bjikkh„nïs who were enlightened earliest'. She aspired 
to the same distincfion In a future existence. So, she made extraordinary offerings to the 
Buddha and expressed that wish before Him. The Buddha predicted that her aspiration 
would be fulfiled. 


In Her Previous Existence as The Head of Water-carriers 


The future Mahapajapati GotamI Therï led a life of charify and observed the moral 
precepts and at the end of her life she was reborn In the deva realm When she passed away 
from deva existence during the Interval between the two Buddhas, she was reborn Into the 
slave class in BaranasI, as the head of wafer carrIers. 


Then, when the raIns-retreat period was drawing near, five Paccekabuddhas who lived in 
Nandamu Cave, descended at the Migadavana Forest, near Baranasi, from the sky and went 
1nto the city to gather alms-food. They stayed at the Isipatana Migadavana forest after the 
alms-round and discussed among themselves about seeking help in making small dwelling 
places for use during the rains-retreat. 


(A bhikkhu, who vows to remain at a chosen place during the rains-retreat period, 
1s requrred by the Vinaya Rules to live in a sort of dwelling with some roof (made 
of slate, or baked tile, or cement tile, or øgrass or leaves) and with a door. This rule 
has no exception even for those Đ/kkh„š who have vowed to observe such austere 
practices as the NØfaka practice or the Äoneyya practice. If a dwelling for the 
purpose 1s not offered to them ready-made, they have to seek assistance In geffIing 
one built. This dwelling 1s the place where they vow to live during the three-month 
raIns-refreat period, and 1s essential for making the vow.) 


The five Paccekabuddhas, who had to fulfil the need for a dwelling for use during the 
TaIns-retreat, arranged theIr robes In the evening and entered the city of BaranasT to seek 
assistance. Their going Into the cify was noted by the chief of the water carriers. The 
Paccekabuddhas stood at the door of the rích man of Baranasï but when they told him 
about their need, the rích man said, “We were not prepared to help. May the revered ones 
go elsewhere.” 


The chief of water carriers met the Paccekabuddhas as they came out of the city at the 
cify gate and putting down the water pot, she made obeisance. Then she asked the purpose 
of the revered ones In going into the ciy and coming out so soon from 1t. The 
Paccekabuddhas told her that they were seeking assistance to have a small dwelling built 
for use during the rains-retreat period. And also on further inqurry, she learnt that the need 
was still unfulfiled. She asked them: “Is this dwelling to be the gift of only well-to-do 
donors? Or 1s 1t proper for a slave like me to donate one?” 


“Anybody may do so, female lay supporter,” they replied. 


1. Raftafññi Puggala: one who was enliphtened earliest. This 1s a techanical term which means the 
bhikkhu who 1s the senior-most In the Order. It also means the bhikkhu who undersfands the Four 
Ariya Truths earliest. It also may mean the bhikkhu who atfain arahatship earliest. 
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“Very well, Venerable Sirs, we shall donate the dwellings tomorrow. Meantime, may the 
Venerables accept my offering of food tomorrow.” 


After making the Invifation, she picked up her water pot and, Instead of returning to the 
city, she went back to the water-hole and gathered her company of water carrlers there. 
Then she said to them: “NÑow girls, do you want to be slaves to others all the trme? Or do 
you want freedom from servitude?” 


They answered 1n unison: “We want freedom from servitude!” 


“If so, I have Iinvited the five Paccekabuddhas to an offering tomorrow. They are in need 
of dwellings. Let your husbands give their helping hands for one day tomorrow.” 


“Very well,” they all said. They told this to their husbands in the evening after the latter 
had come home from the forest where they worked. The men all agreed to help and made 
an appointment at the door of the chief of the male slaves. When they had assembled there, 
the head of the water carrlers urged them to lend a hand in building dwellings for the five 
Paccekabuddhas during the rains-retreat period, and thus extolling great benefits of such 
contribution. A few of the men, who địd not agree to help at first, were admonished by her 
and persuaded Into the task. 


The next morning, the head of the water carrlers offered food to the five 
Paccekabuddhas. After that, she signalled the five hundred male slaves to start work. They 
promptly went to the forest, cut down trees, and each group of a hundred men bullt a 
modest dwelling umit for one Paccekabuddha, complete with an adJacent walk to 1t. They 
filed the water pots and saw to the bare essentials in five dwellings for the five 
Paccekabuddhas. They then offered them to the Paccekabuddhas, requesting them to dwell 
there during the rains-retreat period. Having received the consent of the revered ones, they 
also took turns to offer daily food to them. 


lf there was some poor water carrler who was unable to prepare a meal for the five 
Paccekabuddhas on her appointed day, the head of the water carriers would give her the 
necessary provisions. The three months of vzssz thus passed. Near the end of the yassa, the 
head of the water carriers asked the five hundred sÏlave girls each to weave a pIece of rough 
cloth. The five hundred pieces collected from them were exchanged for five sefs of fine 
robes which were offered, one set to each of the five Paccekabuddhas. The 
Paccekabuddhas, after receiving the robes, rose to the sky In the presence of their donors 
and went away In the direction of Gandamadana mounftain. 


In the Past Existence as The Chief Weaver 


These water carrlers slave girls spent the rest of their le in doing meriforious acts. Ôn 
their death, they were reborn In the deva realm. The head of the deva girls, on her passing 
away, was reborn Into the family of the chief weaver, in a weaver s villaøe, near BaranasI. 
Øne day, the five hundred sons of Queen Paduma devi, all Paccekabuddhas, went to the 
door of the royal palace at the Baranasï on Invitation. But there was no one fo affend to 
them; to offer seafs or to offer food. They had to return to their abode. As they left the city 
and were at the weaver's village, the chief weaver, who had much devotion for them and 
after paying obeisance to them, offered food. The Paccekabuddhas accepted her offering of 
food and, after finishing the meal, left for the Gandamadana mounftain. 


(b) Becoming A BhikkhunI in Her Last Existence 


The chief weaver spent the rest of her life in deeds of merit. After passing away from 
that existence, she was reborn 1n the deva realm or the human realm ¡1n turns, Ôn the eve of 
the appearing of Buddha Gotama, she was reborn into the Sakyan royal family as the 
younger daughter of King Mahãsuppabuddha in Devadaha. She was named GotamI and was 
the younger sister of Princess Mahamaya. Court astrologers, learned in the Vedas and adept 
at reading human forms and marks (physiognomy) and palmistry, after scrutinizing the 
distinctive bodily features of the two sisters predicted that the sons born of the fwO sIsfers 
would become a Universal Monarch. 


When the two sisters came of age, they were betrothed to King Suddhodana and they 
were ftaken to Kapilavatthu where Princess Mahamaya was made the Chief Queen. Later, 
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the Buddha-to-be passed away from Tusita Deva realm and was conceived 1n the womb of 
Queen Mahamaya. After the Queen had given brrth to her son (on the full moon of Kason 
(May) ¡n the 6ãth year of the Great Era), on the seventh day, she passed away and was 
reborn in Tusita Deva realm by the name of Santusita. On the death of Queen Mahamaya, 
King Suddhodana made the younger sister, Queen Gotami, the Chief Queen. 


After Queen Mahamaya had given bírth to Prince Siddhattha, two or three days later, 
Queen MahäpaJapati Gotami, the step mother of Prince Siddhattha, gave brrth to Prince 
Nanda. So, at the trne Queen Mahamaya died, Prince Siddhattha was only seven days old 
while Prince Nanda was only four or five days old. Queen Mahäpajapati Gotamï nursed her 
nephew, Prince Siddhattha, from her own breast, while leaving her own son, Prince Nanda, 
to be nurtured by nurses. She devoted her whole attention to the bringing up of her lile 
nephew, the Buddha-to-be. 


Later, the Buddha-to-be renounced the world and attained Supreme Enlightenment. While 
He was on the Buddha's mission to bring welfare to the world, He made His first vIsit to 
Kapilavatthu. On the next day, after His arrival, He went Into the city to collect alms-food. 
His father, King Suddhodana, had the opportunity to listen to the Buddha's discourse while 
He was still on His alms-round and resulted in him attaining the Stream-Entry Knowledge. 
Then on the second day, Prince Nanda was admitted Into the Order. On the seventh day, 
the Buddha's son, Rahula, was admitfed as a novice (The detalls of these events have 
already been given.) 


The Buddha spent His fifth vassđ in Kifagara monastery 1n the Mahavana forest, near 
Vesali. During that trme King Suddhodana attaned arahatship under the regal white 
umbrella at the court of Kapilavatthu and passed away the same day. Then Queen 
MahapaJapati GofamI renounced the world and become a 5hjkkhunTï. Later, the five hundred 
queen consorts of the five hundred Sakyan princes, who became bJikkhus on the occaslon 
of the expounding of the Mahasamaya Sutfa, unanimously decided to become Đhikkhunïs. 
They made Queen Mahãapajapati Gotami therr spokeswoman to request the Buddha for 
admission 1nto the Order. The first attempt by the Queen, the Buddha's step-mother, failed. 
Then she and the five hundred Sakyan princesses shaved their heads, donned dyed robes, 
and marched on foot from Kapilavatthu to Vesäli. They sought Venerable Ananda's support 
in pleading for ther admission. Finally, the Buddha admitted them Imto the Order as 
bhikkhunïs or female bhikkhu. Mahapajapati GotamïI was admitted by administering the 
eight principal vows (garw dhamma). The five hundred Sakyan princesses were admitted by 
an assembly of bh/k&khus only. (Note: Later under normal procedure, a bh/kkhunï had to be 
admitted by an assembly of Đ#/kkhumïs also.) (The details about this paragraph may be 
found in Chapter Thirty-two.) 


The Buddha's step-mother, Mahapajapati Gotam1I TherI, attained arahatship after hearing 
the Sarmkhitta Sutta. The five hundred 5hjkkhunïs later attained enlightenment at various 
levels after hearing the Nandakovada Sutta. 


(c) Mahapajapati GotamI TherTI The Foremost Bhikkhuni 


Ơn one occasion when the Buddha was residing at the Jetavana monastery and naming 
foremost ĐJ/kkhum¡s, He declared: 


*Bhikkhus, anong My bhikkhunï-disciples who are of long standing ¡n the 
Order, MahapajapatI GotamI 1s the foremost (e/đagga).” 


(Herein, the name “Gofami” represents the Gotama clan. “MahapaJapati` 1s the 
epithet which means “mother of great offspring'. This epithet was based on the 
prognostication of physiognomists and palmists that, from the special features 
observed on her person, she was to be the mother of a Universal Monarch 1f she 
gave birth to a son, or the mother of the wife of a Universal Monarch 1f she gave 
birth to a daughter.) — Commentary on Majja 


THE GREAT CHRONICLE OF BUDDHAS 
The Passing Away of GotamI Ther1 


When GotamI TherT was of 120 years' age, she was residing at a 5h/k&hunï monastery 
which was In the city of Vesali. (As a rule, bhjkkhnï monasteries were set up inside the 
town or village.) The Buddha was then staying at the Mahavana monastery near VesalI. 
One mornins, after collecting alms-food in the city and finishing her meal, GotamI TherI 
enfered Into the attainment of arahaffa-phala for a predetermined period. After rising from 
the /hãna attainment, she remembered the long series of her acquisition of merifs in her 
past existences and felt very delighted. Then she reviewed her life span. She saw that it had 
come to an end. She thought 1t proper to inform the Buddha at Mahavana forest about her 
approaching death, as well as bidding leave of her passing away to her colleagues who had 
been a source of her Inspiration such as the two Chief Disciples and co-resident ariyas. 
Then only she would return to her “monastery” and pass away. The same 1dea also arose 1n 
the minds of the five hundred 5j/kkhumïs of Sakyan origin. 


(The touching evenfs concerning the passing away of GotamI TherT wIll now be 
told based on: (I) The Chiddapidhanam (Volume One, Chapter Twelve) by 
Mahavisuddharama Sayadaw, and the Apadana, Khuddaka Nikãya, IV. Only a gisf 
Of those texfs Is ø1ven here.) 


The Buddhas step-mother, Gotami TherT thought: “IÏ am not going to live to see the 
passing away of my son, the Buddha, nor that of the two Chief Disciples, nor that of my 
grandson Rahula, nor that of my nephew AÄnanda. Ï am goïng to predecease them. I shall 
seek permission fo pass away from my son, the Buddha now.” The same thoughts also 
Occurred in the minds of five hundred b7ikkhunïs of Sakyan origin. 


At that moment, the earth quaked violently. Unseasonable rains thundered In the sky. The 
guardian spirits of the bjkkhunï-monasterles wailed. The five hundred 5hjkkhunïs went to 
Gotami Therï and told her about the wailing of the guardian spirifs and GotamT TherT told 
them her plan to pass away. The five hundred Đ//k&humïs also told her their plan likewise. 
They all asked the guardian spirits of the monastery to pardon them 1f they had offended 
them In any way. Then, casting her last glance at the “monastery”, Gotami TherT uttered 
this Verse: 


“I shall now proceed to the unconditioned (Nibbana) where there is no aging or 
death, no association with beings or things one dislikes, no separation from beings 
or things one holds dear.” 


Among those who heard these words, those who had not rid themselves of attachmeint, 
devas and humans alike, wailed miserably. (The touching scene of their lamenfation 1s 
vividly described In the Pãli text.) 


When the 5h/kkhunmïs came out of ther v/hãrø (nunnery), along the main street, devotees 
came out of their homes, and kneeling themselves before Gotami Ther1I, wailed, expressing 
their deep distress. The Buddhas step-mother, Gotami TherI, spoke words that help quell 
their sorrow. (Her words, rích with the Doctrine, may be gleaned from the Pali text. This 
remark also applies to other stanzas that she was fo utter later on.) She utfered nine and a 
half stanzas to allay the lamenfation of the citizens of Vesali. When she arrived before the 
Buddha, she informed Him of her impending death and asked the Buddhas approval to 
release her life-maintaining thought process, 1n verse, sixteen In all, beginnng with the 
words: 4ham sugata te mãfã tum ca vữa piã mama. The Buddha gave His approval In a 
stanza. After that, she recited five stanzas 1n praise of the Buddha. 


Then she asked permission of the Sangha, the Venerable Rahula, the Venerable Ananda 
and the Venerable Nanda, to approve of her passing away In fwo stanzas (beginning with 
the words, “đsfwisãlayasưme”) describing the banefulness of sentlent existence. The 
Venerables Nanda and Rahula who were then arahaís took the words of the great TherI as 
inspiring emotional religious awakening; but as for the Venerable Ananda, who was still 
traimng himself for arahatship, they caused much sorrow and lamenfation. He expressed 
his grief in a stanza beginning with, “hã sanfữnu Œotamĩ yã ïí.” The great TherI solaced her 
nephew with words of wisdom. 


Thereafter, the Buddha asked GotamI TherI, in the following verse, to display her 
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supernormal powers: 


“Gotami, for the sake of those who have doubts about female devoftees attaining 
Enlightenment in My teaching, to enable them shed those doubts, display your 
supernormal powers.” 


The one hundred and twenty years old bJ/kkhunï complied by showing her supernormal 
powers as đescribed In the text on Supernormal powers, such as from being one to become 
many; from being many to become one; to become visible and to become 1nvisible; to pass 
through a wall or a mountain, etc. Then she walked in mid-arr holding Mount Meru as the 
pop on which the great earth rested as an umbrella, and turning upside down this 
miraculous umbrella. She created an atmosphere of Incense heat as when six suns arise 
sinulfaneously, etc. Having complied with the Buddhas request, she came down and 
making obeisance to Him, sat in a suifable place. She said: “Venerable son, Ï, your step- 
mother, 1s 120 years of age. I have grown old, I have lived long enough. May T be allowed 
to die.” 


The audience, stunned by the miraculous powers displayed by GotamI TherI, asked her: 
“Venerable, what was the extent of merit you had performed to be endowed with such 
power and capability?” And GotamTi TherT related to them the successive acts of merit she 
had performed since the days of Buddha Padumuttara to the last existence. Those evenfs 
ran Into a number of sfanzas. 


Then the five hundred 5h/k&h„nïs rose up to the sky as a cluster of stars, captivating the 
eye of the audience, đisplayed their supernormal powers, and having obtained the Buddha s 
approval to end their miraculous feats, they made obeisance to Him and sat 1n a suifable 
place. They recounted to the Buddha In verses how much they owed to GotamT TherT. Then 
they asked the Buddha”s permission to pass away. 


The Buddha said: “Bikkhøuønïs, you know the time to pass away.” Thus having obtained 
the Buddha's approval, they made obeisance to Him and returned to their “monastery”. The 
Buddha, accompanied by a large company of devotees, saw GofamI TherI off up to the 
enfrance to His forest abode. There, the great TherI and her five hundred Đhikkhumïs 
disciples made ther last obeisance to the Buddha together. Then the five hundred 
bhikkhunïs centered the city and sat cross legged ¡in their respective dwellings in the 
“monastery”. 


At that time, many male and female lay disciples of the Buddha, seeing the time had 
come to see the last of the noble ones, gathered around to pay their last respect, beating 
their chests in great sorrow. They threw themselves down on the ground like a tree 
uprooted. Gotam1ï TherT caressed the head of the eldest of the female devotees and uttered 
this stanza: 


“Daughters, lamenfation leads only to Maras domain and 1s therefore In vain. All 
conditioned things are Impermanenrt; they end up 1n separation, they cause endless 
agfation.” 

Then she told them to go back to therr homes. When alone, she entered Into the first 
jhana of Fine Material Sphere and then, stage by sfage, tHÌ the /hZna of the neither- 
COnSCIOusness-nor-nonconsciousness, and then back, stage by sfage, to the first /hãna 0Ÿ 
Fine Materlal Sphere. Thus, back and forth, she dwelt In the eipht mundane Jhãnic 
attainments. Then she dwelt im Jhãnic attainment beginning from the first jhãna up to the 
fourth /hãna. Arising from that /hãna she realized complete Cessation of the aggregates, 
Just as a lamp goes out when the oil and the wick become exhausted. The remaining five 
hundred b7/kkhunï-disciples also realized complete Cessation. 


At that momernt, the great earth quaked violently and meteors fell from the sky. The skles 
rumbled with thunder. The celestial beings wailed. Celestial flowers rained from the sky. 
Mount Meru tottered like a dancer swaying. The great ocean roared, as 1ƒ deeply troubled. 
Nagas, asuras, devas and Brahmaãs expressed therr emotional religIous awakening in such 
term as: “Impermanent are all conditioned things; they have the nature of dissolution.” 


Devas and Brahmas reported the death of GotamTI TherI and the five hundred 5hikkhunïs 
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to the Buddha. The Buddha sent the Venerable Ananda to inform the matfer to the 
bhikkhus. Then, accompanied by many 5j/kkh„s, the Buddha Joined the funeral procession 
which took this order: (1) devas, humans, #ãgas, asuzas and Brahmas marched at the head, 
followed by; (2) the five hundred Golden hearses of five hundred 5h;kkhunïs with multi- 
tlered roofs created by Deva Visukamina whereinn were placed the remains of the 
bhikkhunïs on theIr cots, and these hearses were borne by devas; (3) then followed the 
hearse of GotamI TherI, the Buddha's step-mother, which was borne by the Four Great 
Deva Kings; (4) then followed the Sangha and the Buddha. The whole route from the 
nunnery fo the funeral ground was canopied and all along the route were placed streams, 
pennanrs, while all the ground was strewn with flowers. Celestial lotus flowers came down, 
thick and fast, as though they were hanging loosely in the sky. All sorts of flowers and 
perfumes wafted In the arr. All sorts of music, singing and dancing took place in honour of 
the departed noble arahaís. 


During the progress of the funeral procession, both the sun and the moon were visible to 
the people. Stars were shining 1n the sky. Even at noon, the suns rays were cool like that of 
the moon. In fact, the occasion of Gotami TherTs funeral was surrounded by even more 
wonderful happenings than on the occasion of the funeral of the Buddha himself. Ôn the 
occasion of the Buddhas funeral there was no Buddha nor the Venerable Sãriputta and 
bhikkhu-elders to supervise the funeral proceedings whereas on the occasion of the funeral 
of GotamI TherI, there were the Buddha and the 5/¡/kkhz„-elders, such as the Venerable 
Sãripuffa, to supervise the proceedings. 


_ At the charnel-ground, after the remains of Gotami TherI were Incinerated, the Venerable 
Ananda picked up the relics and uttered this stanzas: 


“Gone now 1s GotamI. Her remains have been burnt up. And soon the passing 
away of the Buddha, the much anxiously awaited event, will take place.” 


The Venerable Ananda collected the relics in the alms-bowl used by Gotamï TherT and 
presented them to Buddha. Thereupon, the Buddha held up the relics of his step-mother for 
the audience to view and spoke to the assembly of devas, humans and Brahmas thus: 


“Just as a big tree full of hard core standing firmly has a great trunk and that great 
trunk, being of impermanent nature, falls down, so also Gotam1I who had been like 
a big tree trunk to the ĐhikkhumT-sangha 15 calmed (1.e. has entered Nibbana.)” 


The Buddha utftered altogether ten stanzas for the benefit of the audience on that 
memorable occasion. These ten stanzas with text and word-for-word meanings may be 
gleaned by the reader ¡n the Chiddapidhãmi.) 


2. KHEMA THERI 


(The story of Khema TherT 1s treated briefly in the Commenfary on the Añguttara 
Nikaya, the Commentary on the TherIgatha and the Commentary on Dhammapada. 
In the Apadana PAli, it 1s related in detail by the great Ther1 herself. What follows 
1s mainly based on the Apadana with selecfions from the three Commentarles.) 


(a) Her Past Aspiration 


The future Khema TherT was born Into a worthy family in the city of Hamavat1, during 
the time of Buddha Padumuttara, a hundred thousand world-cycles ago. One day, she 
listened to the Buddha's sermon and became a devotee of the Buddha, being established In 
the Three Refuges. 


Then she had her parents approval to offer an extraordinary feast to the Buddha and His 
Sangha. At the end of seven days of the great offering, she saw SuJatä TherĩI whom the 
Buddha named as the foremost bh/kkhunï in Knowledge. She was inspired by that. She gave 
an extraordinary offering again before expressing her wish to become such a foremost 
bhikkhunï 1n her own time later. Buddha Padumuttara prophesied that a hundred thousand 
world-cycles hence she would become the foremost Đh/kkhunï with regards to Knowledge 
1n the time of Buddha Gotama. 
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Repeated Existences as Deva Queen or Human Queen 


The future Khema TherT, on passing away from that existence, was reborn In five deva 
realms, namely, Tavatmsa, Yama, Tusita Nimmanaratl, and ParanimmmitavasavafT 
successively, as queen of the devas. When she passed away from there, she was reborn as 
queen of the Universal Monarch or as queen of a great king Thus, wherever she was 
reborn, she was born as queen. She enjoyed the most glorious sfate In the deva-world and 
the human world for many many world-cycles. 


Existence as A Bhikkhuni leading A Life of Purity 


After being reborn In the fortunate existences only, during the time of Buddha VipassI, 
ninety-one world-cycles previous to the present world-cycle, she was reborn Into a worthy 
family. She had the opportunity of hearing the Buddhas Dhamma which made her solely 
devoted to the Pure Life and she became a b7¿kkhunï who was learned ¡in the Doctrine, 
skilful in the knowledge of Paticcasamuppada, a bold exponent of the Four Ariya Truths, 
and a persuasive preacher besides being a diligent one 1n the practice of the Dhamma. Thus 
she was a model to those who took up the Threefold Training under the Buddha's Teaching. 
She spent this life of Purity during her life span of ten thousand years. 


Passing away from there, she was reborn in Tusitã Deva realm. After that, wherever she 
was reborn, the great merit, which she acquired 1n her existence during time of Buddha 
Vipassr, endowed her with the best that that particular existence could offer, such as 
making her talented, pure in morality, rich 1n resources aftended by wise following, well 
provided with ease and comfort. Further, the religlous pracfices observed 1n that existence 
led her to superior social status such as making her a queen, whether In deva existence or 
human existence and being loved and respected by her king. 


Her Existence as Donor of A Monastic Complex 


During the time of Buddha Konagamana, in the present world-cycle, she was reborn Into 
a rịch family in Baranasi. Together with two other rích ladies by the name of DhanañjJãani 
and Sumedha (her own name being unknown but may be referred to as Khem8), they built 
a monastic complex for the Sangha as a whole. At their death, they were reborn in the 
Tavatinsa Deva realm, and after that existence, they were reborn 1n the human world and 
the deva-world, enJoying superlor social status foo. 


Her Existence as The Eldest of The Seven Daughters of King KikI 


During the time of Buddha Kassapa, in the present world-cycle, King KikI of BaranasI, im 
the province of Kãsi, was an ardent supporter of the Buddha. He had seven daughters by 
the names of: (I) Princess SamanI, (2) Princess Samanagutfa, (3) Princess Bhikkhuni, (4) 
Princess Bhikkhadayika, (5) Princess Dhamma, (6) Princess Sudhamma and (7) Princess 
Sampghadayika. Later, during time of Buddha Gotama, they became respectively (1) Khema 
TherI, (2) Uppalavanna TherT, (3) Patacara TherI, (4) Kundalakesr TherI, (5) KisagotamI 
Ther1, (6) Dhammadinna TherT and (7) Visakha, donor of Pubbarama Monastery. 

The future Khema TherT (Princess SamarT), on hearing a sermon by Buddha Kassapa, was 
very keen to become a Đh/kkhum7 but her father would not give her permission to do so. So, 
as the eldest, together with her six younger sisters, they made a common resolve not fo 
marry and remained spinsters throughout their lives which lasted twenty-thousand years. 
They supported Buddha Kassapa with the four 5hjkkhu requisites for HIfe. 


On one occasion, the Buddha made a marvellous discourse entitled Mahanidana Sut(a, 
(which 1s recorded as the second sutta in Mahavagga of Digha Nikaya). Princess SamanI 
was so absorbed 1n hearing 1t that she learnt 1t by heart, and recited 1t often. 


As the result of these good deeds, on her death, she became the Chief Queen (of Sakka) 
1n the Tavatimsa. 


(b) Becoming A BhikkhunI in Her Last Existence 


During the time of Buddha Gotama, she was reborn 1n her last existence as the daughter 
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of King Maddaräja of Sagala. Since her bírth brought peace to the land, she was named 
“Khem8' (peace). When she came of age, she became the Queen of King Bimbisãara and 
was adored by her husband. She was conceited with her beauty. 


The Buddha was then residing at the Ve]uvana monastery in RaJagaha. Queen Khema had 
heard people saying that the Buddha always made discourses pointing out the faults of 
physical beauty, so she never went to see Him for fear that her beauty might well come 
under His censure. 


King Bimbisäras Clever Manoeuvre 


King Bimbisãra thought: “While I am the most Iimportant lay supporter to the Buddha, 1t 
1s inconceivable that my Queen has never visit the Buddha.” He contrived a plan by having 
a song composed by an able poet, In praise of the Ve]uvana monastery, which he ordered 
sonøsfters to sing within earshot of the Queen. 


A Eour-stanza Eulogy on The Veluvana Monastery 


()  Anyone who 1s not fortunate enough to see the Veluvana monastery, the 
Bamboo grove residence of the Buddha, we consider him or her as one who 
has never seen the Nandavana Park of the celestial realm. 


(2) He or she who has seen the Veluvana Grove, which 1s so much cherished by 
King Bimbisara of RajJagaha, the people's favourite ruler, the cynosure of the 
whole world, has truly seen the Nandavana Park, the favourite resort of Sakka, 
King of Devas. 


(3) Many of the Tavatimsa devas, having abandoned the Nandavana Park and 
descended to the earth (the southern Island Continent) and cast their eyes on 
the Veluvana Grove, are astonished and all their cares forgotten, they are 
never safisfled with seeing 1t. 


(4) That Ve]uvana Grove has appeared due to the Kings past merit and 1s adorned 
by the Buddha's maJesty that poet could adequately describe 1ts endless merits? 


'When Queen Khema heard that song, although she had been to the Veluvana Grove on a 
pleasure visit with the King, her Interest in the Grove was aroused afresh. She was very 
keen to visit 1t again. She asked the King's permission to go there and went there with a big 
refinue. She chose the hour of the day that she presumed the Buddha was surely not there, 
1.e. during the morning, when the Buddha usually went to the city for collecting alms-food. 
She roamed about the Bamboo Grove which was full of all kinds of flowering trees, fruit 
trees, where bees and bumble bees busied themselves collecting honey, and where the koels 
sang and the peacocks preened thetr fathers in the quiet seclusion of the park. She also 
visited the monastic dwellings of the religiously inclined men, their meeting halls, rest- 
houses and walks. 


She came across a youthful 5h/kkhu sitting in meditation at the foot of a tree and thought 
that young man should be enJoying the pleasures of life at present and take up the religious 
life only In his old age. Feeling sure that the Buddha was not In his private chamber, she 
went near 1t. Instead, the Buddha knew that she would come and He remained in His 
private chamber. He had created, by His powers, a young maiden whose beauty surpassed 
that of Queen Khema and was fanning Him. 


When Queen Khema saw that lovely maiden, she abandoned attachmernt to her own good 
looks but become fascinated and enamoured of the strange beauty In front of her. But even 
as she was gazIng at the girl, due to the Buddha's powers, the beauty of the girl diminished 
perceptibly and within a few moments, she turned old and decrepit with wrinkled skim, gray 
harr, nursing teeth, black spots all over the skin, floppy breasts, bony Joints protruding, 
veins twining about the body, bent double, and soon the old woman was trembling and 
breathing hard struggling for life and finally she gasped and collapsed. She was dead. 


This vivid sight caused emotional religious awakening (sđvega) in Queen Khema. She 
realized thus: 


“Oh, this form (body) 1s impure. It 1s indeed loathsome. Foolish women relish this 
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1mpure, loathsome body.” 
Then the Buddha spoke to Queen Khemaä In these verses: 


(1) “Khema, look at the body that 1s afflicted with pain, impure, putrid, discharging 
1mpuriftiles upwards and downwards, which foolish persons take so much delight in. 


(2) “Cultivate the mind to get fixed on an obJect of meditation, so as to be able to 
perceive the loathsomeness of the body. Let you be mindful of the thirty-two aspects 
(constituent parts) of the body; let there be weariness about them. 


(3) “(Khem8), Just as the body of this woman by My side breaks up, so too will your 
body break up. Just as your body seem atfractive for a while before death, so too the 
body of this woman by My side looked attractive before she died; (therefore) g1ve up 
attachment to the body, both internally and externally. 


(4) “Cultivate a perception of unsubstantiality and noting closely the rising and falling of 
phenomena. Give up the notion of a self, by doïng so, you wiÏl quell the eleven fires 
burning In you and reach Nibbãana. 


€) “Just as the spider follows the web of 1ts own making, so also sentlent beings, who 
have attachment, follow the stream of defilements that are of their own making. The 
wIse do not have any desire or regard for sense pleasures, but cut off the stream of 
defilements and go forth to Nibbana.” 


The Buddha knew that after listenng to the discourse, the mind of Queen Khema had 
become delighted and receptive, He continued with another discourse entitled M⁄ahãniđãna 
Suffa (which was the very sa Queen Khema had heard and learnt by heart from Buddha 
Kassapa In her previous existence as Princess Samani). Queen Khema remembered this 
Suffa and she attained Stream-Entry knowledge Immediately. 


After becoming an ariza as a Stream-Enterer, she wanted to make amends for her 
mistaken conceit about her beauty. She prostrated before the Buddha and submitted her 
apology In these five stanzas: 


() “The all-knowing One, I pay homage to You. 
The Embodiment of Compassion, I pay homage to You. 
Buddha who has crossed over the flood of sau„sãra, I pay homage fo you. 
Giver of the Deathless, Ï pay homage to youl 


(2) “I had been befuddled and led astray by attachment to sensuality, thus springing 
forward Into the thicket of wrong view. By means of an appropriate device, you, the 
Bhagava, have tamed me (who had been befuddled) and made me happy in being so 
tamed. 


) “Lacking an opportunity of meeting such a great One as Yourself, who 1s endowed 
with morality, concentration, efc., senfient beings suffer enormous đkkha In the 
Oocean of S4sãra. 


(4) “Even thouph the Pure One, who has reached the Purity of Nibbana, had been staying 
at the Veluvana monastery, I had failed to come and pay homage to the Lord of the 
three worlds. That failure, on my part, I (now) admit to the Bhagaväã as my fault. 


() “1 had a mistaken idea about the Great Benefactor to the three worlds, the Bestower of 
the Ultimate Boon (wagsa, phala, Nibbãng) as one who 1s unprofitably censorious 
because I had been too fond of my beauty. My fault in having entertained such foolish 
thoughts and my failure to come and pay homage to you earlier, I (now) admit to the 
Bhagava as my fault. (The Myanmar renderings are by the late Mahavisuddharama 
Sayadaw in his Chiddapidhanam.) 

Upon admission by Queen Khema of her previous fault, the Buddha said: “Let 1t be 
Khema”, which cooled her heart as though ambrosial water were poured onto her person. 
Then Queen Khemäa made obeisance to the Buddha and respectfully left Him. Back at the 
royal palace, she saw King Bimbisãra and addressed him thus: 
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() “O great conqueror with golden complexion, you had employed a most apf strateøy fo 
persuade me to visit the Veluvana monastery. Marvellous indeed was your Ideal For I 
had become keenly desirous of seeing the Ve|uvana Park, (with the consequence that) I 
have seen (with both my physical eye and the eye of wisdom) the Buddha, the great 
saøe. 

@) “O King! If you would agree, I would take up bhikkhunThood mm the Teaching (which 
1s replete with eight marvels) of the Buddha of unrivalled wisdom, of the embodiment 
of the highest virtues. Thanks to the wise words of the Buddha, I have gained Insight 
1nfo the tiresome nature of my body.” 


Ơn hearing the two stanzas spoken by Queen Khema, King Bimbisara, who had even, 
from her mien, been recognizable as an ra, one who had attainned Path-knowledge, 
raised his joined palm to his forehead and said to his Queen: “My dear Queen, I allow you 
to become a Đhikkhumï. May your renouncing the world come fo 1fs fulfilment (¡.e. may you 
attain arahatship). (These words were spoken 1n half a stanza.) Thereupon the King put 
Queen Khema on a golden Palanquin and sent her to the Đ;/kkhunï “monastery” In greaf 
sfafte. 


Khema TherI gained Arahatship 


On the fifteenth day of her bhikkhunThood, Khema Ther1I, while observing the 2osafha, 
contemplated on the lamp 1n front of her, how the flame arose and how 1t went out. À keen 
emofional religious awakening took place In her mind. Applying the 1nsightf info the nature 
of the rise and fall of the flame to all conditioned phenomena, 1.e. the mind-body complex 
that constituted her present existence, she gained arahatshp together with the Four 
Discriminations and the Six Supernormal Powers. (This account of Khema TherTs 
attainment of arahatship 1s as described ¡in the Khema TherT Apadana Pal. The 
Commentary on the Adguttara Nikãya and the Commentary on the Dhamapada tell this 
event in a somewhat different manner. We have refrained from discussing them here lest 1t 
would confuse the reader.) 


Khema TherT was devoted both to the learning and the practice of the Doctrine and so she 
was most proficlent in the Seven Sfages of Purify, and was unrivalled in the exposition of 
the Ten Subjects of Discussion (ka/hãva/(hu), most erudite in the application of the 
Abhidhamma method, outstanding both In learning and practice. The veracity of these 
sfatements may be gauged from Khema Sutta, the first s/f in the Abyakata Samgutta of 
Sa]ãyatana Sarnyutta. 


Khema TherI makes A Subtle Discourse to The Kosalan King 


At one time, when the Buddha was staying at the Jetavana monastery In Sãvatthi, Khema 
TherT was making a tour of the Kosalan country, and was soJourning at Torana, which lay 
between Sãvatthi and Saketa. At that time, King Pasenadi of Kosala was camping for the 
nipht at Torana. Then the King said to a courtler: “So, man, make inqurres in this place 
which saman—a or brãhmana 1s fit for my spiritual guide for today.” The courtier made 
thorough Inquires In Torana but could find no sưma#—a or Đrãhmana whom the King should 
go to for spiritual guidance. He only saw Khema TherT who happened to be soJourning 
there. He went back to the King and said: 


“There 1s no samapa or brãhmana In thịs place. But there 1s a Đh/kkhunï named Khema 
TherT, a disciple of the Buddha. She 1s reported to be wise, skilful, learned, an expounder 
of the Doctrine In a fascinating way, endowed with a remarkable perspicacify. I would 
humbly suggest that your Majesty go to her for advice and guidance.” The King accepted 
the advice and went to Khema TherI. He made obeisance to her and sitting 1n a suitable 
place, addressed Khema Therï thus: 


“Venerable, does a senftient being exIst after death?” 


“Great King,” replied Khema TherI, “the Buddha does not say that a sentient being 
exIsts after death.” 
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“If so, Venerable, does a sentient being not exist after death?” 


“Great King, the Buddha does not say that a sentient being does not exIst affter 
death.” 


“Venerable, does a senfient being exist as well as does not exIst after death?” 


“Great King, the Buddha does not say that a sentient being exist as well as does not 
exIst after death.” 


“If so, Venerable, does a sentient being not exist after death?” 


“Great King, the Buddha does not say that a sentient being neither exists nor does 
not exIst after death.” 


The King was at his wIfs end. He further put questlons which were replied as follows: 


“Venerable, (I) When I asked: “Does a sentient being exist after death?” you 
replied: “Great King, the Buddha does not say that a sentient being exIsts after 
death!ˆ (2) When I asked: “If so, Venerable, does a sentient being not exIst after 
death?ˆ you replied: “Great King, the Buddha does not say that a sentlent being 
does not exist after death.` (3) When I asked: “Venerable, does a sentient being 
exist as well as does not exIst after death?ˆ you replied: “Great King, the Buddha 
does not say that a sentient being exisfs as well as does not exist after death.' (4) 
When I asked: “If so, Venerable, does a sentient being neither exIsts nor does not 
exIst after death?” you replied: “Great King, the Buddha does not say that a sentient 
being neither exists nor does not exist after death.` Now, Venerable, why does the 
Buddha not say anything regarding these four questions? What 1s the reason for the 
Buddha's refusal to answer these four questions?” 


Khema TherT then said: 


“Great King, In that case, let me put you a questlon. You may answer 1t as you 
wish. What do you think of what Í am goiïng to say now? Do you have within your 
dominion any man who can practically count things or an arithmetician who can 
say: “There are such and such number of grains of sand in the Ganga river?` ÓOr 
who can say: “There are so many hundreds, so many thousands, so many hundred 
thousand grains of sand in the Gangã river?” ” 


“No, Venerable, there 1s none.”” 


“Great King, do you have any man who can practically count things or an 
arithmetician who can say: “There are so many vessels or bowls of water in the 
øreat ocean.' Or who can say: “There are so many hundred, so many thousands, so 
many hundred thousands of bowls of water 1n the great ocean?” ” 


“No, Venerable, This 1s because the great ocean 1s too deep, beyond measure, 
1ncomprehensible.” 


“Even so, Great King. The Buddha has given up materiality (corporeality) which 
may be referred to as sentlent being; he has eradicated 1t completely. He has made 
1 like an uprooted paÌm tree, has rendered 1t incapable of coming I1nto being again, 
and has made 1t Impossible to arise In the future. 


“The Buddha, who 1s liberated from being called the agsregate of corporeality or 
the phenomenon of materiality, 1s endowed with attributes and disposition or 
1ntention which are as great as the øreat ocean, beyond measure, incomprehensible. 
As for the Buddha, the statement, “a sentient being exIsts after death” 1s 1rrelevant 
sfatement, “a4 sentient being does not exist after death' 1s equally Irrelevant; the 
sfatement, “a sentient being exIsts as well as does not exist after deathˆ 1s equally 
1rrelevant; the statement, “a sentient being neither exists nor does not exist after 
death" 1s equally 1rrelevant.” 


(It 1s not proper for the Buddha to say that a sentient being exists after death; 
Or a senfient being does not exIst after death; or that a sentient being exIsfs as 
well as does not exist after death, or that a sentient being neither exIsfs nor 
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does not exist after death. This 1s a very profound matter. ) 


“The Buddha has given up Sensation.... p ....Perception... p ...Volitional activifles... 
p ...Consciousness, which may be referred to as a sentient being; has eradicated 1t 
completely, has made 1t like a paÌlm tree stump, has rendered 1t incapable of coming 
1nto being again, and has made 1t impossible to arise 1n the future. 


“The Buddha who 1s liberated from being called the aggregate of Consciousness or 
the phenomenon of Consciousness 1s endowed with attributes and dispositlon or 
1ntention which are as great as the øgreat ocean, beyond measure, incomprehensible. 
As for the Buddha the statemernt, “a sentient being exists after death” 1s Irrelevant 
sfatement, “a4 sentient being does not exist after death' 1s equally irrelevant; the 
sfatement, “a sentient being exists as well as does not exist after death' 1s equally 
1rrelevant; the statement, “a sentient being neither exists nor does not exist after 
death" 1s equally 1rrelevant.” 


(That was the discussion that took place between the Kosalan King and 
Khema Therï for the second round. Explanations on this will be given later.) 


King Pasenadi of Kosala was deliphted with the words of Khema TherI He made 
obeisance to her and respectfully departed. Later on, the King visited the Buddha and put 
the same questions as he did to Khema TherI. The Buddha answered them Just as Khema 
TherT did, (These questions and answers may be gleaned from the text.) 


When the King found that the Buddha's answers and those of Khema TherI were exactly 
the same, down to the letter, he was greatly astonished and exclaimed: “Marvellous 1t 1s, 
Venerable Sir! Astounding 1í is! The Buddha's exposition 1s exactly the same as that of His 
disciple, both in meaning and in words. They are 1n full agreement without any 
discrepancy. Venerable Sr, I had once put these questions to Khema TherT and she had 
answered to me In exactly the a same way, both In essence and in words. Marvellous 1t 1s, 
Venerable Sir! Astounding 1t 1s! The Buddha's expositilon 1s exactly the same with that of 
His disciple, both in meaning and in words. They are In full agreement without any 
discrepancy.” Then he begged leave of the Buddha. He was greatly delighted with the 
Buddha's answers. He rose, made obeisance to the Buddha and respectfully departed. 


Thịs is a gist 0ƒ Khemäã Sutta. 


Explanation: 

Why did the Buddha not give any reply to the questions which are so framed: “that a 
sentient being exists after death”; “that a sentient being does not exist after death”; “that a 
sentient being exists as well as does not exIst after death”; “that a sentient being neither 
exIsts nor does not exIst after death”? 


(I) There 1s, In truth and reality, nothing in the sentient world other than the five 
aggregates. There 1s nothing, in the ultimate sense, such a thing as a sentient being. 
Therefore, whether a “sentlent being” exist or not 1s not for the Buddha to say. 
(Abyakata Sarhnyut(a; the third sutta therein). 


(2) Only to one, who does not understand the nature of the five aggregafes according to 
the Four Ariya Truths, there arises the problem of a sentient being and 1ts existence or 
non-exIstence, 1n the said four questions, which occur to him due to Wrong View. To 
one who understands the Four Ariya Truths, there 1s no Wrong View that gives rIse fO 
these four questilons. Since the Buddha has the most complete understanding of the 
Four Ariya Truths, there do not arise in Him these four questions. That 1s why He does 
not say anything about them. (Tbid., the fourth sutfa.) 


) Such questions, based on wrong view, arise only in one who has not rid of attachment, 
or craving for the five aggregates. To one who has no craving for the five agøregafes, 
they do not occur. The Buddha, who has rid of Craving for the five aggregafes 
together with any trace of acquired habit, does not have these wrong concep(fs. 
Therefore, He remained silent when these questions were asked. (Tbid., the fifth sutta). 
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(In the sixth sutta of the same Sarnyutta the four questions are dealt with adequately.) 


In Khema Suta, Khema Therfs answer was somewhat different; 1t had the 
undercurrent of reference to the Buddha. This was because she knew that the 
questioner (Kosalan King) had the Buddha also in mind when asking the four 
quesfions. So, Khema TherTs ansWer 1n essence Was: 


The Buddha had (by getting rid of the cause of the five agsgregafes) rid of the five 
aggregates so that what was usually called a “sentlent being” was not coming 1nto being 
after his death. He was freed from a future set of five aggregates, therefore, there was 
nothing that might be referred to as a being or a person. Since the Buddha knew this, a 
“sentient being” after “death was 1rrelevant for Him to speak of”. Therefore, He 
remained silent about the four questions. 


One might argue thus: since the Buddha would not acquire a fresh set of the five 
agpregates, 1t 1s understandable that He refused to answer the first quesfion, 1.e. “Does 
sentient being exist after death?* But why did He refuse to answer the second questIon: 
“Does a sentient being not exit after death?' Should He say: “No, it does not”? He 
refused to answer this question too because a “senfient being” 1s not a real thing in the 
ultimate sense. (This 1s the explanation given in the Sub-Commenfary.) Khema TherT 
Suffa 1s profound in Dhamma. Ït 1s a matter for further Inquiring for the virtuous. 


(c) Khema TherT 1s named as The Foremost Bhikkhuni 


The discourse to the Kosalan King at Torana was the Iimmediate cause of Khema TherTs 
being designated by the Buddha as the foremost Đh/kkhumï 1n the possession of profound 
Knowledge. Ôn one occasion, when the Buddha was residing at the Jetavana monastery, In 
a bhikkhu congregation, while naming outstanding Đhikkhumïs as foremost in their own 
areas (of proficlency), He declared: 


*®BhiRkhus, among My bhikkhunï-disciples who have profound Knowledge, Khema 
TherT 1s the foremost (efadagea).” 


Thịs declaration accorded her by the Buddha also had been happily recorded by Khema 
TherT herself in the following stanzas, in her own life history: 


(1) “After I had become a Đj/k&hươï, I had explained to King Pasenadi of Kosala in 
accordance with the Doctrine on the profound questions he put to me at a place 
called Torana (which was between Sãavatthi and Saketa.) 


(2) “Later the King approached and put these same questions to the Buddha, and He 
answered these propound quesfions exactly as I had answered. 


) “The Conqueror of the five ãras, the Supreme One among all men, being satisfied 
with my excellence In expounding the Dhamma, has designated me as the foremost 
bhikkhunT among the eminently wise.” 


3. UPPALAVANNA THERI 
(a) Her Past Aspiration 


The future Uppalavanna TherI was born into a worthy family in the city of HarmnsävafI, 
during the time of Buddha Padumutara. Ôn one occasion, she listened to a discourse by the 
Buddha in the midst of a big audience, where she saw the Buddha named a bjikkhunT as the 
foremost Đ/kkhumT among those endowed with supernormal powers. She aspired to 
become such a great bJ/kkhunï Im the future. She made an extraordinary offering to the 
Buddha and His Sangha for seven days. At the end of seven days, she placed seven bunches 
Of lotus flowers at the feet of the Buddha as her tribute and expressed her aspiration to be 
the foremost jkkh„mï among those endowed with supernormal powers. Buddha 
Padumuttara prophesied that her aspiration would be fulfilled. 
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Offering of Lotus flowers to A Paccekabuddha 


After passing away from that existence in which she made a lifelong dedication to the 
Buddha and the Sangha, she was reborn In the Tavatinsa Deva realm. Next, she was reborn 
1n the human world where she offered lotus flowers and alms-food to a Paccekabuddha. 


In Her Existence as The Daughter of A Rich Man 


Ninety-one world-cycles ago, there appeared Buddha Vipassr during which period the 
future Uppalavanna TherI was born into a Rich Mans family in BaranasI. She Invited the 
Buddha and the Sangha to her residence and made an extraordinary offering of food. 
Making a gift of lotus flowers to Buddha Vipassi, she menfally wished for personal charm 
1n her future existences. 


In Her Existence as A Daughter of King KikI 


After passing away from that exIstence, and as a result of her meritorious deeds, the rich 
mans daughter was reborn as a deva, and subsequently in the deva or human existence. 
During the time of Buddha Kassapa, 1n the present world-cycle, she was the second of the 
seven daughters of King KIkI of Baranasĩ and was named Princess Samanagutfã. In that 
existence she, like her eldest sister, the future Khema TherI, remained a spinster for life, 
which lasted twenty thousand years. They donated a monastic complex to the Sangha. At 
her death, she was reborn In the deva realm again. 


In Her Existence as Ủmmadanfi 


After passing away from the deva realm, she was reborn Into a worthy family in the 
human world. During that existence, she donated a gold coloured piece of cloth to an 
arahar, who was a disciple of Buddha Kassapa. (For details refer to Ummadanti Jataka.) 


She passed away from that existence to be reborn as Ummadandi, the exquisitely beautiful 
daughter of a rich brahmin named Tiritivaccha in Arifthapura, 1n the Province of S1vi. (For 
details refer to mmadanfi Jataka, Pannasa Nipata). 


In Her Existence as A Watch Woman in The Field 


Her next existence was the daughter of a farmer In a small village. Early one morning, as 
she went to the farm house, she found 1n a pond, on her way, a freshly blooming lotus 
flower. She went Into the pond and plucked 1t. In the farm house she gathered some ears of 
rice and roasted them 1nfo pop corn which she counted up to five hundred. She put the pop 
corn 1n a lotus leaf which was gathered from the pond. 


At that moment, a Paccekabuddha, after rising from His dwelling in the attainment of 
cessafion, came by way of the air and stood not far away from the farmer s daughter. She 
saw Him and went to the farm house to get the pop corn and the lotus flowers, and then 
she put the pop corn 1nto the Paccekabuddha”s alms-bowl, covered 1t with the lotus flower, 
and offered 1t to Him. 


After the Paccekabuddha had gone awhile, she thought: “A Paccekabuddha has no use 
with a flower, perhaps I should get it back and wear 1t.” Hence, she went towards the 
Paccekabuddha and then asked back the lotus flower. But then she pondered: “Well, if the 
Paccekabuddha did not want my gift of the flower, He would have refused to accept 1t at 
the beginning. Now that He allowed me to put 1t on His alms-bowl, He must have liked 1t 
as a gift.” So thinking, she placed the flower back Into the alms-bowl. (For this wavering 
act, her future existences, as we shall see, were marked by mixed fortunes.) 


Having thus returned the gift of the lotus flower, and admitting her fault for taking 1t 
back earlier, she expressed her wish: “"Venereal Sir, for offering this pop corn may Ï be 
blessed with five hundred sons in my future existence. This 1s equal to the number of pop- 
corn flowers that make up my gIfÍt. 


Furthermore, for my giIft of the lotus flower, may lotus flowers rIse up from the earth to 
Teceive every step I make In my future existence!” 


(According to the life history of Uppalavana, while the farmers daughter was 
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making her offerings to the Paccekabuddha, five hundred farm workers, who were 
watching the field, offered some honey to the Paccekabuddha and made their wIsh 
that in their future exIstence they be reborn as the sons (five hundred of them all) 
of the young lady.) 


The Paccekabuddha then rose Into the sky even while the girl was watching Him and 
returned to Gandamadana mountain where He placed the lotus flowers at the entrance to 
Nandamnla Cave, for use by all Paccekabuddhas as a door-mat at the foot of the flight of 
sfeps. 


In Her Existence as Queen Padumadevĩ 


As the result of that good deed, when future Uppalavanna TherT passed away from that 
©xistence, and was reborn, by instantaneous full-srown bĩrth, as a deva. There, In her own 
existence, a lotus flower arose from the earth at her foot at every step she made. When she 
passed away from this deva existence, she was reborn In the human world from a lotus 
flower In a big lake of lotus flowers at the foot of a mounfain. A recluse living nearby, 
early one morning, went to the lake to wash his face and saw a lotus flower in bud which 
was already bigger than other buds. While the other buds had opened up their pefals Into 
full bloom, this bud remained in bud. He thought it strange and so he went Into the lake 
and plucked 1t. 


While in his hand, the big bud opened 1(s pefals and Iinside he saw a female child lying. 
He felt a curlous sense of paternal love for the child. He took her to the hermifage along 
with the lotus flower, and put her on a small cot. Thanks to the past merits of the baby girl, 
milk oozed out from the big thumb of the recluse with which he nursed her. When the first 
lotus flower that she lay on became withered, a new lotus flower was placed underneath 
her. 


When the young girl could walk and romp about, lotus flowers appeared from the earth, 
under her feet wherever she went. She had a saffron-coloured complexion. Her personal 
charm was super-human and would nearly equal that of a celestial maiden. Since she was 
born from the lotus, her foster father, the good recluse, named her Padumavati (Miss 
Lotus). Whenever the recluse went out In search of fruit, she was left alone at the 
hermitage. 


Padumavafi becomes A Queen 


When Padumavat came of age, one day, when the recluse was out gathering fruit, a 
hunter who happened to come to the hermitage saw her and thought: “There 1s no human 
being on earth as beautiful as this girl. [ must find out what she 1s.” And so he awaited for 
the return of the recluse. When the recluse was seen returning, the girl went out to meet 
him, took the yoke (laden with fruis) and the water pot from him, had her foster father 
seated and attended on him lovingly. 


The hunter was now sure that the girl was, In fact, a human being, and after paying 
homage to the recluse, he sat. The recluse gave him fruifs and water, then asked him: “Are 
you going to sfay 1n the forest or, are you going back to your home?” 


The hunter said: “I have no business 1n the future, Sir, Ï am going back to my home.” 


“Could you keep this experlence of your meeting with the girl to yourself without letting 
anyone know about 1t?” 


“If you would rather not let others know about this, Sir, why should I tell others?” But he 
said this merely to please his kind host. On his way home, after paying respect to the 
recluse, he carefully carved on the trees and arranged some branches along his way from 
the hermitage so that he could recognize his path. 


And back at the city, he went to see the King who asked the purpose of his visit. He said: 
“Great King, I[ am your humble servant, a hunter. [ come to report to you the presence of a 
most remarkable woman 1n the forest at the foot of the mountain, who would surely be an 
asset for Your Majesty.” He explained the circumsftance of his discovery to the King. The 
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King was deeply interested. He marched for the foot of the mountain without losing time. 
Having encamped at a place not far away from the hermitage, he awaited till the recluse 
had finished his meal and went to see the recluse, accompanied by a few courtlers. The 
recluse was then sitting 1n his hermitage where the King greeted him, exchanged courteous 
words and sat in a suifable place. 


The King made offering to the recluse, articles used by recluse. And then as a “feelerˆ he 
said: “Venerable Sir, what 1s the use of living here? Let us go to the city.” “I am not goïng, 
Great King,” said the recluse. “You may go.” To which the King said: “Very well, 
Venerable Sĩr, but Ï am given to understand that there 1s a woman 1n your company. Ít 1s 
not proper for a woman to be living In the company of a recluse. [ would request that the 
woman be allowed to go with me.” 


To this đirect request made by the King the recluse replied: “Ít 1s not easy for one to 
please many people. How could my daughter fit in with the court life with 1ts many queens 
and ladies In watiting?” 


The King allayed the fear of the recluse, saying: “Venerable Sĩír, If I (am allowed to 
marry her and) have given my love to her, [ wIll make her my Chief Queen.” 


Thereupon the recluse called his daughter, as he usually addressed her since childhood: 
“PadumavafI, my little girl!” Young PadumavafT promptly responded; she came out of the 
hermitage and, saluting her father, stood before him, who said: “Dear girl, you have come 
Of age. From the moment the King has cast his eyes on you, you should not stay here any 
longer. Go along with the King, my litle girl.” 


“Very well, dear father,” she said, weeping, and still standing. 


The King of Baranasl, wishing to prove his sincerify, showered PadumavatT with gold, 
silver and Jewellery and anointed her as his Chief Queen immediately. 


Queen PadumavafT became A Victim of Court Intrigue 


At the court of Baranasi, the King s heart was captivated by the Chief Queen so much so 
that since her arrival, all the other queens and ladies-in-waiting were totally neglected by 
the King. The womenfolk felt bitter about this and they tried to undermine the King's 
affection for the Chief Queen, saying: “Great King, PadumavafT 1s not a human being. 
Where on earth have you ever seen a human being whose every sfep 1s received by a loftus 
flower arising from the earth? She 1s a demon, for sure. She 1s dangerous. She ought to be 
banished forthwith!” The King dịd not say anything. 


At another time, when the King was called away by duty to suppress a rising at the 
remote part of the kingdom, he had to leave behind Padumavati at the palace, knowing that 
she was pregnant. The womenfolk at court seized this opportunity to strike. They bribed 
Padumavatfrs attendant Into a wicked plot. She was Instructed to remove the Infant when 
the Chief Queen gave birth to her child and replace 1t with a piece of wood smeared with 
blood. 


When PadumavafT delivered the chỉld, Prince Maha Paduma was the real off-spring 
whom she gave birth to, as he was the only child conceived in her womb. The other sons, 
four hundred and ninety-nine of them, arose from the drops of her blood splattered about 
at child birth. The attendant duly carried out the 1nstruction and Informed the news of the 
Chief Queen's delivery to the other queens. The five hundred womenfolk at the court stole 
one child each while their mother was still asleep after her labour. Then they ordered five 
hundred wooden caskets, made by turners, to put each child in one. They placed them 
1nside the caskets, and put seals on each. 


When Queen Padumavati woke up and asked her assistant about her child, the latter 
frowned and retorted: “When did you ever give bírth to a chỉld? This 1s what you have 
delivered,” and produced the piece of wood smeared with blood. The Queen was very 
unhappy and asked her to put 1t away quickly. The woman quickly complied as 1Ÿ eager to 
safeguard the Queens honour by spliting up the piece of wood and throwing 1t Into the 
fireplace 1n the kitchen. 


The King returned from his expedition and was camping outside the city awalfing the 
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auspicious time, according to astrological calculation. The women-folk went to greet the 
King there and pressed thetr case for banishing Queen Padumavat. “Great King, you did 
not believe our word about the Chief Queen. But now ask the assistant of Queen 
Padumavat who had given brrth to a block of wood!” The King, without investigating on 
the matter, believed that PadumavatI was a demon and ordered her banishment. 


As she was banished from the palace, no lotus flowers appeared underneath her feet. Her 
good looks left her. She roamed about in the road, feeling forlorn. When an old woman 
saw her, she had an Instinctive affection for her and said: “Where are you going, my 
daughter?” PadumavafI replied: “O mother, [ am looking for some place for shelter.” The 
old woman said: “In that case, my daughter, come with me to my house,” and taking her 
home, fed her and put her up there. 


The Court Intrigue came to light 


When PadumavafT was staying at the old womans house, the women-folk at the court 
said to the King In one voice: “O Great King, when you were on your milifary expedition, 
we had invoked the guardian spirit of the Gangã river for your success and promised him 
to make offerings on your vicforious return. So let the King and all of us go to the Gañga 
river and make offerings to the river sprrit and have fun bathing in the river.” The King 
øladly consented and they all went to the rIver. 


The five hundred women of the court secretly carried the caskets with babies 1n them and 
went Into the water with their garments on, underneath which were the hidden caskets. 
Once ¡n the river, they released the caskets which floated down-stream In the river. The 
five hundred caskets grouped together In the current, floated down together, and were 
caught in fishermens net at down-stream. After the King had finished bathing In the river, 
the fishermen also raised their net from the wafer and to their great surprise, found the five 
hundred caskets, which they presented to the King. The King asked them: “What do the 
caskefs contain?” And they answered: “We do not know what 1s Inside them, Great King, 
we only believed them to be something strange.” When the five hundred caskets were 
opened under the Kings orders, the first one to be opened happened to contain Prince 
Mahapaduma. 


The past merit of the five hundred princelings was such that from the day of thelr 
confinement ¡in the caskets, milk flowed from their thumbs to nourish them. Sakka also 
cleared the doubts In the King's mind by inscribing Inside the caskets the message: 


“Ihese bables are born of Queen Padumavatï and are the sons of the King of 
Baranasi. They have been put inside the caskets by the five hundred Queens and 
ther accomplices, who bore a grudge against the Chief Queen, and have them 
thrown Into the river. Let the King of BaranasI know these facts.” 


The King, being thus enlightened, took up Prince Mahãapaduma, and ordered: “O men, 
harness the charlots and dress up the horses quickly! T shall now go Into the city and show 
my love to some womenfolk.” So saying, he rode hastily into the city, enfered his palace, 
and ordered the royal elephant fitted, for a tour of the land with (a velvet bag of) a 
thousand ticals tied at the neck of the elephant, and ordered the proclamation read aloud to 
all the people, announcing that whoever has seen Queen PadumavatI may take the Kings 
reward of one thousand ticals. 


Padumavati, on hearing the proclamation, said to the old women: “Mother, take that one 
thousand from the neck of the royal elephant!” The old women said: “O daughter, I dare 
not do 1t.” PadumavatT urged her thrice to do so. Then the old lady said: “O daughter, what 
should T say In taking the reward?” Just say, mother: “I have seen Queen Padumavatï?” The 
old lady then made herself bold to claim the reward. 


The King 's men asked her: “Have you actually seen Queen Padumavatr?” “I have not seen 
her myself,” she said, “but my daughter has.” 

“Where 1s your daughter now?” the men asked. And they were let to her house by the old 
lady. They recognized their queen and prostrated themselves before her. The old lady, 
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seeing only now the real Identity of the young woman, affectionately chided her: “This 
noble lady has been so reckless. Notwithstanding her eminent position as the Chief Queen, 
she had chosen to live unattended 1n such a lowly place.” 


The Kings men then made an enclosure of white cloth around the humble house which 
Padumavati was sfaying, posted guards around 1t, and reported their discovery to the King. 
The King sent a golden palanquin to her. PadumavatI however 1nsisted that she deserved 
more ceremony on returning to the palace. She had a canopied walk decorated with gold 
sfars set up all along her way to the palace with exqulisite carpets. She also demanded that 
her regal paraphernalia be sent to her. “I am walking there,” she said, “Let my greatness be 
seen by all the citizens.” The King ordered that every wish of the Chief Queen must be 
complied. Then Queen Padumavaf, outfitted with full regalia, announced: “I am now going 
to the palace.” Thereupon every step she made, a lotus flower arose from the earth through 
the exquisite carpets. Thus letting all the people witness her greatness as she entered the 
palace. After that, she gave the rich carpets to the old lady as taken of the gratitude she 
owed to her. 


The Magnanimity of Queen PadumavafT 


The King summoned the five hundred women-folk to court and said to Queen 
Padumavat: “My Queen, I give these five hundred women as slaves to you.” The Queen 
said: “O King, let the whole city know about this giving of the five hundred ladies to me.” 
The King had the fact of this assignment of the five hundred women to Queen PadumavafI 
proclaimed throughout the city by the beat of the gong. Having been satisfied with the 
public knowledge of the assignment, Queen PadumavafT said to the King: “Great King, do Ï 
have the authority of emancipating my own slaves?” To which the King replied: “O Queen, 
you have the right to do whatever you wish with them.” “In that case, O King,” she said, 
“Let those men, who had made the proclamation of the assignment, made another round of 
the proclamation to the effect that all the five hundred slaves assigned to Queen 
PadumavatI are hereby granted their freedom by the Queen.” Then the Queen entrusted the 
499 princelings to the care of the emancipated women while she took charge of looking 
after Prince Mahapaduma. 


The Five Hundred Princes became Paccekabuddhas 


When the five hundred princelings were of playing age, the King provided all sort of 
things In the royal gardens for the boys to play. When they were of sixteen years of age, 
one day, while they were playing 1n the royal lakes, where the P2đưma lotus were ørowing 
1n profusion, they observed the blossoming of the lotus flowers as well as the withering 
away and dropping off of old flowers which, thanks to theIr acquisiflon of sufficient merit, 
struck their young hearts as a phenomenon worth reflecting on. And this was how they 
reflected: 


“Even these lotus flowers dependent only on temperature and nutrient are subJect 
to ageing; how could our bodies, dependent on four factors (kamma, mind, 
temperafure and nutrlenf) escape the same fate (I.e. we are likewise subject to 
ageing and death.)” 


They reflected deeply on that phenomena (of impermanence of condifioned existence), 
gained Insight Into the nature of mind-and-body, and attained Enlightenment on their own, 
without being taught by anyone. This 1s called Paccekabodhi-ñana, which lead to the four 
Ariya Path-Knowledges. In other words, they became Paccekabuddhas. Then rising from 
their respective seats, they each sat cross-legged on a lotus flower by means of their 
supernormal powers. 

Late in the evening, the attendants of the princelings reminded them: “O Lords, 1t 1s time 
to go home.” The five hundred Paccekabuddhas dịd not say anything. So the attendants 
went to the palace and reported the matter to the King about the princes remained silent, all 
of them sitting on the lotus flowers. The King merely said: “Let my sons remain as they 
wish.” 


The five hundred Paccekabuddhas were placed under guard during the whole night, as 
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they remained sifting on the flowers. In the dawn, the attendants went near them and said to 
them: “O princes, 1t 1s time to go home.” Then the princes, who were Paccekabuddhas, 
said: “We are no more princes; we are Paccekabuddhas.” The men were sceptical and said: 
“You say In an Irresponsible way. Paccekabuddhas are not like you, they have only two 
finger-breadths of hair and moustache or beard, they have recluse's paraphernalia on them. 
But you have your princely garb on, with long hai and moustaches, and with regal 
paraphernalia on you. How could you say you are Paccekabuddhas?” (The attendants were 
describing the Paccekabuddha as they knew 1t to be.) Thereupon the princes passed their 
hands on their heads, and lo! theiIr appearance turned into Paccekabuddhas, and they were 
fully equipped with the eight requisites of a 5/k&h„ (Paccekabuddha). And while the 
people were looking at them, they rose into the air and went ímm the direction of 
Gandamadana mounfain. 


The Future Dppalavanna Ther1T in Her Existence as A Farm Hand 


Queen PadumavafI, after enjoying deep satisfaction on regaining her five hundred sons, 
was now shocked by the sudden loss of them. She địd not survive the shock. After passing 
away from that existence, she was reborn, as a woman, into a family of labourers, In a 
village near a city gate in Rãjagaha. She married, and went to live with her husband's 
family. One day, while she was carrying some gruel for her husband, who was working In 
the field, she saw eight of the five hundred Paccekabuddhas travelling by way of the arr. 
She went quickly to her husband and said: “O Lord look at those Paccekabuddhas! Let us 
1nvife them to an offering of aims food.” But the husband who was a simpleton did not 
know what a Paccekabuddha meant. He said to her: “Dear wife, they are called flying 
bhikkhus (It, “bhikkhu-birds”). They are also found in other places (at other times also. SrI 
Lañkan version) flying about. They are not Paccekabuddhas, they are Just (strange) birds.” 


As the couple was still điscussing, the eight Paccekabuddhas descended to the ground not 
far away from them. The wife offered her share of meal for the day to the eight 
Paccekabuddhas and Invited them for the next days offerings. The Paccekabuddhas said: 
“Very well, female lay supporter, let your offerings be for eight donees only. And let your 
accommodation be for eight Invitees only. When you see many other Paccekabuddhas 
besides ourselves, your devotion will grow even greater.” And the woman (who 1n her 
previous existence had been the mother of the Paccekabuddhas,) prepared eight seats and 
offerings for eight Paccekabuddhas. 


The eight Invitees said to the remaining Paccekabuddhas: “Do not go elsewhere today for 
alms-food, but bestow welfare to your mother of previous existence.” Those other 
Paccekabuddhas agreed, and all the five hundred of them went through the sky to their 
former mother”s residence. The mother 1n her past existence who had wished of seeing all 
the five hundred sons, now_ Paccekabuddhas, dịid not have any worry about the 
1nsufficlency of her offerings. She Invited all the five hundred Into her house and offered 
eight seats. When the eight had taken therr seats the ninth Paccekabuddha created through 
his supernormal powers another eight seats and sat there; and so on until the last of the fIive 
hundred was seated and her house was expanded through their supernormal powers. 


The farm labourer, the mother 1n the previous exIstence, who had prepared alms food for 
eight donees went on serving 1t to all the five hundred as much as needed by them. Then 
she brought eight stalks of lotus flowers, and placing them before the original eight 
1nvitees, offered them, saying: “Venerable S1rs, for this act of merit, may I be born with a 
complexion like the colour of the inside of the pollen chamber of this brown lotus.” The 
five hundred Paccekabuddhas said complimenfary words for her good deed, and went back 
to Gandamadana mountain throuph the sky. 


(b) Becoming A BhikkhunT in Her Last Existence 


The farm hand (the future Uppalavanna Theri) lived a life full of meriftorious deeds and 
at the end of her life span was reborn in the deva-world. During the time of Buddha 
Gotama, she was reborn Into the family of a rích man in Sãvatthi. She was born with a 
complexion like the inner side of the pollen chamber of the brown lotus and hence was 
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named Uppalavanna. When she came of age, all the worthy families; rich men and Princes 
of the whole of the Southern Island Continent, asked her father to give Uppalavanna In 
marrlage fo the1r sons. 


Her father was in a quandary, he did not know how to reply to so many proposals from 
the worthy men. Not wishing to disappoint them, as a final resolve, he asked his daughter: 
“Dear daughter, would you become a Đjjkkhun??” Now, Uppalavanna, being the bearer of 
the last burden of senfient existence, was extremely delighted to hear these words, Just as 
rarefied scented oil, refined a hundred tines over, were poured down her head. “Yes, 
father, I would become a Đh/k&hun7ï,” she replied gladly. 
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As such, he sent his daughter Uppalavanna to the b7/kkhunïs' “monasftery), after payIng 
great honour to her. Ủppalavanna became a 5h¿kkh„mï. Not soon after, she was assigned to 
tidy up and light up the outside of the Sĩma (the congregation hall). There she observed the 
flame arising in a lamp which she used as her subJect of meditation. She concentrated on 
the element of Heat im that flame, and achieved concentration (hanø). Basing that 
concentraion as object of Insipht meditation, (through contemplating the three 
characteristics of physical and mental phenomena, she gained Insight into conditioned 
phenomena) and soon atfained arahatship. As the result of her past asprration to be 
outstanding in supernormal powers, she became endowed with facility In /hãnic practice, 
which 1s the essentfial asset in bringing 1nto effect her supernormal powers. 


(c) Uppalavanna TherT as the Foremost Bhikkhuni 


Ớn the day Uppalavannã TherT displayed her miraculous powers, was during the Buddha's 
seventh year after His Enliphtenment. Before doing so, she first asked the Buddha: 
“Venerable Sir, may the Bhagaväa allow me to display my miraculous powers.”. Referring 
to this, the Buddha, on another occasion when outstanding bj/kkh„nïs were named at a 
congregation, declared: 


"Bhikkhus, among my Phikkhunï-disciples endowed with supernormal 
powers, BhikkhunI Uppalavanna is the foremost (đíadagga)." 


4. PATACARA THERI 
(a) Her Past Aspiration 


The future Pafacara TherT was reborn Into a rích mans family in the city of HamsäavatI 
during the time of Buddha Padumutfara. On one occasion, while she was listening to a 
sermon by the Buddha, she saw a bhikkhunï being named as the foremost among those who 
were most learned in the Vinaya Rules. She asprred to that honour. And after making an 
extraordinary offering to the Buddha, she expressed her desire for the honour of being 
declared as the foremost 2//kkhuzmr in Vinaya learning. Buddha Padumuttara prophesied 
that her wish would be fulfilled. 


In Her Existence as One of The Seven Daughters of King KikI 


After filling her whole life with meriforious deeds, the future Patacara TherT passed away 
and was reborn In the deva-world and subsequently the human world or the deva-world in 
turn. During the time of Buddha Kassapa, she was reborn as the third of the seven 
1lustrious daughters of King KikI (of Baranasi). Her name was Bhikkhuni. She and the six 
SIsters remained spinsters, living a life of chastity for ther whole life span of twenty 
thousand years. Together with her sisters, they donated a big monastic complex. 


(b) Becoming A BhikkhunT in Her Last Existence 


The King 's daughter (the future Pafacara TherT), after passing away from that existence, 
was reborn In the deva-world. For the innumerable years of the Intervening period between 
the two Buddhas she enjoyed celestial pleasures. During the time of Buddha Gotama, she 
was reborn as the daughter of the rích man of Sãävatthi. 


When she came of age, she fell in love with a servant of her fatherˆs household. When 
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her parents arranged for her betrothal to the son of another rich man, she warned her lover, 
on the day before the day of betrothal, that unless he was prepared to elope with her, thelr 
love affair would be ended. The man was true to her. He eloped with her, taking whaftever 
lile savings he had set aside. The two lovers ran away stealthily and took shelter in a 
small village three or four yø7anøas away from SãvatthI. 


Soon the rich man's daughter became pregnant and she said to her husband: “My Lord, 
this 1s a desolate place for us to give birth to my chỉld. Let us go back to my fathers 
house.” Her husband was a timid man. He dared not face the consequences of returning to 
his master s house and, therefore, procrastinated. The wife then decided that her husband 
was not going to accompany her back to her father's house and she chose, during the 
absence of her husband, to return alone. 


When the husband returned from his short trip and learnt that his wife had gone back to 
her parenfs' house, he felt pity for her. “She has to suffer because of me,” he repented and 
went after her without delay. He caught up with her on the way but by then she had given 
bịrth. Then they agreed that since the purpose of her returning to her parents was for the 
safe bírth of her child, and since she had given birth safely, there was no point in goIng 
there. So they went back to their small village. 


When she was pregnant again, she asked her husband to take her to her parents' place. 
Her husband procrastinated as before, and getting Impatient, she went alone. Ôn the way, 
she gave birth to her second child safely before her husband could catch up with her. At 
that time, there was heavy rains everywhere. The wife asked her husband to put up some 
shelter from the rains for the night. He made a rickety shelter from whatever faggots he 
could find. He then went In search of some tufts of grass to build an embankment around 
the little hut. He sfarted pulling out grass from a mound, regardlessly. 


The cobra, which lay Inside the mound, was annoyed and struck the husband who fell 
dead on the spot. The wife, who was kept walfing in the rickety hut, after awalting the 
whole night, thought that her husband had deserted her. She went to look for him and 
found him dead near the mound. “Oh, mel my husband met his death all on account of 
me!” She wailed. And holding the bigger child by the hand and putting the Iinfant on her 
waIst, she took the road to Savatthi. On the way, she had to cross a shallow stream (which 
seemed deep). She thought she might not be able to cross 1t with both the children together. 
So she left her elder boy on this side of the stream and after crossing 1t, placed the Infant 
on the other side, wrapped up snugly. She waded the stream back for the elder son. Just as 
she was half-way 1n the stream, a kife swooped down on the Infant baby taking 1t for 1s 
prey. The mother became excited and tried to frighten away the kite but her throwing up 
the hands in the air was mistaken as beckoning to him by the elder son who ran Into the 
stream. He slipped and was carrled away by the swIft current. Before the mother could 
reach her infant child, the kite had flew away with 1t. She wailed her fate in half a stanza 
thus: 


“Both my two sons are dead and gone! 
And my husband too had đied on the way!” 


Wailing in these desperate words, she proceeded along her way to Sãvatthi. 


'When she arrived in Sãvatthi, she was unable to find her parents' home. This was partly 
due to her Intense grief but there was a substantial reason for her failure to recognize her 
own childhood home. For, as she asked the people where the Rich Mans house which used 
to be somewhere there, they answered: “What use 1s there 1ƒ you find the house? It has 
been destroyed by last nights' gale. All the inmates of the house died inside the house 
which collapsed. They were cremated on a single pyre. And that 1s the place of their 
burial,” the people showed her the thin smoke from the burnt pyre. 


“What, what did you say?” Those were the only words she could say and she fainted. 
When she recovered, she was not in her own wifs. She could not care about decency: with 
no clothes on, her hands raised 1n the ar wildly, she went near the burnt-up pyre and 
walled: 
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“Both my two sons are dead and gone! 
And my husband too has đied on the way! 
My mother, my father and my brother, 
(Having perished together,) 

Have been cremated on a single pyre.” 


The Meaning of The Word 'Pa{acarT 


The Rich Mans daughter went about the city naked. When other people tried to cover up 
her body, she would tore off the clothes. Thus, wherever she went, she was surrounded by 
astonished crowds. Hence, she came to be referred to as “The naked woman” (Paf{acar]). 
(Or In another sense of the Pali word, “the shameless woman'.) As she went about dazed 
and confused wailing the tragic stanza, people would say: “Hey go away, mad woman!” 
Some would throw đirt and refuse on her head, some would throw stones at her. 


Patacara found Peace 


The Buddha saw Patacara roaming about aimlessly while He was making a discourse fo 
an audience at the Jetavana monastery. Seeing that her faculties had now ripened, the 
Buddha willed that Pafacarä come to Him at the monastery. People tried to prevent her 
going Into the monastery but the Buddha said to them: “Dont try to stop her.” When she 


went nearer, the Buddha said to her: “Patacara be mindful.” 


As soon as she heard the Buddhas words, Pafacara regained her senses. Awared of her 
nakedness, she sat down on her closed knees and remained with her body bent, and trying 
her best to cover up her naked body with her hands. Someone then threw to her a piece of 
garment which she picked up, cloaked herself, and drew near the Buddha. In worshipping 
posture, she related the tragic story thus: 


“Venerable Sir, may you be my refugel My younger son was swooped away by a 
kite. My elder son was drowned 1n the current of a stream. My husband died on the 
way. My parents and my brothers were killed in the house which collapsed and 
they were cremafed on a single pyre.” 


The Buddha said to her: “Patacara do not vacillate. You have now come to one in whom 
you can take refuge. Just as you have shed tears for the loss of your sons, husband, mother, 
father and brother, so also had you shed mụuch tears, even greater than the waters of the 
four great oceans, throughout the beginningless round of existences.” The Buddha also 
spoke In verse as follows: 


“Patacara, the waters of the four great oceans are lile when compared to the 
amount of tears shed by one person on account of the grief suffered for loss of his 
or her beloved ones. Now, my daughter, why are you so negligent? Be mindful.” 


Ón hearing the Buddha's discourse containing the perspective oŸ sawsãra, grief abated in 
the mind of Patacara. The Buddha, knowing that Patacara had been able to control her 
Sorrow, điscoursed further thus: 


“Paftacara, neither son nor husband can protect one on the Journey through afterlife, 
nor are they ones refuge. That being so, even though sons or husband may be 
living, they are as øood as non-existent for a wayfarer In sưsãra. Therefore a 
wWIse person should purIfy his morality and get himself or herself established on the 
Noble Practice leading to Nibbäna.” 


Then the Buddha spoke 1n verse as follows: 


“Patacara, when one falls victim to Death, neither one's sons nor parenfs nor close 
relaflons can protect one; one's kith and kin have no power fo ø1ve profecfion.” 
— Dhammapadä, V-288 — 


“Knowing this lack of protection against Death, the wise person restrained by 
morality, should make haste to clear the Ariya Path that leads to Nibbana.” 


1398 


Chapter 44 


At the end of the discourse, Pafacara burnt up the mfinie defilements by means of 
Stream-Entry Knowledge and was established In so/ãpaffi-magsa. 


After becoming a Stream-Enterer, Paf{acara requested the Buddha that she be admitted 
into the Order of Bhikkhunis. The Buddha caused her to be taken to a 5j¡kkhwuzø7š and be 
admitted as a ĐbhikkhumT. 


How Pa(äacaräa attained Arahatship 


One day, BhikkhunI Pafacara was washing her feet. As she poured down the water on her 
feet, the water flowed to a short distance and then stopped there, When a second cup was 
poured, the water flowed to a place slightly farther away than the first stream and then 
síopped. When a third cup was poured, the water flowed to a place slightly farther away 


than the second stream. Patacara, already a Stream-Enterer, meditated on this phenomenon 
Of the three stream of water, and applied 1t to the three periods of life thus: 


“Just as the first stream of water stopped at a short place, senfient beings are liable 
to die during thetr first period of life. Just as the second stream flowed slightly 
farther than the first stream and stopped, so also sentient beings are liable to die 
during therr middle age. 


And Just as the third stream flowed farther than the second stream and stopped, so 
also sentient being are liable to die in their last period of life.” 


She reflected further that Just as all the three streams must end and disappear, so also 
living beings must give up their tenure of life and perish. Thus, the impermanence of things 
gave her Insipht Into all conditioned phenomena. From that Insight Iinto impermanence, the 
characteristic of the woefulness (đuk&h) of all conditioned phenomena dawned on her 
conditioned mind and hence the Insubstantiality, the emptiness of all and conditioned 
phenomena also was then perceived. 


Pondering deeply on the three characfteristics, she went Into her monastic dwelling for a 
suitable change 1n the temperature. There she placed the lighted lamp at 1fs usual place and, 
wishing to extinguish 1t, she pulled down the wick Into oil with a pointed needle. 


Just at that moment, the Buddha, while sitting in His private chamber, sent the Buddha- 
rays to Pafacara making Himself visible to her and said: 


“Pat{acara, you are thinking riphtly: all sentient beings are subject to death. 
Therefore, 1t 1s In vain to be living for a hundred years without the right perception 
of the five aggregates, of their arising and dissolution, whereas 1t 1s really 
worthwhile to live even for a day with a full understanding of the five aggregates.” 


The Buddha put this point in verse as follows: 


“Patacara, even If one were fo live a hundred years without perceiving (with 
Insight) the arising and perishing of conditioned phenomena (I.e. mind-and-body), 
yet more worthwhile indeed 1s a single days life of one who perceives the arIsing 
and perishing of mind-and-body.” 
— Dhammapada, V 13 — 
At the end of the discourse, Patacara attained Arahatship together with the Four 
Discriminative Knowledges. 


(c) Patacara as The Foremost Bhikkhuni 


After attainng arahatship, Patacara learnt the Vinaya from the Buddha extensively and 
made wise Jjudgments on matters concerning the Vinaya. Therefore, on one occasion when 
the Buddha named distinguished b7ikkhunïs in a congregation at the Jetavana monasftery, 
He declared: 


“*BhiRkhus, among My bhikkhunï-disciples who are wise im (adept In) the 
Vinaya, BhikkhunI Pafacara 1s the foremost (eadagga).” 
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5. DHAMMADINNA THERI 


(a) Her Past Aspiration 


The future Dhammadinna TherT was born into a poor working class family In the city of 
HamsävatI, during the time of Buddha Padumuttara. She was wise and virtuous. Ône day, 
when the Venerable SuJata, the Chief Disciple of Buddha Padumuttara, went on his alms- 
round, she met him In the course of carrying water and personally offered him her share of 
rafion (a cake) for the day. The Venerable, as a mark of appreciation for her devotion, and 
1ntending to bestow welfare on her due to her meriforious deed, sat down and ate the cake 
1mmediately. 


The Venerable had Just arisen from dwelling in the attanment of Cessation, a 
condition which 1s conducive to Immedliate fruition of the merit. 


The devotion, in the labourer girl slave, grew by leaps and bounds that she cut her 
(luscious) hair and sold 1t for whatever lifle price 1t could fetch. With that meagre but 
well-earned money, she bought a meal and offered 1t to Venerable Sujatãa at her house. 
When the master of the slave girl heard this news, he was so pleased with her noble 
conduct that he gave his son 1n marriage to her and she became the Rich Mans (her master) 
daughter-in-law. 

One day, she visited the Buddhas monastery together with her mother-in-law. When 
listening to the Buddha's sermon, she saw the Buddha naming a 5h/kkhuømï as the foremost 
1n expounding the Doctrine. She had a great desire to be honoured with the same tifle In 
future time. So, she made an extraordinary offering to the Buddha and His Sangha and 
aspired to that position. Buddha Padumuttara prophesied that her wish would be fulfilled 
during the time of Buddha Gotama. 


Her Existence as Royal Treasurer 


The future Dhammadinna TherT lived a meriforious life and after her life span had ended, 
she passed away and was reborn In the deva realm. Thereafter, she was reborn only In the 
human world or the deva-world. Ninety-two world-cycles ago, she was reborn as the wife 
Of a rich man, who was the official royal treasurer to three princes who were half brothers 
of the Buddha. She had a very generous mind so that when someone asked for one she 
would give two. (Regarding the story of the Treasurer and his wIfe read Chapter 15.) 


Her Existence as One of The Seven Daughters of King KikI 


The rịch mans wife had a life full of meritorious deeds. When she passed away, she was 
reborn In the deva realm. During Buddha Kassapa time, she was reborn as Princess 
Sudhammä, the sixth of the seven daughters of King KikI of Baranasi. Along with the other 
sIsters, she remained a spinster, leading a noble chaste life for the whole life span of 
twenty-thousand years, and was a Joint donor, with her sisters, of a great monastic complex 
to the Sangha. 


(b) Becoming A BhikkhunI in Her Last Existence 


Princess Sudhammaã spent the whole of her life doing meritorious deeds and at her death, 
she was reborn In the deva realm. Subsequently, for innumerable years, she was reborn 
either in the deva-world or the human world. During the time of Buddha Gotama, she was 
reborn Into the family of a rich man in RãJagaha. When she was of marriageable age, she 
married a rich man named Visakha and she was called Dhammadinna (the Rich Mans 
WIfe). 

Visakha and Dhammadimna, ninety-two world-cycles ago, were also a rich couple, as the 
Royal Treasurer and wife during Buddha Phussa time, who were noted for their liberality. 
Visakha, the rích man, was one of the one hundred and one disciples of the Buddha, who 
gaIined Stream-Entry Knowledge on the day the Buddha arrived in Rajagaha (on the full 
moon 1n the month of Pyatho (January) In the year 103 of the Great Era). He was a close 
friend of King Bimbisära. 


After having become an ariya as Stream-Enterer, Visakha, on a later occasion, listened to 
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the Buddha's discourse and gained sakadãgãmTï-phala (a Once Returner) and then on a later 
day anãgãmï-phala (a Never-Returner). Once he became a Never-Returner, his outlook and 
behaviour changed visibly. For whereas he would go home with expectancy to see his wIfe, 
his face full of smiles, he was now looking sfaid, his mien composed and mind tranquIl. 


His wife Dhammadinna was, as usual, looking through the window with a long motIf 
carved at the sill, awaliting his return. When she saw the sedate attitude of her husband 
treading home, 1t struck her as strange. “What has gone wrong?” she thought. She went 
down the sfair and stretched out her hand to him at the landing. Although 1t was his custom 
to take hold of his wife's welcoming hand and go up the sfalrs (speaking amiably together), 
on that day, he withdrew his hand instead of holding hers. “Perhaps I shall find out about 
this at the table,” she thought to herself. But at the morning meal, he did not sit at table 
together with his wIfe as usual, but took his meal alone in silence, like an elderly 5hikkhu 
engaged In meditation. “Perhaps I shall find out about this in the evening,” she thought to 
herself. 


But when evening came, Visakha did not go Into their inner chamber, Instead, he had a 
separate room prepared for him with a wooden cot on which he slept alone. His wife now 
sarted worrying. “ls my husband im love with another woman? Or has someone tried to 
cause misunderstanding between us? Or has he seen some fault in me?” These wild 
unfounded speculations gnawed at her Innocent heart. After two or three days she could not 
bear 1t any further silently and standing by his side meekly, her joined palms raised In 
salufation to her husband, she awaIted how he would respond. Then he said: 


“Why do you come near me at this untimely hour?” 


“Untimely, yes, my lord. But you have changed now. Whats the matter with you? 
1s there another woman beside me?” 


“No, Dhammadinna, there 1s none.” 

“Then, has someone put in a wedge between us?” 
“No, there 1s none of the sort.” 

“In that case, do you see any fault in me?” 

“No, Dhammadinna, you have no fault whatever.” 


“If so, why do you stay aloof from me as though we were tofal strangers and not 
husband and wife? You have not talked to me much these few days.” 


When confronted thus by his wife, Visakha pondered: “Supramundane Dhamma 1s a 
profound thing, not easy to explain like mundane matters. If possible, it had better be kept 
to oneself. But now, 1f I dịd not talk about it Dhammadinna would certainly take 1t amiss 
and be broken hearted. " 


Thus thinking to himself, Visakhäa said to her: 


“Dhammadinna, after I have listened to the Buddha's discourses, I have comprehended 
the Supramundane Dhamma. One who comprehends the Supramundane finds mundane 
affairs incompatible with him. IÝ you would agree, there are forty crore worth of ftreasures 
that your parents have endowed to us, and another forty crore worth of treasures that my 
parents have endowed to us, these eIghty crore worth of treasures, [ would bequeath to you 
as sole owner, and treat me JjJust as a mother or an elder sister. I shall be content with 
whatever manner you might look after me. Ór, 1Ý you so choose, you may take all those 
wealth with you and go back to your parents' house. If you have no other man to ø1ve yOUr 
heart, I shall look after you as my younger sister or as my daughter." 


On hearing these momentous and frank words from her husband, Dhammadinna was 
deeply satisfied. She thought to herself: “lt is no ordinary man to say such things. My 
husband surely must have comprehended the Supramundane Dhamma. But 1s the 
Supramundane solely for men? Is 1t possible for a woman to understand 1t?” Pondering 
thus, she said to her husband: “My lord, 1s the Supramundane Dhamma solely for men? Are 
women also capable of knowing 1t?” 
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“Why, Dhammadinna, anyone, male or female, who practices the Dhamma 
according to the Doctrine, with due diligence can become herrs to the Buddha, In 
the matter of the Dhamma. If one has sufficing condiftion, 1.e. a builf-up oŸ past 
merIt for aftaining the Path-Knowledge, the Supramundane 1s realisable.”” answered 
'Visakha. 

“If so, my lord, gIve me permission to become a bhikkhumT.” 

“Very well, my dear, I[ am glad you aspire for the Supramundane. I have not 
suøgesfed 1t to you only because I did not know your aptitude.” 


Visakha then immediately went to see King Bimbisara who asked hìm: “O Rich Man, 
what 1s your purpose 1n seeing me at this untimely hour?” 


“Great King,” Visakha said, “Dhammadinna wishes to become a bh/kkhunT.” 
“What shall I provide Dhammadinna with?” 
“Great King, [ want Just-two things: the golden palanquin and the tidying up of tile 
city.” 
The King complied with these two requesfs. 
Great Ceremony on Dhammadinna becoming A Bhikkhuni 


Visakha had Dhammadinna bathed in scented water, fitted out gorgeously, and got her 
seated in the palanquin. Then, surrounded by all her relatives (and the husband's relatives) 
she was carried to the Đ/k&khumïs” 'monastery` through the city whose environment was 
rịch with the fragrance of incense and flowers. At the 5jjkkh„nïs” “monastery°, Visakha 
requested the j/kkhumï-elders to admit his wife Dhammadinna Into the Order of 
Bhikkhunrs. “O rịch man,” they sald, “forbear 1f she has been at fault for once or twice.” 
(They thought that Visakhã was forsaking his wIfe.) 


“Venerable”, Visakha replied, “My wife has no fault whatever, she 1s taking up the 
monastic life of her own accord.” 


Thereupon, a Đ//kkhunï who was adept at the Vinaya gave Dhammadinnä insfructions to 
reflect on the loathsomeness of the body, beginning with reflecting on the group of 1ts five 
constituent parts, namely, hair, body harr, nalls, teeth, and skm. Then she shaved 
Dhammadinnas harr, donned her with the robes. Visakha then made obeisance to 
BhikkhunT Dhammadinna and said: “Venerable, be happy In the monastic life in the 
Teaching. The Buddha has taught us the Doctrine which 1s superb in the beginning, In the 
middle, and ¡in the end.” Then he went home. 


From the day Dhammadinna became a b7ikkhumï, she received mụuch respect and many 
g1Ifts from the people. In seeing so many visifors, she had litte time left to meditate alone. 
(Thus this mụch 1s the account of Dhammadinna, taken from the Commenfary on Majjhima 
Nikaya, Mula pannasa, Cu|vedalla Sutta). 

Dhammadinna TherT considered thus: “Visakha has made an end of đ„kkha even while 
remaining In household life. I, as a bh/kkhunï, must make an end of đ/kkha.” She went to 
her preceptor bhikkhumï and said: '“Venerable, I am tired of living In this place which 1s full 
of five kinds of sense pleasures. [ would like to go and live in a nunnery at a small 
village.” The preceptors knew well that Dhammadinnas wish could not be ignored as she 
came of a high class family, and so they took her to a nunnery at a small village. 


Due to her medifative exercises, in her many past exIstences, in seeing through the nafure 
of conditioned phenomena, Dhammadinna did not take long to gain Insight and attained 
arahatship together with the EFour Discriminate Knowledges. Then knowing her own 
afttainment, she considered which place would suit her to help others attain Enlightenment. 
There was nothing much she could do in the small village whereas 1n RãJagaha she could 
help her own kíh and kín. So she decided to return to RãJagaha and, requesting her 
precepfors to accompany her, she returned to RãJagaha. 


Visakhã°s Questions on The Doctrine 


When Visakha learnt that Dhammadinna TherT had returned to RãjJagaha, he was eager to 
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know why, after having gone to live in a small village, she returned so soon. He would go 
to her and find out but he did not wish to ask a plain question whether she was quite at 
home with monastic life. Rather, he would pose profound questions relating to the five 
aggregates that are the objects of clinging (i.e. about sakkayađï/f), and Judge her mind 
from the way she answered. So after paying homage to her, he sat in a suitable place and 
asked her doctrimnal questlons concerning the five aggregates that are the objects of 
clinging. (The serles of these profound questions and answers may be found ĩm 
Mnlapannasa, 5-Cũlayamaka vagga, 4-Cũlavedalla Sutta.) 

Dhammadinna answered all the questions put to her by Visakha as promptly as a racing 
horse gallops away and so precisely as If lotus stems were cut down by a sharp blade. 
'Visakha realized the high Intellect of Dhammadinna and proceeded from matfers relating to 
the (three) lower zøga-knowledges which was his limit of knowledge. He then proceeded 
to matters relating to arahaffa-magsa which he had not attained himself but about which he 
had merely hearsay knowledge. Dhammadinna knew that Visakhã could properly ask about 
maftters pertainng to the awägữmi-phaia, and that he had exceeded his limitation of 
knowledge when he asked: 


“Venerable, what 1s the counterpart of Nibbana?” She answered: “Friend Visakha, your 
question has gone foo far. Ït 1s not possible for you to reach the limit of such questionings. 
(Ít 1s not possible for him to reach the limit of such questionmings because he has asked what 
the counterpart of Nibbana 1s, whereas Nibbana 1s unique and has no counterpart.) Indeed, 
friend Visakhä, the Noble Practice of Purity consisting of three kinds of training tends to 
Nibbana, has 1s ultimate goal in Nibbana, and ends in Nibbana. Friend Visakha, 1f you so 
desire, øo to the Bhagavä and ask him to explain this matter. And bear In mind the 
explanation of the Bhagava.” 


Then Visakha approached the Buddha and related to the Buddha all that had been said 
between him and Dhammadinna Therï. When the Buddha heard the details of the questlons 
and answers that took place between them, He said: “Bhikkhuni Dhammadinnä is free of all 
forms of Craving, either of the past, or the future, or the present khandha (aggregates).” 
Then the Buddha spoke 1n verse thus: 


“(Visakha,) he who does not cling to the aggregates that are pasf, future, or present, 
who 1s free from moral Intoxicants and attachment him I call a Brahmana (I.e., an 
arahai)." 

— Dhammapada, V. 421 — 


By the end of the discourse, many 1n the audience aftained Enlightenment and 1ts Fruition 
at the varlous levels. 


Then the Buddha praised Dhammadinna, “Visakha, layman devotee, BhikkhunI 
Dhammadinnä 1s wise. Visakha, she 1s of great knowledge. Visakha, had you asked Me the 
answers fo those questions I, too, would have answered them 1n the same way Bhikkhuni 
Dhammadinna had answered. These are the answers to the questions. Bear in mind the 
answers gIven by Dhammadinna." (This event was an Immediate cause of Dhammadinna 
being designated as the foremost ĐhikkhwnmTï in expounding the Doctrine.) 


(Herein, 1t should be remembered that the discourse given by Dhammadinna, when 
endorsed by the Buddha in those clear terms, becomes a discourse of the Buddha 
Himself. It 1s like in the case of a message (wriften by a wrIter) properly endorsed 
and sealed by the Kings seal, becomes the Kings message. Other discourses by 
other disciples that have the Buddhas endorsement also became the Buddhas 
discourses.) 


(c) Dhammadinna TherT being designated as The Foremost BhikkhunI 
Ón one occasion, when the Buddha was staying at the Jetavana monastery 1n Sävatthi, and 
naming distinguished 5j/kkhuømïs, He declared: 


“*BhiRkhus, among My bhikkhunï-disciples who are skilled in expounding 
the Doctrine, BhikkhunT Dhammadinna 1s the foremost (đ/2dagga).” 
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6. NANDA THERI 


(Nandã TherrTs full name was Janapadakalyani Rũpananda TherI. Her story has 
been told in detail in Chapter 34 on Vijaya sutta. In the present Chapter, only a 
short account will be given, as described in the commenfary on the Anguftara 
Nikaya.) 


(a) Her Past Aspiration 


The future Nandã TherT was reborn Into a rích mans family In the city of HarmnsävatI, 
during the time of Buddha Padumattara. Ôn a cerfain occasion when she was affending to a 
sermon by the Buddha, she witnessed the Buddha naming a bhikkhumï as the foremost 
among øjikkhunïns who enjoyed themselves in abiding in /ãna. She aspired to that 
distinction and after making an extraordinary offering she wished that she be designated as 
the foremost Đh/kkhumT In jhãnïic ecstasy, some time In the future. The Buddha prophesied 
that her wish would be fulfilled. 


(b) Becoming A BhikkhunI in Her Last Existence 


After passing away from that memorable existence, she was reborn 1m the fortunate 
exIstences for a hundred thousand world-cycles. In her last existence, she was reborn as a 
Sakyan Princess who later was Intended to be betrothed to Prince Nanda. She was named 
Princess Abhiripananda, and her extreme attractiveness also earned her the endearing name 
of Princess JanapadakalyanI. She was born of Queen Mahäpajapati GotamT 


Prince Nanda, Prince Rahula and some of the closest kith and kin of the Buddha were 
admitted into the Order of Bhikkhus during the Buddha's visit to Kapilavatthu. Later, after 
the death of King Suddhodãna, her own mother, Queen Mahapajapati GotamT and Queen 
Yasodaya, her sister, mother of Prince Rahula, also Joined the Order of Bhikkhunis. As 
Princess JanapadakalyämT saw no point in her remaining at the royal palace, she Joined her 
mother, Bhikkhunï MahapaJapati GotamI, as a bJhikkhumT. 


After becoming Đhik&khumï, she did not go to see the Buddha on the days scheduled for 
her to receive the Buddha's admonition, as other Đb¿kkhunï dịd. This was because the 
Buddha was reputed as being derogatory to personal attracfiveness. So, she would send 
some other Đjkkhumïs to receive the Buddha's admonition on her behalf. The Buddha knew 
that she was conceited about her personal beauty and ordered that Đh/kkhunïs must go 
personally to Him to receive admonition and not depute another. Bhikkhunï Rũpanandãa had 
to abide by the rule and reluctantly she went to see the Buddha. 


The Buddha had, by His powers, created a most affractive girl by His side, respectfully 
fanning Himm with a palm-leaf fan. When Bhikkhuni Rũpananda saw her, her vanmty about 
her own personal beauty vanished. “Why,” she thought to herself, “I had been so conceited 
about my beauty! Shame on mel Here 1s a girl whose beauty I could not match, for I am 
not even 256th part of her beauty. How foolish of me to stay away from the Bhagava.” She 
s(ood there awestruck by the beauty of the mind made girl near the Buddha. 


Ruipananda TherT had sufficing condition (of accumulated merit In the past), so that after 
hearing one sfanza beginning with: 


“althinaii nagaram katam...” (On the loathsomeness of the body; Dhammapada V. 150) 
and one s⁄/ entitled Vijaya Sutta beginning wIth: 


» 


“caram vã yadi vã tham nisimno uda vã sayam.... (“While walking, or standing, or 
sifting, or lying down...?” describing the constitution of the body which 1s basically no 
different from a corpse. — Sufta Nipata, Vijaya Sutta), she meditated diligently on the 
emptiness of this sentlent existence and 1n two or three days, she attained arahatship. 


(c) Being designated as The Foremost Bhikkhuni 


From the time of atftaining arahatship, Rupananda TherT was unequalled by any other 
bhikkhunï mm abiding In /hãna. Accordingly, when on the occasion of naming foremost 
bhikkhunïs during His residence at the Jetavana monastery, the Buddha declared: 
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*®BhiRkhus, anong My bhikkhumï-disciples who derive pleasure from Jhanic 
absorption, Bhikkhunï Nandã 1s the foremost (efadagsa).” 


7. (BAHUPUTTIKA) SONA THERT 
(a) Her Past Aspiration 


The future Bahuputtika Soạa TherT was reborn into a rích mans family in the city of 
Hamsävat, during the time of Buddha Padumuttara. She had occasion to listen to the 
sermon by the Buddha when she saw a Đh/kkhumï being named as the foremost Đhikkhumï In 
earnest endeavour. She then had a strong desire to become such a foremost Đhkkhumï in the 
future. So she made an extra-ordinary offering and later, aspired to the tile. Buddha 
Padumuttara prophesied that her aspiration would be fulfilled. 


(b) Becoming A BhikkhunI in Her Last Existence 


The future Bahuputtika Sona TherTI was reborn, for a hundred thousand world-cycles, in 
the fortunate destinations. During the time of Buddha Gotama, she was reborn Into the 
family of a rích man In Sãävatthi. She was married to the son of a rích man and went to live 
1n her husband's house. She bore ten children and was known as Sona of the many children. 


When her husband took up bhikkhuhood, she arranged for the marrlage of her ten 
children and bequeathed all her property to them, leaving nothing for herself. The children 
were all ungrateful to her. None of them was willing to let her stay at their houses for 
more than two or three days, after which, they treated her unkindly. 


The old lady became an unwanted, helpless mother, neglected by her own children. 
Realizing her dire position, she decided that she must renounce the world and became a 
bhikkhumï. After she had become a bhikkhunTï, her seniors in the Order would scold her for 
any slipht mistake or shortcoming In her community obligations. She was offten required to 
serve out punifive measures by her seniors. When her unkind children saw her undergoing 
such punishment, instead of taking pity on therr old decrepit mother, they made a laughing 
s(ock of her saying: “This old women has still not learnt monastic discipline.” 


Thịs ridicule by her own children caused emotional religIous awakening In her. “[ do not 
have to live long. I must safeguard myself against unfortunate destimies.” So reflecting, she 
let no time pass, whether sitting or going, or standing or lying down, wifhout uftering and 
contemplating on the thirty-two aspectfs (consfituent parts) of the body. Then, during all the 
free moment left to her, after discharging the communal duties to her co-residents, she 
went Into meditation throughout the night. For she rightly realized that for her late age as a 
bhikkhunï, she could not afford to let a moment pass without being mindful. When she sat 
meditating at night, she held to a post on the ground floor of her nunnery, without losing 
hold of it. When she walked, medifating at night, she held a tree with her hand, never 
letting 1t go, for fear that she might otherwise bump her head against something In the 
darkness. (As per TherIgatha Commentary) 


Sona TherT's Name became associated with Earnest Endeavour 


When she first became a Đh;/kkhumï, she was called Bahuputtika Sona TherI. But later, her 
earnest endeavour in taking up the three kinds of training earned her the epithet “earnest 
endeavour” and was known as 4raddha viriya Sona TherT, — Soạa TherT of. earnest 
endeavour! 


Atfainment of Arahatship 


One day, when the 5jjkkh„nïs went to the Jetavana monastery to receive the Buddha's 
admonition, they (old Araddha viriya Sona Therï to boil some water for the community. 
But before attending to that task, the old 5h/kkh„nï walked up and down the kitchen and 
contemplated on the thirty two aspects of the body, uttering each item. The Buddha saw 
her, while sifting in His private-chamber at the Jetavana monastery and sent forth the 
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Buddha-rays to her, making His person visible to her, and uttered this verse: 


“Even though one should live a hundred years without seeing the sublime 
Dhamma (i.e. the Supramundane Dhamma comprising nine facfors), yet more 
worthwhile Indeed 1s a single days life of one who perceives the sublime 
Dhamma.” 


After thus hearing the Buddhas discourse made through the Buddha's rays (which also 
made her see the Buddha in person), Araddha viriya Sona TherT attained arahatship. She 
now thought: “[ have attained arahaffa-phala. Those who do not know this will, on their 
return from the Jetavana monasfery, treat me with disrespect (as usual) which will resulted 
1n them doing great demertt. Ï must let them know about my attainment of arahatship so as 
to forewarn them. She placed the pot of water for boiling on the fireplace but did not make 
the fire. 


When the co-resident Đ//k&khnïs returned from the Buddha's monastery, they saw no fire 
at the fireplace and murmured: “We told the old woman to boil some water for the 
commumify but she has not even made the fire.” Then Sona Therï said to them: “Friends, 
what use with the fire? Let anyone who needs warm water take 1t from that pot (on the 
unlit fireplace).” The co-residents were surprised by these strange words and they realized 
that there must be some reason for the old 5h/kkhumï to say so. They went to the pot and 
felt the water Inside. lí was quite warm. They took an empty pot to the fireplace and 
poured out the warm water Into 1t. Whenever they took out the water from that pot, the pot 
became filled up again. 


Then only the Đjjk&khunïs realized that Sona TherI had attained arahatship. Those 
bhikkhuni who were Junior In b7ikkhunï standing to Sona TherT made obeisance to her 
with fivefold contact, and said: “Venerable, we had been foolish in being disrespectful to 
you and bullied you. For all these transgressions, we beg your pardon.” Those Đhikkhumïs, 
who were senior In 5ủ¿k&h„nï standing, sat squating before Sona TherI, and said: 
“Venerable, pardon us for our misbehaviour.” 


(c) Sona Ther1 as The Foremost BhikkhunT 


Sona TherT became an example of how an elderly person could become an zraha/ by dint 
Of earnest effort. Ôn one occasion, when the Buddha sat in congregation at the Jetavana 
monastery naming foremost Đh/kkhunïs, He declared: 


“Bhikkhus, among My bhikkhumï-disciples who have diligence and make 
earnest effort, Bhikkhunï Sona 1s the foremost (e/adagga).” 


8. SAKULA THERI 


(Sakula Therï is mentioned by the name of Bakula in the Commenfary on the 
Anguttara Nikãya In the recorded version of the Sixth Council, whereas in the Sri 
Lañkã version, the name is mentioned as Sakula. In the Commentary on TherTgatha 
of the Sixth Council version, the name also appeared as Sakula. Hence we have 
opted for the name Sakulã, and based our narration on the Commentary on TherT- 
get he which gIves a more extensIve coverage.) 


(a) Her Past Aspiration 


The future Sakulä Therï was reborn ¡no the family of King Ananda of HamsävatT, during 
the time of Buddha Padumuttara. She was the half sister of Buddha Padumuttara and was 
named Princess Nandã. When she had come of age, she attended the Buddha's sermon. She 
saw a Đhikkhunï being named by the Buddha as the foremost 5h/kkhuønï in the endowment 
Of supernormal power of Deva Eye (characterized by a knowledge of past existences). She 
then had a strong desire to become one like that b7ikkhunï with supernormal power of 
Deva Eye and accordingly she made an extra-ordinary offering and made her aspiration 
before Buddha Padumuttara. Buddha Padumuttara prophesied that her aspiration would be 
fulfilled during the time of Buddha Gotama. (For details of this part of the story, read 
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Sakula TherT Apadãna.) 
Her Past Existence as A Female Wandering Ascetic 


Princess Nanđã engaged herself in doing many great deeds of merit throughout her life, 
and, after passing away from that existence, she was reborn in the deva realm. 
Subsequently, she was reborn in the human or deva realm only. During Buddha Kassapa 
time, she was reborn Into a brahmin family. She became a recluse and led a life of a 
secluded ascetic. After the passing away of Buddha Kassapa, His relics were enshrined 1n a 
great stupa. The ascetic, who was future Sakula TherI, one day obtained some oil on her 
round for alms-oil. With that amount of oil she made an offering of lights throughout the 
nipht at the shrine where Buddha Kassapa's relics were enshrined. 


(b) Becoming A Bhikkhuni in Her Last Existence 


The wandering ascetic passed away and was reborn 1n Tavatirhnsa Deva realm, as a deva 
endowed with special deva faculty of vision. For the whole period of the Interval between 
the two Buddhas, she fared in the deva realm only. During the time of Buddha Gotama, she 
was reborn Into brahmin family in Sãvatthi, by the name of Sakula. When she became of 
age, she attended a ceremony which celebrated the donations of the Jetavana monastery (by 
Anathapindika) to the Buddha where she listened to the Buddha's discourse and she became 
a lay disciple of His. Later, she received a discourse from an rzhaf which kindled her 
emotional religious awakening and resulted In her becoming a 5hjkkhumï. She strove 
dilipgently in the Noble Practice of Purity and soon attained arahatship. 


(c) Sakula TherT as The Foremost Bhikkhuni 


After attaining arahafa-phala, Sakula Ther1, as the result of her past aspiration, was 
specially devoted to the exercise of the supernormal power of the Deva Eye, and was an 
adept at it. On one occasion, when the Buddha was naming outstanding bhikkhunïs at the 
Jetavana monastery, He declared: 


“Bhikkhus, among My bhikkhunï-discIples who are proficilent In the 
supernormal power of the Deva Eye, Sakula TherI Is the foremost 
(ctadagea).” 


9. KUNDALAKESA THERI 
(a) Her Past Aspiration 


The future Kundalakesa TherT was reborn Into the family of a rich man In the city of 
Hamsävt, during the time of Buddha Padumuttara. She was listening to the Buddha's 
discourse, when she saw Subha TherI being named as the foremost Đh/kkh 1n attaining 
arahatship with the quickest Insight. She wanted most strongly to be named such a foremost 
bhikkhunï in future time. After making great offering, and she made known her aspiration 
1n front of Buddha Padumuttara, who then made the prognosficatlon that her aspiration 
would be fulfilled during the time of Buddha Gotama. 


Her Past Existence as A Daughter of King of Baranasĩ 


After faring for a hundred thousand world-cycles, either In the deva or human realms, the 
future Kundalakesa TherT was reborn as the fourth daughter, named Bhikkhadayika, of the 
seven daughters of King KIkI of Bãräanasl, during the time of Buddha Kassapa. In that 
existence, she, like her other sisters, led a life of chastity for her entire life span of twenty 
thousand years, observing the ten precepts. She was also a Joint donor, together with her 
SIsfers, OŸ a øreat monastic complex for the Sangha. 


(b) Becoming A BhikkhunI in Her Last Existence 


Princess Bhikkhadayika was reborn either in the deva realm or the human realm for the 
whole world-cycle during the Interim period between the two Buddhas. During the time of 
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Buddha Gotama, she was reborn as a rích mans daughter in RãjJagaha, by the name of 
Bhadda. On the same day when she was born, a son was also born to the Kings Counsellor 
in Rajagaha. At the moment of the birth of the Chief Counsellor's son, all weapons 
throughout the city, beginning with those at the King's palace, dazzled mysterIously. 


The King's Counsellor went to see the King early in the next morning and asked the 
King: “Great King, dịd you sleep well?” To which the King replied: “Master, how could I 
sleep well2 AlI the weapons in the palace dazzled mysteriously the whole night making us 
nervous.” “Great King,” the Counsellor said, “Do not be afraid. Dazzling of weapons took 
place last night not only in the palace but throughout the city.” 


“Why, Master, dịd that happen?” 


“Great King, last night a son was born to my family, whose time of birth coincided with 
the dominance of certain planets In the zodiac, and whose Influence will determine the 
character of the new-born child. Due to that planeftary influence, my son will ørow I1nto an 
1ncorrigible thief, an enemy to the whole city. But your MaJesty, 1ƒ you so desire, I shall 
eliminate him.” 


“If there 1s no personal danger to me, there 1s no reason to eliminate the child.” 


The Counsellor named his son, Sattuka (Vile Enemy) as signifying Innate quality of the 
child which was acquired through his stellar influence at bírth. As the future Kundalakesa 
TherTI øgrew to age, so also young Sattuka. Even as a young boy of two or three years old, 
wherever he went, he would snatch anything that he could lay his hands on and took them 
home. The father admonished him not to do so but he would not listen. 


Sattuka The Bane of Rajagaha 


When Sattuka attained adolescence, his father, seeing that the son was truly beyond his 
correction, abandoned him. Giving the youth two pleces of dark cloth (to use 1n nocturnal 
exploits), a gadget for breaking open walls and fences and a sweep of twine ladders to hIs 
son, he mournfully said to him: ““Take these, you useless boy, make your living by robbery. 
And be off!” 


The young waIf proved himself a formidable robber. Making use of the housebreaking 
gadget and the rope ladder, he would execute housebreaking neatly and rob all the houses 
of the well-to-do. Not before long every house In the city suffered from his explolts, 
showing gaping holes in the walls. 


'When the King made a chariot ride around the city, these holes made a curious sight for 
the King who then asked the charioteer the reason for them. Being told by the charioteer 
that all of them were the work of Sattuka, the housebreaker, the King sent for the Mayor 
and asked him why the robber was not apprehended. The Mayor explained that nobody had 
ever caupht the robber red-handed and hence he was not apprehended. The king ordered 
him: “Catch the robber today, or else your life 1s forfeit.” 


His very life being at stake, the Mayor posted undercover men throughout the city and 
was successful in catching the robber red-handed. Sattuka was apprehended and brought 
before the King who ordered: “Take Sattuka out of the city by the South Gate and execute 
him. (Note: this event took place during King Ajãtasattu's reign.) The Mayor acknowledged 
the King's sentence. He took Sattuka to every cross road In the city where a thousand lashes 
of whipping were administered to him at each cross road. And thus he was taken towards 
the South Gate, his hands bound at the back. 


The Affection of Bhadda, The Rich Man's Daughter 


At that time, the tumult caused by the people watching the thief being punished aroused 
the curlosity of Bhadda (the future Kundalakesa Therï). She looked out through the window 
which was carved with a lion motIf at the sIll. When she saw Sattuka in bondage being 
savagely whipped (owing to the mutual love and affection that had existed in the1r past 
existences), Bhadda felt great pity for the robber. She felt very unhappy. She went to her 
bed-room with her hands pressed on her bosom to check the mental pain and lay on her 
bed with face downwards. As the only child, Bhaddã was the cynosure of the family. The 
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slightest scowl on her forehead caused much concern on the part of the parens. 


Her mother went to her and asked the reason for her despair. The daughter did not hide 
her emotions but opened her heart to the mother that she had such love and affection for 
Sattuka that she would not live unless she was married to the man. The parents and the 
relations tried their best to make her see sense but to no avail. Finally they had to yield to 
her wishes making the conclusion: “At least that (giving the daughter to the culprif) 1s 
better than her death.” 


Her father approached the Mayor with a bribe of a thousand ticals to get the prisoner 
escape the death penalty, explainng that his daughter was hopelessly enamoured of the 
robber. The Mayor co-operated. He procrastinated the execution by all sorts of 
explanations until it was sundown. Then he substituted a prisoner with Sattuka, who was 
s(ealthily escorted to the rich mans house. The substituted prisoner was taken out of the 
city by the South Gate-and executed (n lieu of Sattuka). 


Parental Love 


'When the rich man secretly received Sattuka from the Mayor's men, he decided to make 
his daughter happy by pampering the criminal. He had Sattuka bathed In scented water, 
dressed up finely, and sent to his daughters mansion. Bhaddã was very happy for having 
obtained her prize. She made herself as lovely as possible with much adornment and 
aftended on Sattuka fondly. 


Sattuka's Wicked Plan 


Sattuka's evilness was such that he coveted Bhadda's personal adornments. He thought out 
a wicked plan and after two or three days, he said to Bhaddã: “I have to say something to 
you.” 


“Say 1t, my dear,” said Bhaddã, anticipating some øood words. 


“You might think that you saved my life,” Sattuka said. “As a matter of fact, Ï owe my 
life to the guardian spirit of the Corapapata mountain. I had promised him an offering, 1f I 
came out of my cap(ivify alive. Now I am bound by my word to make the spirf an 
offering. Make necessary preparations.” 


Bhadda, being Innocent and loving, readily agreed to comply with the wish of her 
husband. She prepared offerings, adorned herself fully, and rode In a carriage with Sattuka. 
At the foot of Corapapafa mountain, she alighted from the carriage and made ready to go 
up the mountain, accompanied by her attendants. Sattuka, concealing his evil motive, 
persuaded Bhaddã to go up to the mountain alone because she must have no friend by her 
side. She carried the offering on her head and went up to the mountain with Sattuka. 


Sattuka's Evil Motive Revealed 


Once they were alone together on the ascent to the mounftain, Sattuka's tone suddenly 
changed in his conversation with Bhadda. His oily tongue now gave way to harsh usage. 
Bhaddã was Intelligent enough to fathom the evil motive of her robber-husband. When they 
got fo the top of the mounfain, Sattuka commanded in his natural harshness: “NÑow Bhadda, 
take off all your personal ornaments and wrap them up 1n your upper garment.” 


Bhaddã, pretending not to know the evil motive of Sattuka, sweetly replied: “What wrong 
have I made against you, my Lord?” 

“Foolish girl, do you think I came here to make offerings to the mountain spirif? Eiel I 
dare open the heart of the mountain spirtt. I have brought you here alone to rob you of 
yOUr 0rnamens.” 


Bhaddas Wisdom ¡in Facing The Situation 


Now that Sattukas true colours had been revealed, Bhadda employed her wit to save 
herself. Politely she asked: “But, my Lord, whose ornaments are all these? Whom do I 
belong to?” 


“Look here, I do not understand what you mean. I only know that your property belongs 
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fo you and you alone, and has nothing to do with me.” 


“Very well, my Lord. My only request 1s that I be allowed to show my love before I take 
off my ornaments (and make myself less beautiful to you). Allow me to embrace you from 
the front, from the sides, and at the rear,” she begged him 1n a concerning voIce. 


“Very well,” said Sattuka unsuspectingly. 


Bhaddã now quickly embraced Sattuka from the front, and then going to his rear, 
pretended to embrace him but shoved him off violently over the mountain top. He fell 
headlong Into a deep crevice, his body torn up 1nto parts all along the way down. 


(Here 1s a subtle point in analysing Bhaddas' mind 1n her act of self defence. At the 
moment of her actually pushing the villaimn off the mountain top, her mĩnd 1s rooted 
in hatred and dominated by the mental concomitant of killing. However, the 
thoughts immediately preceding that kiling mmpulsion and those which 
Iimmediately follow 1t are meriforious though(s called great types of moral 
consciousness (or Sublime consciousness), nãya kosalla ñãna domnnated by skill 
1n sfrategy to ward off the danger to her life.) 


The Mountain Spirit lauds The Cleverness of Bhadda 


The mountain spirit who witnessed the astounding wit and courage of Bhadda, sang two 
Verses In praise of her astute wisdom thus: 


(l) A 'wise person may not always be a man ¡n all matters. A woman, with discerning 
WIf In a ø1ven situation, may also prove herself to be a wise person. 


(2) A 'wise person may not always be a man In all matters. A woman, who can quickly 
choose her solution to the problem, can very well be a wise person. 


After what has happened to her, Bhadda had no desire to return home. She left the 
mountain and not knowing where she was going. Her only thought was to become a 
recluse. She happened to arrive at a place of some (female) ascetics, and asked them to let 
her join their Order. They asked her: “Which mode of admission would you prefer? The 
1nferior mode, or the superior mode?” Being a person endowed with the destiny of winding 
up her existence, she replied: “Let me be admitted Into your Order by the most valued 
mode of admission.” 


The Name 'Kundalakesa' 


“Very well,” the leading female ascetic said, and they pulled out Bhadda's hair one by 
one with a pa1r of the shell of the Palmyra fruit. No doubt, shaving the head In this manner 
1s most painful but 1t was the belief of those ascetics that shaving the head with a blade or a 
palr Of scissors was an inferior mode of admitting one into their Order, and that plucking 
the hairs one by one was the superior mode. When fresh hatr grew again they formed small 
clusters of rings that resembled ear-rings. Hence Bhaddã came to be called by her new 
name of Kundalakesa, “one with little ear-ring-like colls of haIr`. 


Kundalakesa as A Doctrinaire Ascetics 


Kundalakesa learned all that her ascetic teachers could teach her and, being a person of 
1nnafte wisdom, decided that there was no superior kind of learning that she could get from 
them. So she left them and roamed the country In search of further knowledge, learning 
from varlous teachers. In time, she became learned in varlous doctrinnes which were 
acqurred at various places and was also unequalled in expounding doctfrines. She would go 
from place to place to find her match 1n the exposition of doctrines. ÀAs a mark of open 
challenge, she would set up a heap of sand at the entrance to the town or village she 
visited, on the top of which she would plant a twig of Eugenia. She would tell the children 
nearby to let everybody know that anyone, who could outwit her in the exposiftlon of 
doctrines, might signal his or her challenge by destroying the Eugenia twig. If after seven 
days there appeared no challenger, she would pluck up the Eugenia twig In triumph and go 
on to another place. 
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Venerable Sariputta tamed Kundalakesa 


By that time, Buddha Gotama had appeared in the world and was residing at the Jetavana 
monastery 1n Sãvatthi. The wandering ascetic Kundalakesa, who wore only a single 
garment, after touring citles, towns and villages, arrived at Sävatthi. At the entrance of the 
city, she set up her symbol of challenge, a heap of sand with a twig of Eugenia planted 
atop 1t. After giving word to the children nearby about the meaning of the twig of Eugenia 
being used, she entered the city. 


At that time, the Venerable Sãriputta, the Marshal of the Doctrimne, had entered the city 
for collectlon of alms-food. He went alone after the other b/&khus had entered the city for 
alms-food. This was because he had been discharging the tasks, set by himself, of 
Overseeing the tidiness of the entire Jetavana monasfery such as putting 2//k&#„s' beddings 
and articles of use In order, filling water pots, sweeping the grounds, tending to the sick 
bhikkhus, etc. When he saw the Eugenia twig planted on a heap of sand he Inquired the 
chidren nearby what that meant. The children explained to him about Kundalakesas 
message. Thereupon the Venerable Sãriputfa told them to destroy the Eugenia twig. Some 
children were relucfant to do so but a few daring ones trampled the Eugenia twig Into 
pleces. 

When Kundalakesä returned from the city after finishing her meal, she saw her Eugenia 
twig destroyed and asked the boys who was responsible for 1t. They told her that they dịd 1t 
as asked by Venerable Sãriputta. Kundalakesa pondered thus: “Someone who does not 
know my ability would not dare to challenge me. This Venerable must be someone who has 
great wisdom and virtue. Now I will announce to all the people that Ï am going to engage 
1n a fest of wIfs with Venerable Sãriputta, the Marshal of the Doctrine, and thus build up a 
following of my own before meeting him.” She spread the news to the people and within a 
short time the whole city of eighty-thousand houses were informed of the event among 
themselves. 

The Venerable Sãariputta, after having finished his meal, sat underneath a tree, and waited 
for Kundalakesa. Then she arrived with a large crowd behind her. After exchanging cordial 
øreeting with the Venerable Sãriputta, she sat in a suitable place and said: 

“Venerable Sir, đid you ask the children to destroy Eugenia twig set up by me?” 
“Yes, I did,” replied the Venerable. 

“Venerable Sïr, 1 that 1s so, shall we enter Into a debate?”” 

“So be If, young female ascetIc.” 

“Who should start putting the questions, Sir?” 


“Ít 1s my privilege to put questions. However, you can begin by asking me about 
what you know.” 


When she had the permission to ask, Kundalakesa asked the Venerable Sãriputta all the 
doctrines that she knew. He answered them all. Then he said: “Young female ascetic, Ï 
have answered all your questions. Now I shall ask you a question.” 


“Please do Venerable S1r.” 
*Ekam nãma Kim? — What 1s the one factor (that needs to be fully understood)?” 
“Venerable Sir, I do not know 1t.” 


“Young female ascetic, you do not know even what a young sãmaera knows In 
our Teaching, what else would you know?” 
Thereupon Kundalakesa, being a person of no mean past merit, knew the worth of her 
opponert. She said: “May Your Reverence be my refuge!” 
“Kundalakesa,” said Venerable Sãriputta, “You should not take refuge in me. 
There 1s the Buddha, the Supreme One among the three worlds, now residing at the 
Jetavana monastery, in His private chamber. Go and take refuge In the Buddha.” 


“Very well, Venerable Srr, I take your advice,” she said. 
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In that evening she went to the Jetavana monastery where she found the Buddha 
delivering a discourse. She made obeisance to the Buddha with the five-fold confact and sat 
1n a suifable place. The Buddha, knowing her ripeness for Enlightenment spoke this verse: 


“Better than a thousand verses that deal with trash, not tending to edification, 1s a 
sinple verse (such as one who says: “Unforgetfulness 1s the way to the Deathless”), 
by hearing which one 1s calmed.” 

— Dhammapada, V. 101. — 


At the end of the verse, Kundalakesa attained arahatship and was endowed with the four 
Discriminative Knowledges. She requested the Buddha to admit her Into the Order of 
Bhikkhunïs. The Buddha agreed. So, she went to a Đh/kkhun7 “monastery” and was admitted 
aS ĐhikkhumI. 


(c) Kundalakesã as The Foremost Bhikkhuni 


When the Buddha sat amidst the four kinds of assemblies, there was the lively topic 
among the audience about the marvellous facility of Kundalakesa TherT in attaining 
arahatship after hearing just a stanza comprising four lines. The Buddha, with reference to 
that topic, declared: 


“BhiRkhus, among My bhikkhunï-disciples who attan Path-Knowledge 
quickly, Bhikkhun Bhadda, known as Kundalakesa, 1s the foremost 
(ctadagea).” 


10. BHADDAKAPILANIT THERI 


(The story of Bhaddakapilani Therï ¡1s connected with that of the Venerable Maha 
Kassapa whose elaborate account has been given in Chapter 43: Maha Kassapa 
Mahathera. The Commentary gives only brief account of this TherT. For a more complete 
account, the reader 1s advised to refer back to Chapter 43.) 


(a) Her Past Aspiration 


The future Bhaddakapilan Therï was born as the wife of Vedeha, the rích man of 
HamsävatI, during the time of Padumuttra Buddha. When she was listening to a điscourse 
by the Buddha, she saw a 5hikkhunï beIng named as the foremost 5hjk&h„mï in supernormal 
power of remembering past existences. She aspired to be such a b7/kkhumï and, after 
making an extra-ordinary offering, mentioned that aspiration before the Buddha. 


Her Existence as the Wife of A Householder 


After passing away from her existence as a rich mans wife, she was reborn 1n the deva- 
world and subsequently either in the human world or the deva-world, for a hundred 
thousand world-cycles. Finally, she was reborn as the wife of a householder in BaranasI. At 
one time, while she was having a quarrel with the sister of her husband, a Paccekabuddha 
arrived for alms-food. The householder”s sister offered alms-food to the Paccekabuddha 
and said her wish which chafed his wife (the future BhaddakapilanT TherT), who became 
furious and took the alms-bowl] from the Paccekabuddha, and threw away the alms-food in 
1. Further, she put mud in 1t, and offered 1t to the Paccekabuddha. Only when the 
astonished onlookers reminded her of her fault dịd she recover her proper sense. She threw 
out the mud from the Paccekabuddha”s alms-bowl, cleansed 1t thoroughly, applied scented 
powder to 1t and then put in the four-food nutriment, cu mađhu. In addition, she added 
ghee that had been made pure white, like the inside of the pollen chamber of the lotus, with 
the result that the food she offered glistened in the alms bowl. In returning the alms-bowl 
to the Paccekabuddha, she wished aloud that Just as the food she offered glistened, so 
would she possesses a glistening complexion. (All these happenings may be gleaned from 
the Chapter 43: Maha Kassapa Mahathera.) 


(b) Becoming A BhikkhunI in Her Last Existence 
lt is noteworthy that both husband and wife renounced the world together. The husband, 
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the Venerable Maha Kassapa-to-be, at a forked road took the right turn while his wiIfe, 
Bhaddhãkapilani, the left turn. The former, met the Buddha sitting under the great banyan 
(pipal) tree, known as Bahuputtaka. At that time, women were not yet admitted Into the 
Order, so BhaddakäpilanT had to spend five years as a wandering ascetic. (This fact was 
recounted by herself In her life story: “Pafñca vassanT nivasin paribbajavate aham.`) 


(c) BhaddakaprlanT Ther1 as The Foremost Bhikkhunï 


Thanks to her past aspiration, BhaddakapilanT TherI, after attaining arahatship, was 
exceptionally competent in remembering past existences. Therefore, on one occasion when 
the Buddha was residing at the Jetavana monastery and naming distinguished 5h/kkhuzs, 
He declared: 


“BhiRkhus, among My bhikkhum-disciples who can recall past existences, 
Bhadda, who 1s now called KapilanI, 1s the foremost (eíadagsa).” 


(KãpilãnT was the family name of Bhaddä's husband PIppali.) 


11. YASODHARA THERI 


(As the Myanmar saying goes: “Masses of water follow the tide”, so also 1s the 
story of Bhaddha Kaccana (Yasodhara TherT), which 1s Inseparably bound with that 
of the Buddha. The Commentary therefore treats her story only In a brlef manner. 
We do likewIse In this book.) 


(a) Her Past Aspiration 


The future Bhaddha Kaccana (Yasodhara TherT), was reborn Into a worthy family In the 
city of Hamsavat, during the time of Buddha Padumuttara. When she was affending a 
sermon by the Buddha, she saw a Đh/k&khuømï being named by the Buddha as the foremost 
bhikkhunï 1m attaining great supernormal power. She aspired to that aftainment. After 
making an extraordinary offering to the Buddha, she made her aspiration in front of Him. 


(b) Becoming A BhikkhunI in Her Last Existence 


The future Bhaddha Kaccana was reborn only in the deva realm or the human realm for 
one hundred thousand world-cycles. During the time of Buddha Gotama, she was reborn as 
the daughter of the Sakyan Prince Suppabuddha, who was an uncle of the Buddha. She was 
named Bhadda Kaccäna. 


When she came of age, she was marrled to Prince Siddhattha and became his Chief 
Queen. She gave birth to Prince Rahula. On the night she gave birth to Rahula, Prince 
Siddhattha renounced the home life. After attaining Perfect-Enlightenment at the foot of 
the Mahabodhi tree, the Buddha concerned Himself with the spiritual welfare of the 
sentient world. He made a Journey to Kapilavatthu where He caused the enlightenment of 
His kith and km. 


During the Buddhas fifth year (vassa) of Buddhahood, His father attained arahatship 
while reigning as a king and passed away the same day. Then Queen Mahãapajapati GotamI 
and the five Sakyan Princesses, whose husbands had become Öj/kkhus (as a result of 
listening to the discourse of the Great Occasion of Mahasamaya Sutta), became bhikkhunĩs 
1n the Buddha's Teaching. At that time, Queen Yasodhara (Bhaddha Kaccana) and Princess 
JanapadakalyanI became bJ/kkhunïs with Mahapajapati GotamI as the /her7s ` preceptress. 


Yasodhara, as a bhikkhumï was referred to as Bhaddha Kaccana TherI . She strove to gain 
Insight and In due time attained arahatship. 


(c) Bhadda Kaccana Therï as The Foremost Bhikkhuni 


Bhaddha Kaccana TherT, after attaining arahatship, was most proficient in the exercIse Of 
supernormal powers. At one sifting, in a single adverting of her mind (4/77ana), she could 
recall all her previous existences over one incalculable period and a hundred thousand 
world-systems. This extraordinary feat of hers became the talk of the Đ//⁄&hu-world. With 


THE GREAT CHRONICLE OF BUDDHAS 


reference to that wide reputation, the Buddha, in naming distinguished b7ikkh„nïs 1n a 
congregatfion in Jetavana monastery, declared: 


“Bhikkhus, among My bhikkhunï-disciples who are endowed with great 
supernormal powers, Bhikkhun Bhaddha Kaccana 1s the foremost 
ctadagga).” 


(Note that there are only four outstanding disciples of the Buddha who are 
endowed with such great supernormal powers. They have exceptional powers fo 
recall past lives over one incalculable period and a hundred thousand world- 
systems whereas other disciples can recall their past lives over a hundred thousand 
world-systems only. The four such exceptional disciples were the two Chief 
Disciples, Venerable Bakula and Bhaddha Kaccana Ther1. 


The original name of the Đh/kkhunï was Bhaddha Kaccana but on account of her 
golden complexion she was also known as Bhaddakañcana.) 


12. KISAGOTAMI THERI 
(a) Her Past Aspiration 


The future KisagotamI Therï was reborn Into an unknown family in the city of 
Hamsävati, during the time of Buddha Padumuttara. When she was listening to a sermon by 
the Buddha, she saw a bhikkhunT being named as the foremost 5h/kkh„mï in Wwearing coarse, 
Inferior robes. She aspired to be like that Đhkkhunï in wearing coarse, Inferlor robes. 
After making an extraordinary offering, she expressed that wish before the Buddha. The 
Buddha prophesied that her aspiraion would be fulfiled during the time of Buddha 
Gotama. 


Her Existence as a Daughter of King KikI 


The future KisagotamI TherI was reborn in the fortunate destinatlons, and never I1nto 
miserable sfates, for a period of a hundred thousand world-cycles. During the time of 
Buddha Kassapa In the present world-cycle which was graced by five Buddhas, she was 
reborn as the fifth daughter of King KikI of Baranasi. She was named Dhamma. For the 
whole of her life span of twenty thousand years, she led a life of purity, observing the Ten 
Precepts. 


(b) Becoming A BhikkhunI in Her Last Existence 


Princess Dhamma was reborn In the Tavatinsa Deva realm. In her last exIstence, she was 
born Into a rích man's family, whose fortunes had dwindled and was In a state of poverty. 
Her original name was GotamI but due to her lean and emaciated body she was called 
KisagotamI, “GotamI the lean one.” 


(How KisagotamTI became the daughter-in-law of a rích man will now be narrated, 
as told in the Commentary on the Dhammapada.) 


"Exhaustion of Good Kamma causes Extreme Poverty." 


Yadä kammakkhayo hoti, sabbametam vinasati 
“When good kamma 1s exhausted everything 1s lost.” 


So has the Buddha said in the Nidhikanda Sutta. There was a rich man in Sãavatthi whose 
property were all strangely turned Into charcoal due to the exhaustion of his good kamma. 
The man was in a despondent state. He lost his appetite and lay on a couch. À friend came 
to his house and gave him encouragement. He also gave a practical way out of the stark 
poverty of the once rich man. His instruction was as follows: 


“Friend, spread out a mat in front of your house as a bazaar seller would. For you 
are going to sell the heaps of charcoal that are now your only property. Passers-by 
wIll say: “Oh, other people sell oil, honey, molasses, etc. but you, rích man, are 
selling charcoal." Then you just said to them: “One sells what one owns. Whatfs 
wrong with 11?° These people are the ordinary people with no gøreat past merit. 
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“Someone will come and say to you: “Ah, other people sell oil, honey molasses, 
etc. but you, rich man, are selling gold and silver!° To that person you should say: 
“Where are the gold and silver?` 


“Then that person will point out to your heaps of charcoal and say: “There they 


, 


are. 


“Then you should say: “Bring them to me,” and receive with your hands what that 
person has brought (from your heaps of charcoal) to you 1n his or her hands. Since 
that person 1s one endowed with great past merit, all he or she had touched and 
delivered Into your hands wIll be turned Into gold and silver, as they originally had 
been. 


“I must mention the stipulation. It 1s this, 1Ÿ the person who menfion about your 
gold and silver (and turns them back to gold and silver) 1s a young woman, you 
must marry your son to her, entrust all your property with forty crores to her and 
let her, as your daughfter-in-law, manage your household. If that person 1s a young 
man, you must marry your daughter to him, entrust all your property worth forty 
crores fo him, as your son-in-law, and let him manage your household” 


KisagotamIi, The One With Great Past Merit 


The ruined rịch man took hịs friends advice. He sat as a bazaar seller In front of his 
house where every passer-by could see him sitting there selling his charcoal. People said to 
hìm: “Ah, other people sell oil, honey, molasses, etc., but you are selling charcoal.” To 
them he simply said: “One sells what one owns. Whafs wrong with 1?” 


One day, Kisagotami herself, the daughter of another ruined rich man, happened to come 
along to the charcoal vendor. She said: “O father, other people sell oil, honey, molasses 
efc., but you are selling gold and silver!” The ruined rịch man said to her: “Where are the 
gold and silver?” 


“Well, are you not dealing in them here?” 
“Bring those gold and silver to me, little daughter!” 


KisagotamI took a handful of the vendors “goods” and handed 1t to hìm and to his 
amazemert, all of them turned into gold and silver as they originally had been! 


KisagotamI became The Daughter-in-law of The Rích Man 


The rich man asked Kisagotami: “What 1s your family name?” 


“It is called Kisagotami,” she replied. The ríich man then knew her to be unmarried. He 
collected his riches from that place, took KisagotamI to his house and married his son to 
her. Then every of his former gold and silver Items assumed 1ts original form. (This 1s 
according to the Commentfary to the Dhammapada.) 


In due course, KisagotamI gave birth to a son. From that time onwards, she began to be 
treated with love and respect by her father-in-law”s family (for at first she was looked 
down by them as the daughter of a poor man). Just when her son could romp about, he 
died. Kisagotami, who had never suffered loss of a child, was overwhelmed with grief. She 
valued her son as the condition for her Improved status and wellbeing. Her fortunes had 
1mproved with his birth. She could not thíink of her dead child being thrown away at the 
cemetery. So she held the dead child fondly in her arms, and mutfering continuously: “O, 
let me have the medicine to bring back life to my son!” she roamed about from house to 
house. 


As she behaved In that senseless though pitiable manner, people had no sympathy with 
her. They said Jeerinply, flipping therr fingers: “Where have you ever seen a medicine that 
restores life to the dead?” These unkind but truthful words failed to bring her santy. A 
wise man then considered: “Phis young woman has lost her good senses due to the death of 
her son. The right medicine for her can only be dispensed by the Buddha,” and said to her: 
“Litle daughter, the medicine that can bring back life to your son 1s known only to the 
Buddha and to no one else. Indeed, there 1s the Buddha, the greatest person among devas 
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and humans, residing at the Jetavana monasfery. Go and ask him.” 
The Buddha's Strategy to quell KisagotamTs Sorrow 


KisagotamI thought the mans advice was a wise one. She went straipht to the Buddha's 
monastery, holding her dead child in her arms. The Buddha was seated on His throne 
amidst an audience and was about to make His discourse when Kisagotami shouted to the 
Buddha: “Venerable Sir, give me the medicine that wIll bring back life to my child!” The 
Buddha saw the sufficlency of her past merif in atfainng Enlightenment and said to her: “O 
GotamI, you have done the right thing 1n coming to thịs place to ask for the mediciIne to 
restore life to your dead child. Now go to every house 1n Sãvatthi and ask for a small 
quantity of mustard oIl from the house whose family has no death occurred, and bring 1t to 
me.” 


(Herein, the Buddha's strategy 1s to be noted carefully. The Buddha merely says to 
KisagotamI to bring hím a small quantity of mustard oil from the house whose 
family had no death occurred. He dịd not say that He would restore the dead child 
to life when she has got the oil. The Buddhas objective 1s to let the demented 
mother realized the point that loss of a son 1s not a unique experience but that 
everybody has suffered the same sorrow of death.) 


KisagotamI thought that 1f she obtained the mustard oil, her son would be restored to life. 
She went to the first house and said: ““Phe Buddha asks me to get a small quantity of 
mustard oil for making a medicine to restore life to my dead son. Kindly give me some 
mustard oIl.” 


“Here 1t 1s,” the householder said and gave some musftard oIl. 

“But, Sir,” she said, “I must know one thing: has nobody died in thịs family?” 

“What a question! Who can remember the number of people that died in this family?” 

“In that case, Ï am not taking the oil,” she said and went to another house. She heard the 
same reply there. At the third house she also heard the same reply. Now truth dawned Into 
her merit. There can be no family In this city where death never occurred. Of course, the 
Buddha, the benefactor of the world, knew 1t.” An emotional religious awakening arose In 
her. She went to the country and left her dead child there, saying: “Dear son, as a mother, I 
had thought quie wrongly that death came to you alone. But death 1s common to 
everybody.” 


Then, muttering this soliloquy (the meaning of which wIll be given later), she went to see 
the Buddha: 


Na gãmadhammo no nigamassa dhammo, 
Na cãpiyam ckakulassa dhammo. 
Sabbassa lokassa sadevakassa, 

Eseva dhammo yadidam aniccafä. 


She approached the Buddha who asked her: “Have you got the musfard oil?" 


“I have no need for mustard oil, Venerable Sĩr, only give me the firm ground to stand 
upon, let me gain a foothold!” 


The Buddha, spoke this verse to her: (translated below) 


“Goftaml, one who 1s in(oxicated with ones children and wealth (Ht. “herds of 
catfle”) and 1s attached to ones possessions (old and new), 1s carried away by 
Death, Just as a sleeping village 1s swept away by a huge flood.” 

— Dhammapada, V. 267. — 


At the end of the discourse, KisagotamI was established in the Fruttlon of Stream-Entry 
Knowledge. 


(This 1s according to the Commentary on Aiguttara Nikaya.) 
In the life story of KisagotamT, when she came back from her search for the musfard oIl, 


1416 


Chapter 44 
the Buddha spoke to her In twO verses: 
The first verse beginning with: 


Yo ca vassasatam jTve, apassam udayabbayam 
— Dhammapada verse l 13 — 


the meaning of which has been given in the story of Pafacara and the second as follows: 


“Gotami, the Impermanence of all conditioned things 1s not a peculiar phenomenon 
confined to any village, or town, or a family, but an inescapable fact that concerns 
all sentient beings Including devas, humans and Brahmäs.” 


After hearing these two verses, KisagotamI attained Stream-Entry. Thịs 1s the Life Story 
of KisagotamT TherT as told in the Apadana Pali. 


Having been established in sø/ãpafii-phala, KIsaägotami requested the Buddha that she be 
allowed to become a Đh/k&hunï. The Buddha consented. KisagotamI left the Buddha after 
going three rounds around Him with the Him on her right. She went to the “monastery” of 
bhikkhunïs, and was admitted into the Order of Bhikkhunrs. Then, she acquired the name of 
KisagotamI Ther1. 


Atfainment of Arahatship 


KisagotamI TherïI worked diligently to gain Insight. One day, 1t was her turn to look after 
lighting In and around the congregation hall. While watching a flame 1n a lamp, she had the 
perception of the flame as a phenomena of a serles of rising and vanishings (1.e. perishing). 
Then she saw that all living beings are coming and goiïng, that 1s, they are born only to die 
and that only those who attain Nibbana do not come under this process of arising and 
falling. 


The thoughts that were occurring 1n KisagotamT”s mind came to the nofice of the Buddha 
who was sifting In His private chamber at the Jetavana monastery, and He sent His Buddha- 
rays to her, making her see Him sitting In front of her and said: “GotamI, your thinking 1s 
ripht. All living beings rise and fall, Just as the serles of flames do. Only those who atfain 
Nibbana do not come under this process of arising and falling. lí 1s living 1n vain for those 
who may live a hundred years without realizing Nibbana through Path-Knowledge and 1ts 
Fruition.” He made this point further in the following verse: 


“(Gofami,) even If one were to live a hundred years without perceiving through 
Path-Knowledge, the Deathless (Nibbana), yet more worthwhile Indeed 1s a single 
days lie of one who perceives through Path-Knowledge, the Deathless 
(Nibbäna).” 
At the end of the discourse, KisagotamI TherT attained arahatship, having extinguished all 
mental Intoxicanfs. 


(c) KisagotamI as The Foremost BhikkhunT 


As aspired In her previous existence, Kisagotami devoted her entire Đjjkkhunï life to 
being contented with inferior robes, 1.e. robes made of Inferior cloth, sewn 1m InferIor 
thread, and dyed In an Inferior pale colour. Therefore, on one occasion, when the Buddha 
was naming outstanding 5hikkh„zïs during His residence at the Jetavana monastery, He 
declared: 


“Bhikkhus, among My bhikkhumï-disciples who make do with inferior 
robes, BhikkhunT KisagotamI 1s the foremost (efđagga).” 


13. SNÑGALAKAMATU THERI 


(What follows 1s a synthesis of the sketchy account of Singalakamatu TherTI In the 
Commentary on the Aiguttara Nikaya and the Life Story of the BhikkhunI in the 
Apadana Pali.) 
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(a) Her Past Aspiration 


The future Singalakamatu TherTI was born as the daughter of a court official, during the 
time of Buddha Padumuttara. She went to the Buddha's monastery and after listening to His 
Doctrine, she became a Đ;/k&khunmï and flawlessly observed the morality consisting In the 
Four kinds of Purification. She had an exceptional devotion to the Triple Gem, very keen 
to listen to the Doctrine, and had an ardent desire to see the Buddha (Just as Bhikkhu 
Vakkall). 


One day, she saw a Đhikkhunï being named by the Buddha as the foremost 5h/kkh„mï 1n 
faith (sađdh3). She aspired to be like that foremost Đứ/kkh„nï and redoubled her effort in 
the practice of the threefold training. The Buddha gave a discourse to her In three stanzas 
beginning with: “Yassa saddhã tathãgafe....” which 1n essence says: “One who has faith In 
the Triple Gem, morality and straight view or knowledge 1s not called a poor person, and 
So a Wwise person should cultivate devotion to the Buddha, morality, faith about the Doctrine 
and the Sangha, and perception or Insight that enables one to see the Dhamma.” (The three 
stanzas may be gleaned from the Apadana Pali, Book Two.) 


On hearing the discourse, the young 5jjkkh„nï was greatly encouraged and asked the 
Buddha 1f her aspiraton would come true. Buddha Padumuttara prophesied that her 
aspiration would be fulfiled during the time of Buddha Gotama. She was elated by the 
prognostication and served the Buddha respectfully by living up to the Buddha's Teaching. 
(It should be noted that putting effort in the right practice of the Dhamma with devotlon or 
loving thoughfs about the Buddha 1tself amounts to serving or attending on the Buddha.) 


(b) Becoming A BhikkhunI in Her Last Existence 


The future Singalakamatu Therï was reborn 1n the fortunate destinations for a hundred 
thousand world-cycles. Then, during the time of Buddha Gotama, she was reborn as the 
daughter of the Rích Man in RãjJagaha. When she came of age she was married to a son of 
another rich man of the same clan and went to live in her husband's resident. She gave birth 
to a child named Singalaka. She acquired the name Sidgäalakamatu, Mother of Siñgalaka. 


Her son, Singalaka had the wrong belief. He worshipped the eight directions daily. One 
day, as the Buddha was entering the city for alms-food, he saw young Siñgäalaka turning to 
the eight directions In the act of worshipping. The Buddha stood on the wayside and gave a 
discourse to the young boy. Ôn that occasion, two crores of the listeners, both men and 
woman, realized the Four Truths. Sañgalakamatu attained Stream-Entry Knowledge and 
Joimned the Order of Bhikkhunis. Since then, she came to be called Siñgalakamatu Ther1. 
Due to her past aspiration, since she became a hikkhum, her faculty of faith was 
exceptionally strong. Wherever she visited the Buddha's monastery to listen to the sermons, 
she could not turn her gaze away from the glorlous person of the Buddha. The Buddha, 
knowing her mntense devotion to Him, gave discourses to her that tended to enhance her 
conviction. With faith as her stepping stone or springboard, she meditated on Insight and 
attained arahatship. (An arahaí who attains Enlightenment with conviction as the dominant 
factor.) 


(c) Siagalakamatu designated as The EForemost Bhikkhun. 
On one occasion, when the Buddha was residing at the Jefavana monasfery and naming 
distinguished 5j/kkhunïs according to their merits, He declared: 


“BhiRkhus, among My bhikkhumï-disciples who have strong conviction, 
Bhikkhunr Singalakamãtu 1s the foremost (efadagga).” 
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THE LIFE STORIES OF MALE LAY DISCIPLES 


1. TAPUSSA and BHALLIKA 
(a) Their Past Aspirations 


(I shall describe the story of the brothers, Tapussa and Bhallika, based on the 
Commentary on the Añguttara Nikãya and the Commentary on the Theragathã, the 
Ekaka nipäta.) 


he future Tapussa and future Bhallika were reborn Into a worthy famlly In the city of 

Hamsavat, during the time of Buddha Padumuttara. When they were listening to a 
điscourse by the Buddha, they saw two disciples being named as the foremost in being the 
first of the Buddha's disciples who were established In the Three Refuges. The two brothers 
aspired to that distinction and after making an extraordinary offering to the Buddha, they 
wished for that goal. (Añguttara Commenftary) 


Other Past Existences in The Intervening Period 


The two brothers lived a life full of meritorious deeds and, after passing away from that 
memorable existence, they were never reborn into the miserable states of apãya but, 
1nstead, in the deva-world or the human world only. The future Bhallika was reborn, thirty- 
one world-cycles ago 1n a period which was devoid of any Buddhas, as a man who offered 
all kinds of fruifs to a Paccekabuddha named Sumana. For that good deed, he was reborn 
only in the good destinaflons. During the time of Buddha Sikhi, he was reborn into a 
brahmin family In the city of ArunavafI. He heard the news that two merchant brothers, 
Uja and Ojita, had opportunity of offering first alms-food to Buddha Sikhi who had 
appeared from the seventh seven-day abiding in the attainment in Cessation and who was 
about to begin his eighth seven-day abiding 1n the atfainment of Cessation. He went to visift 
Buddha SikhI together with his friend, (the future Tapussa), and after paying homage to the 
Buddha, requested Him to accept their alms-food offering the next day. On the next day, 
they made an extra-ordinary offering to the Buddha and said: “Venerable S1r, for this good 
deed, let both of us have the opportumty of making the first alms-food to a Buddha in the 
future.” 


The two friends were reborn 1n various existences, during which they performed 
meriforious deeds together, resulting In rebirth at the fortunate destinations. During the 
time of Buddha Kassapa, they were born Into the family of a cattle merchant. For a long 
period of life, lasting many years, they offered milk-food to the Sangha. (These events are 
described In the Commentary on the Theragatha.) 


(b) Discipleship in Their Last Existence 


The two friends were reborn Into the fortunate destinations for the infinite years which 
consfituted the interim period between the two Buddhas. During the time of Buddha 
Gotama, before the Buddha attained Perfect Enlightenment, they were reborn as fwo sons 
to a travelling merchant who carried his øgoods, using a big caravan, from place to place. 
Their nafive fown was called Asitañcana (the Commentary on Theragä(ã refers tO 1í as 
Pokkharavati). The elder brother was named Tapussa and the younger, Bhallika. 


They became householders and carried on the trading together, using a caravan of five 
hundred bullock carts. At that time, Buddha Gotama had atfained Perfect Enlightenment 
and had passed seven times the seven-days of abiding in the attainment of Cessation, and 
was about to enfer Into the eighth seven-days period of abiding im the aftainment of 
Cessation at the foot of a “Linlun" tree, (the Sapium baccatum). 


The caravan of the two merchant brothers were then not far from that tree. At that 
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momert, the deva, who had been the mother to the merchant brothers 1n the Immediately 
previous existence, saw the dire need of the Buddha for sustenance, who, after stayIng for 
forty-nine days (having last taken SuJatäs milk-rice 1n forty-nine morsels), must eat that 
day for His survival. She thought that her two sons should be able to provide the food Just 
1n time. So, using her psychic powers, she made the bullocks unable to move. 


The two brothers inspected the bullocks, the carts, and all relevant conditlons which made 
the carts immmobile. They were at their wIfs ends to find the reason. Their deva mother, 
seeing them disheartened, possessed a man in the caravan and said to them: “Dear sons, 
you are not harassed by any demon or Øeí4 or #ãga but 1t 1s me, a deva of the terrestrial 
realm, who was your mother 1n your last existence, who 1s doïng this. (Now, sons,) the 
Buddha, who 1s endowed with Ten Powers, 1s staying at the foot of a “Linlun” tree. Go and 
offer alms-food to the Buddha which will be the first food He takes after aftainment of 
Buddhahood.” 


The two brothers were delighted by the devas word. And thinking that 1ƒ they were to 
cook alms-food 1t would take too mụuch time, therefore they took some of their choIcest 
preserved food, put them 1n a gold salver, and, going near the Buddha, said: “Venerable Sĩr, 
may you, out oŸ compassion, accept this victuals.” The Buddha reviewed the situation and 
considered what action the previous Buddha did in such a case. The Four Great Deva Kings 
then visited the Buddha and each offered an alms-bowl, which was made of gramie and 
having the colour of the green gram. The Buddha considered the great benefit that would 
accrue to the four devas, and so accepted all the four bowls, and (placing them one a top 
the other,) willed that the four bowls became one, and accordingly, the four granite bowÏls 
became a single alms-bowl with four rims. 


The two brothers then put therr alms-food Into the Buddha's alms-bowl. (The Buddha ate 
the food.) After the Buddha had finished eating, the brothers offered water for drinking 
and washing. Then they made obeisance to the Buddha and sat in a suitable place. The 
Buddha gave them a discourse, at the end of which, both brothers were established In the 
Two Refuges. (The story of the establishment of the two brothers in the Two Refuges (đve 
vãcika saranaeamana) has been described in Chapter 8.). 


After having established in the Two Refuges, before departing, the two brothers 
requested from the Buddha: “Venerable Sir, may the Bhagava, out of compassion, bestow 
on us something which we may revere every day.” The Buddha passed His right hand over 
His head and gave them eight hairs as relics. The brothers put the hatrs in a gold casket and 
took them home. Back at their town, they erected a shrine at the entrance of the town of 
Asitañcana where the eight relic-hairs from the living Buddha were enshrined. Ôn osafha 
days, the shrine emitted Buddha-rays. 


(c) The Two Brothers being designated as Foremost Lay Disciples 


On one occasion, when the Buddha was residing at the Jetavana monastery and 
acknowledging distinguished lay disciples accordingly to their merifs, He declared: 


*®BhiRkhus, among My lay disciples who have taken refuge earliest in the 
Buddha and the Dhamma, the merchant brothers, Tapussa and Bhallika, are 
the foremost.” 


The Attainment of Path-Knowledge 


Tapussa and Bhallika were the earliest of the Buddha's lay disciples who took refuge 1n 
the Buddha and the Dhamma. Later, the Buddha made His fẨirst discourse, the 
Dhammacakka, at the Migadavana forest near Bereave. After that, He went and resided In 
RãJagaha. The two brothers also arrived at RaJagaha on a trading journey. They visited the 
Buddha, made obeisance and sat In a suiftable place. The Buddha gave discourse to them, at 
the end of which, the elder brother Tapussa was esfablished in Stream-Entry Knowledge 
and I1ts Fruition. The younger brother became a Đ;//#&hu and in due time attained arahatshIp 
and was endowed with the Six Supernormal Powers. (Commentary on the Theragäthã, 
Book D. 
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2. ANATHAPINDIKA the Rich Man 


(a) His Past Aspiration 


The future Anathapindika was reborn Iinto a wealthy family in the city of Hamsavati, 
during the time of Buddha Padumuttara. When he was listening a sermon by the Buddha, 
he saw a lay disciple being named as the foremost lay disciple among those who delight In 
charify. He had a strong desire to become such a đistinguished disciple and after making an 
extra-ordinary offering to the Buddha, he expressed his aspiration before Him. 


(b) His Last Existence as A Riích Man 


The future Anathapindika was reborn in fortunate destinations for a hundred thousand 
world-cycles and during the time of Buddha Gotama, he was reborn as the son of Sumana, 
the Rich Man of Sãvatthi. His name, given by his parents, was Sudattha. 


How He came to be known as 'Anathapindika' 


Sudattha In time became the head of the family. He earned the repufation of “one who 
øIves food to the destitute` which in Pãli means 4nz/ha (destitutes) + piđika (rice-gIver), 
hence Anathapindika. (For more details about this remarkable man refer to Chapter 29. 
Here, only a brief account wIll be given as described in the Commenfary on the Aguttara 
Nikaya.) 

One day, Anathapindika went to RãJagaha on a trading trip where he visited his friend the 
Rich Man of Rajagaha. There, he learned the great news that the Buddha had appeared In 
the world. He could not wait tilI the city gates of RajJagaha were open In the next morning 
to meet the Buddha. Such was his zeal. So he left the city at dawn with the devas helping 
him to have the gate open for his visit. He met the Buddha, benefitted from a discourse by 
Him, and was established in the Fruition of Stream Entry-Knowledge. On the next day, he 
made a great offering to the Buddha and His Sangha and had the Buddha's consent to visif 
Savatthi. He returned to Sävatthi. On the way back to Sãvatthi, he made arrangements with 
his friends of each locaton by providing them with one lakh of money to buid a 
monastery at Interval of one yøja”wa, for the temporary residence of the Buddha and His 
company of Đjjkkh„s. The distance between Rajagaha and Savatthi being forty-five 
yojanas, therefore, he spent forty-five lakhs on the forty-five temporary transit 
monasterles. At Savatthi, he bought a large park, which was the pleasure garden of Prince 
Jeta. He paid the sum of money according to the number of gold coins laid out over the 
entire park, with theIr rims touching each other. This amounted to eiphteen crores. On that 
plece of land, he built a (golden) monasftery costing another eighteen crores. At the formal 
dedication ceremony of the Jetavana monasfery (meaning monastery built on Jetas garden), 
which lasted for three months (some say five months, some even nine months), a lavish 
feast was provided to guests, both in the mornings and in the daytime. This cost him 
another additional eighteen crores. 


(c) Anathapindika The Foremost Giver 
The Jetavana monastery alone cost fifty-four crores. The regular donations to the Buddha 
and His Sangha consisted of the following offerings: 


e five hundred Đj/kkh„s were offered with alms-food daily by the ticket system 
(Salaka bhaffa-drawing lots); 


e_ five hundred Đj/kkh„s were offered with alms-food once during the waxing period 
of the month and once during the waning period; 


e_ five hundred b7¡/kkh„s were offered with rice gruel daily by “the tIcket system; 


e_ five hundred bjikkhus were offered with rice gruel once during the waxing period 
of the month and once during the waning period; 


e daily offerings of alms-food were made to: 


(a) five hundred bhikkhus who had arrived In Savatthi recently and who had not 
acquainted themselves with the daily route for collecting alms-food; 
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(b) five hundred Đ/kkhus who were about fo øo on a Journey; 
(c) five hundred bikkhus who were sick; 
(d) five hundred b7/kkhs who tended the sick 5hikkhus; 
e there was always seating place for five hundred j/kkh„s at any time at 
Anathapindika's house. 
Hence, on one occasion when the Buddha, while residing at the Jetavana monasfery, Was 
acknowledging lay disciples according to their merit, He declared: 


“BhiRkhus, among My lay disciples who delight in giving, Sudattha the 
Householder, also known as Anathapindika, 1s the foremost.” 


The Anäthapindikovada Sutta, the Favourite Discourse of Anathapindika 


(Here we shall give a condensed account of the Anathapindikovada Sutta which 
Anathapimdika liked very mụuch. A full account of this discourse 1s confained In 
paripannasa.) 

During the Buddha's residence at the Jetavana monastery In Sãvatthi, Anathapindika the 
householder was sick, In pain, and gravely 1lL. Then he called an attendant and said: “O 
man, go to the Bhagaväa and approach Him. Prostrating yourself at His feet and says to 
Him: “Venerable Sir, Anathapindika the householder 1s sick, in pain, and gravely 1lL. He 
pays homage with his head at the feet of the Bhagava.' (Further,) go to the Venerable 
Sãriputfa, and approach him, prostrating yourself at his feet, and says to him: “Venerable 
Srr, Anathapindika the householder 1s sick, in pain, and gravely 1ll. He pays homage with 
his head at the feet of the Venerable.' And also say thus: “Venerable Sir, may the 
'Venerable Sãriputfa, out of compassion, come to the house of Anathapindika.' ” 


(When Anathapindika was in good health, he usually paid a visit to the Buddha at 
least once a day, and twice or three 1f he could manage 1t. But now that he was on 
his death bed, he was sending an aftendant as messenger.) 


“Very well, Sir,” replied the attendant to Anathapindika, and went to the Buddha. He paid 
homage to the Buddha, prostrating himself at His feet, and said to Him as Instructed by his 
master. Then 1t was nearly sundown. He next went to the Venerable Sãriputfa, approached 
him, prostrating himself at his feet, and said to the Venerable as Iinstructed by his master, 
requesting the Venerable to visit Anathapindika. The Venerable Sãriputta signified his 
acceptance by remaining silent. 


Then, the Venerable Sãriputta, re-robing himself, carrying his alms-bowl and great robe, 
went to the house of Anathapindika the householder, accompanied by the Venerable 
Ananda as his attendant (in place of another Đ#/kk„ which was the custom). Upon arrival 
and after taking the seat prepared for him, he asked Anathapindika: “Householder, are you 
feeling well? Are you feeling better? Is your pain decreasing and not Increasing? Does 1t 
appear to be decreasing and not increasing?” 


Anathapindika, replied to the Venerable Sãriputta how he was feeling unwell, how he was 
not feeling any better, how his pain was Increasing and not decreasing, and how 1t appeared 
to be increasing and not decreasing, by giving four examples. 


The Venerable Sariputta knew that the 1llness of the householder was not controllable but 
that it would end only with this death. So he considered 1t Iimportant not to talk about 
anything but to gIve a discourse that would be of benefit to him. (He gave the following 
discourse In a comprehensive manner: Since there 1s no possibility of checking an ailment 
which will end only with the death of the sufferer who, being under the influence of 
craving, conceit and wrong view, 1s atfached to the six sense-doors, the six sense obJects, 
the six kinds of conscIousness, the six kinds of conftact, the six kinds of sensation, etc.), He 
said: “Householder, you should practise thus: 


“I wIll have no attachment, by way of either Craving or Concelt or Wrong view, 
for the eye, which 1s corporeality with sensifivity of seeing; then the conscIousness 
which 1s dependent on the eye (through a subtle fondness ?⁄ami fanhã for the eye) 
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will not arise in me!” Householder, you should practise the Threefold Training In 
this way.” 


(Herein, “You should practise thus: “I will have no attachment to the eye” 1s said to 
exhort the householder to view the eye as impermanent, woeful (đ„kkha) and 
unsubsfantial. This 1s so because 1Ÿ one views the eye as Impermanent, Conceit 
cannot have any foothold, 1.e. If cannot arise; IÝ one views the eye as woeful 
(dukkha), Craving, attachment to the eye as “my eye” cannot arise; 1Ý one views that 
eye as unsubstantial, the Wrong View of a personal Identity or the ego as “my Self` 
cannot arise. Hence to be free of the misconceptions through Conceit, Craving and 
Wrong View, one should repeatedly view the eye as Impermanent, woeful (đukkha) 
and unsubstantial. 


The three misconceptions of Conceit, Craving and Wrong View are crude mental 
síates. Even when those misconceptions may disappear, there 1s a subtle fondness 
(mikanfi) for the eye that tends to persist in one. The Venerable Sãriputta exhorts 
the householder to have his conscIousness to be free of this subtle fondness. 


The same applies to the other five sense bases, such as ear, nose, etc. and also to 
sense obJecfs, efc.) 


Having exhorted Anathapindika to trai himself to be free of attachment to the eye 
through Conceit, Craving and Wrong View, and also to have no lingering fondness for the 
eye, the Venerable Sariputta further exhorted him as follows: 


(1) “That beings so, householder, you should practise thus: “I will have no attachment for 
the ear ...p... the nose ...p..., the ftongue ...p... for the mind, the mind-base; (not even a 
subtle fondness for the mind).` 


(2) “That being so, householder, you should practise thus: “I will have no attachment for 
visual obJects ...p... sounds ...p... odours ...p... tangIble obJects...p...mind-obJects (not 
even a subtle fondness for mind-obJecfs). 


(3) “That being so, householder, you should practise thus: “I will have no attachment for 
€y€-COnSCIOUSne€ss.....p... ©AT-CONSCIOUSN€$s_...p... nOse consciousness....p... body- 
CONSCIOUsness_....p... mind-consciousness (not even a subfle fondness for mind- 
COnSCIousness). 


(4) “That being so, householder, you should practise thus: “I will have no attachment for 
©ye-COnfact_...p... ear-confact_...p... nose-confact....p... fongue-contact....p... body- 
confact ...p... mind-contact (not even a subtle fondness mind-contact). ` 


(Š) “That being so, householder, you should practise thus: “I will have no attachment for 
Sensaflon arising out of eye-confact ...D... sensafion arising out of ear-confact ...p... 
Sensafilon arIsing out 0Ÿ nose-confacf....p... sensafion arising out of tongue-confact 
...D... Sensaflon arising out of body-confact ...p... sensafion arising out of mind-confact 
(not even a subtle fondness for sensafion arising out of mind-contact). ` 


(6) “That being so, householder, you should practise thus: “I will have no attachment for 
the Element of solidity ...p... the Element of cohesion ...p... the Element of heat ...p... 
the Element of motion ...p... the Element of Space ...p... the Element of conscIousness 
(not even a subtle fondness for the elemenft of conscIousness.)” 


(7) “That being so, householder, you should practise thus: “I will have no attachment for 
corporeality ...p.. sensaflon ...p.. percepflon ..p.. volilonal activitles.....p... 
conscIousness (not even subtle fondness for conscIousness).” 


(8) “That being so, householder, you should practise thus: “I will have no attachment for 
the /hãna of infinity of Space ...p... the /hãna of Immfinity of consciousness ...p... the 
jhana of Nothingness...p...the /hãna of. Neither-consciousness-nor-non-conscIousness 
(not even a subtleề fondnes for the /hđnma of Neither-consciousness-nor- 
nñOnCOnSCIOusness). ` 


(9) “That being so, householder, you should practise thus: “I will have no attachment for 
the present world; then the consciousness which 1s dependent on the present world 
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(through a subtle fondness for the present world) will not arise in me.` Householder, 
you should practise the Threefold Training 1n this way. 


“That being so, householder, you should practise thus: “I w1ll have no attachment for 
the hereafter; then the conscIousness which 1s dependent on the hereafter (through a 
subtle fondness for the hereafter) will not arise in me.” Householder, you should 
practise the Threefold Training in this way. 


(From the first to eight rounds of exposition, the sentient world 1s being 
referred to. In the last (mnth) round, “the present world” refers to volitional 
actfivitles related to dwelling, food and raiment and other possessions; “the 
hereafter”` means all forms of existence beyond the human existence. The 
Venerable Sãriputta, by mentioning the hereafter, hints that the householder 
should not crave for grand mansions, øorgeous food and raiment, etc. in any 
of the celestial world.) 


Thus the Venerable Sãriputta give a comprehensive điscourse In nine turns (on the same 
theme). It may be noted that the three roots, Craving, Conceit and Wrong View, are 
completely eliminated on attainment of arahafífa-phala. Of the three, Wrong View 1s 
eradicated when Stream-Entry Knowledge In gained. The Venerable Sãriputta repeatedly 
exhorted Anathapindika to pracfise so that no attachment to anything arises in the mind 
through any of these misconceptions. This connotes that arahaffa-phala should be the goal. 
This theme he Iimpressed on the householder by nine different factors, viz.: Sense-doors, 
Sense-obJects, Consciousness, Confact, Sensation, Dhatu (Elements), Khandha (agsregates), 
jhãna of the Non-Material Sphere, and all things knowable (sabba-dhamma). The voidness, 
the emptiness, the unreality of these phenomena 1s comprehended when one attains 
arahatta-phala. 


When the discourse had ended, Anäthapindika, wept bitterly. Then the Venerable Ananda 
said to Anathapindika: “Householder are you attached to your possessions? Householder, 
are you wavering about the meritorious deeds?” 


“Venerable Sir,” replied Anathapindika, “I am not attached to my possessions. Nor am I 
wavering. I have indeed, for a long time, attended upon the Bhagavä. I have also afttended 
upon the Đ//k&khus who are worthy of respect. But, I have never heard such words of the 
Dhamma before.” 


“Householder, the laity who wear white cloths cannot undersfand clearly this word of the 
Dhamma. (For lay persons 1t 1s not easy to follow the exhortation to break away from the 
dear ones, such as wife and children, and various other possessions, such as valued 
attendants, fertile fields, etc..) Householder, this word of the Dhamma can be understood 
only by 5hikkhus. (Only bhikkhu can appreclate such admonition.)” 


“Venerable Sãriputta, Ï beg of you. Let this word of the Dhamma be made clear to the 
lay who wear white cloths. Venerable SŠr, there are many worthy men whose 
undersfanding 1s not clouded by the dust of defilements. For them, 1t 1s a great loss in not 
being able to see the Supramundane for not having heard the Dhamma. There are likely to 
be people who wIll be able to fully understand the Dhamma and attain arahatship, only 1f 
you expound the Dhamma to them.” 


(1 have never heard such words of the Dhamma before.” These words spoken by 
Anathapimdika needs to be explained. It 1s not that the householder was never 
before admonished by the Buddha using words of the same profound meaning. But 
the Doctrine leading to arahafa-phala expounded by means of such a 
comprehensive arrangemert Involving nine đifferent turns (or rounds), such as the 
SIX sense-doors, the six sense obJects, the six kinds of Consciousness, the sIXx 
Elements, the Aggregates, the four /hãnas of the Non-Material Sphere, the present 
world and the hereafter, through all manner of knowing them, 1.e. seeing, hearing, 
affaining, cognizing, has never been discoursed to him before. 


To explain in another way: Charity and the delight In giving 1s the hallmark of 
AnathapIndika's character. NÑever would he pay a visit to the Buddha or to b/kkhus 
worthy of respect empty-handed: in the mornings, he would take gruel and eatables 
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to them, 1n the afternoons, ghee, honey or molasses, etc. Even on some rare 
Occasions when he had no offering to make to them, he would take his attendants 
along, carrying fine sand with them, which he let them spread about the monastic 
compound. At the monastery, he would make his offering, observe the precepts, 
and then go home. His noble behaviour was reputed to be one worthy of a Buddha- 
to-be. The Buddha, during the twenty-four years of association with Anãthapindika, 
mosfly praised him for his charity: “I had practised charity over four Incalculable 
period and a hundred thousand world-cycles. You are following my footsteps.” 
Great disciples, like the Venerable Sãriputfa, usually discoursed to Anathapindika 
on the benefits of giving in charity. That is why the Venerable Ananda said to him: 
“Householder, the laltty who wear white clothes cannot understand clearly this 
word of the Dhamma” with reference to the present discourse by the Venerable 
SãrIputfa. 

Ths should not be taken to mean that the Buddha never discoursed to 
Anathapindika on the cultivating of Insight, leading to Path-Knowledge and 1s 
Fruition. In fact, the householder had heard the need for Insight-development. Only 
that he had never listened to such an elaborate điscussion running to nine furns 
(round) as In the present discourse. Às the Sub-Commentary on Anäathathapindiko- 
vada Sutta has pointed out: “As a matter of fact, the Bhagava had discoursed to him 
(Anathapindika) on the subJect of Insight development as the straight course to the 
atfainment of the Ariya Path.”) 


Anathapindika was reborn in The Tusita Deva Realm 


After admonishing Anãthapindika, the Venerables Sãriputta and Ananda departed. Not 
long after they had left, Anathapindika passed away and was reborn in the Tusita Deva 
realm. 


Then, around the middle watch of the night, Deva Anathapindika approached the Buddha, 
made obeisance to Him 1n verse: 


(Herein, before mentioning the verses, the reason for Deva Anathapindika's visit to 
the Buddha should be noted. Being reborn in the Tusita Deva realm, Anathapindika 
found out, was a great thing full of sense pleasure. His body, three gãvutas long, 
was shining like a mass of gold. His mansion, pleasure gardens, the Wish Tree 
where he could get anything by mere wishing, etc. were Indeed alluring. He 
reviewed his past existence and saw that his devotion to the Triple Gem had been 
the causes of this resplendent fresh existence. He considered his new deva life. lt 
was full of ease and comfort which could easily make him drowned In sense 
pleasures and forgetting the Good Doctrine. “[ must now go to the human world 
and sing In praise of the Jetavana monastery (my past deed of merif), the Sangha, 
the Buddha, the Ariya Path, and Venerable Sãriputta. Only on returning from the 
human world wIll Ï start enJoying this fleshly acqurred life,” thus he decided.) 


Eour Stanzas address to The Buddha 


1. “(Venerable Sír,) this Jetavana monastery as the resort by day and by night, of the 
Sangha (Comprising Đh/kkhus who are arahaís as well as those training themselves 
for arahatship.) It 1s the residence of the Bhagava, King of the Dhamma. (That 1s 
why) 1t 1s source of delight to me. 


(The Jetavana monasfery was a monastic complex comprising the Buddha's 
Private (Scented) chamber, the square Pinnacled monastery, a number of 
monastic dwellings with exquisite ornate designs with fruit trees, flowering 
trees and shrubbery and restful seats. It was a religlous premise of rare 
elegance, a visitors delight. However, the real aftraction of the Jetavana 
monastery lay 1n 1fs residents, the taint-free zriyas such as the Buddha and His 
noble disciples. And 1t was that spiritual beauty of the place rather than the 
sensual attraction that appealed to an ariya like Anathapindika.) 
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“It is through action (1.e. volifional activitiles associated with zzasø4), Knowledge (1.e. 
Right View and Right Thinking), Dhamma (1e. Right Effort, Right Mindfulness and 
Right Concentration), and virtuous living based on morality (I.e. Right Speech, Right 
Action and Right Livelihood) that beings are purified. They are not purified through 
lineage or wealth. 


(In this stanza, Anathapindika extols the Ariya Path of eight constituenfs.) 


“hat being so, the wise person, discermng his own welfare (culminating 1n 
Nibbana), should contemplate, with ripht perception, the Impermanence, the 
woefulness and the unsubstantiality of five aggregates (1i.e. this body) which are the 
obJect of Clinging, Contemplating, thus, that person 1s purified through realizing the 
Four Ariya Truths. 


(This body, the mind-body complex which one clings to as oneself, when 
brought to 1s ultimate analysis by means of Insight-developmert, reveals 1s 
true nature. As Insight fully develops Into Path-Knowledge, the Truth of 
dukkha or woefulness of repeated existences, Is seen through by the full 
understanding of phenomena. The Truth of the Origin of đ„kkha is seen 
through and discarded. The Truth of the Cessation of đukkha 1s realized by 
direct experience. The Truth of the Path 1s penetratingly understood by 
developing 1t. Then the yogi 1s free from of the defilements and purIfy 1s 
achieved. In this stanza, Anathapindika extolled the development of Insight 
and the realization of the Path-Knowledge.) 
*“A certainn ĐJ/kkh reaches the other shore (that 1s Nibbana). In this respect, he 1s 
equal to Sãriputfa. But Sãriputta, with his knowledge, morality and calm (pacificafion 
of ava), pañña, sila, upasama, 1s the noblest among those bh;/kkhus who reach the 
other shore (that 1s Nibbana).” 
(In this stanza, Anathapindika extols the virtues of Venerable Sãriputta.) 
Deva Anathapindika addressed these four stanzas to the Buddha. The Buddha 
listened to them without making any Interruption, thus showing His approval. 
Then Deva Anathapindika gladly thinking: “The Teacher 1s pleased with these 
words, of mine,” made obeisance to Buddha and vanished there and then. 


Then, when the night passed and morning came, the Buddha addressed the 5h/kk”s thus: 


*Bhikkhus, last nght, about the middle watch of the night, a certain deva approached Me, 
made obeisance to Me, and stood 1n a suitable place. Then he addressed to Me with these 
stanzas.” The Buddha recited to the bhikkhs the verses spoken by Deva Anathapindika. 


(Here, the Buddha did not mention the name of. Anathapindika because he wanted 
the Intuition of Ananda to be brought to the fore.) 


Accordingly, as soon as the Buddha had spoken, the Venerable Ananda, without 


hesitating a moment, said: “Venerable Sĩr, that deva must have been Deva Anathapindika. 
Venerable S1r, Anathapindika the householder had much devotion to the Venerable 
Sãriputta.” 


“Well said, Ananda, well said, Ananda, you do have the right intuition. Ananda, that deva 


1s indeed Deva Anathapindika,” thus said the Buddha. 


3. CTTTA The Householder 


(Both Anathapindika and Citta are termed as gahapzíï, the English rendering being 
“Householders'`. In Myanmar renderings, Anathapindika 1s usually termed as 
“thuthay` whereas Citta 1s usually rendered as “//„kywe°. Both these Myanmar 
{erms are synonymous.) 

(a) His Past Aspiration 


The future Cifa the householder was reborn Iinto a worthy family 1n the city of 


Hamsävati, during the time of Buddha Padumuttara. Ôn one occasion, while listening to the 
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Buddhas discourse, he saw a certain disciple being named by Him as the foremost In 
expounding the Doctrine. The worthy man asprred to that distinction. After making an 
extraordinary offering, he expressed his wish that, at some future existence, he would be 
designated by a Buddha as the foremost disciple in expounding the Doctrine. 


In His Existence as The Son of A Hunter 


The future Citta was reborn either in the deva realm or the human realm for a hundred 
thousand world-cycles. During the time of Buddha Kassapa, he was born as a son of a 
hunter. When he came of age, he took up the vocation of hunter. One rainy day, he went to 
the forest to hunt, carrying a spear. While searching for games, he saw a bhikkhu with his 
head covered with his robe of đirt-rags, sitting on a rock platform I1nside a natural cavern. 
He thought that must be a Đ//⁄kh meditating. He hurried home and had two pots cooked 
simultaneously, one in which rice was boiled and the other for meat. 


When the rice and the meat had been cooked, he saw two Đ7/k&hs coming to his house 
for alms-food. He Invited them info his house, took therr alms-bowls, and requested them 
to accept his offering of alms-food out of compassion for him. Having had the two 
bhikkhus seated, he let his family to take care of the offering of alms-food to them while 
he hurried back to the forest to offer the alms-food to the meditating 5//k&h„. He carried 
the rice and the meat In a pot properly covered with banana leaves. On the way, he 
gathered various kinds of flowers and wrapped them In some leaves. He went to the 
bhikkhu 1n the cavern, filled his alms-bowl with the alms-food and offered ¡it and the 
flowers to him reverentially. 


Then he sat In a suitable place and said to the Đ//&&kh: “Just as this offering of delicious 
food and flowers makes me very glad, may L, in the future existences in the course of 
samsaãra, be blessed with all kinds of gIfts. May flowers of five hues shower down on me!” 
The 5hikkhu saw that the donor was destined to gain sufficient merit leading to atfaining of 
magsa-phaÏla and taught him In detail the method of contemplating the thirty-two aspects of 
parts of the body. 


That son of the hunter (the future Citta) lived a life full of good deeds and at his death, 
he was reborn In the deva realm. There, he was blessed with showers of flowers that rained 
down on him up to knee-deep. 


(b) Discipleship in His Last Existence 


The future Citta was reborn in fortunate destinations throughout the world-cycle that 
1ntervened the appearance of the two Buddhas, and during the time of Buddha Gotama, he 
was reborn as the son of the Rich Man ïn the town of Macchikasanda, In the Province of 
Magadha. At the time of his bírth, flowers of five hues rained down over the whole town 
up to knee-deep. His parents said: “Our son has brought his own name. For he has 
delighted the mind of the whole town by being blessed with the wondrous floral tribute of 
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five colours. Let us call him “Citta". 


When young Citta came of age, he was married and at the death of his father, he 
succeeded to the office of the Rich Man of Macchikasanda. At that time, the Venerable 
Mahanama, one of the Group of Five Ascetics, came to Macchikasanda. Citta was full of 
reverential adoration for Venerable Mahanama for his serenity. He took the alms-bowl of 
the Venerable, and invited him to his house for offering of alms-food. After the Venerable 
had finished his meal, Citta took him to his orchard, had a monastery built for him and 
requested him to reside there as well as to accept daily alms-food from his house. 
Venerable Mahanama consented out of compassion, and seeing that the householder was 
destined to acquire sufficlent merit leading to attainment of zmagga-phala, he taught a 
discourse to him extensively on the six Internal sense-bases and the six external sense- 
bases, l.e. sense objects. This subJect was taupht to Citta because he was a person of 
middling Intelligence, m4//hum-puggala. 


As Citta had, in his past existences, cultivated Insight into the Impermanence, woefulness 
(dukkha) and unsubstantiality of mind and matter which are conditioned phenomena, his 
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present efforfs In Insight-meditation led him to the enlightenment stage of Never-Returner 
(anãgãmin). (Ít 1s not mentioned 1n the scriptures by which method of meditaton he 
attained znägãmï-phala. However, considering his training, 1t might be assumed that he 
attained Path-Knowledge by meditating on the Sense-bases.) 


(Incidentally, the difference in the aftainments between Cifta and Anathapindika 
should be noted here. Anathapindika, donor of the Jetavana monastery 1n Sävatthi, 
was a Stream-Enterer who delighted In charity, (đãnã-bhiraía) whereas Citta, donor 
of the Ambataka monastery 1n Macchikasanda, was a Never-Returner who 
delighted in charity as well as 1n the đhamma, đãnã-bhirata, dhamma-bhirata.) 


Householder Cittas Delight in Charity and in The Dhamma 


A few Instances of Cittas natural delight in chartty and in the Dhamma are mentioned 
here as recorded In the Citta Sarnyutta. 


The First Isidatta Sutta 


At one time, many 5h/kkh„s were living in the Ambataka monastery which was donated 
by Citta the householder, in Macchikasanda. One day, Citta went to the monastery and after 
making obeisance to the Đ//k&hu-elders, he invited them to an offering of food In his home 
the next day. Next day, when the 5jjk&h„-elders were seated at the prepared seats, Citta 
made obeisance, sat In a suitable place, and said to the Venerable Thera, the semior-mosf 
bhikkhu present then: “Venerable Sir, “Diversity of Elements”, “Diversity of Elements' 
(Dhãtu ñãnaffam), 1t has been said. To what extent 1s there the diversity of Elements as 
taught by the Bhagava?” 

The Venerable Thera knew the answer but he was diffident to give a reply to the 
question, and so he remained silent. For a third time too, the Venerable kept his silence. 


Then the Venerable Isidatta, the junior-most Đ//kkhu among the Đ/kkhus present, 
thought: “kkhu-elder Thera does not answer the question, nor ask another Đ/kkhu to 
answer. The Sangha, by not answering to Citta's question, makes him appear as harassing. Ï 
shall save the situatilon by answering his question.” So, he went near the Venerable Thera 
and said: “Venerable Sir, may I be allowed to answer the question by Citta.” And the 
Venerable Thera gave him permission to do so. Then, the Venerable Isidatta returned to his 
seat and said to Citta: “Householder, you asked the question, “Venerable Thera, “DIversity 
of Elements', “Diversity of Elements”, 1t has been said. To what extent 1s there, the 
Diversity of Elements?” 


“Ves, Venerable Sïr, that 1s so,” replied Citta. “Householder, as taught by the Bhagava 
there are various Elements, such as Eye-element (cakkhu-dhãru), Element of visual obJect 
(ripa-dhafu), Eye-consciousness element (cakkhu-vifñfñãna-dhãf»), Ear-element (sota-dhafu), 
Element of sound (sưđda-dhafz), Ear-consciousness element (soía-viñfñana-dhãtu);....D... 
Mind-element (mano-dhãfu), Element of phenomena (đhamma-dhafu), Mind-consclousness 
element (mano-viñfñana-dhafu). Householder, these are the varlous Elements (ñãnaffa- 
dhãtz), as taught by the Bhagava.” 


Citta was satisfled with the answer given by the Venerable Isidatta and personally 
attended to him at the food offering. When, after finishing the meal, the 5j/kk”s returned 
to monasfery, the Venerable Thera said to the Venerable Isidatta: “Friend Isidatta, you 
perceived the problem well. I have no such perception. Therefore, friend Isidatta, when 
similar quesfions are asked of us, you may do the answering.” 


The Second Isidatta Sutta 


On another occasion, when Citta the householder was making an offering of food to the 
Sangha 1n his residence, before serving the food he put this question to the Venerable 
Thera: “Is the world permanent or 1s 1t impermanent?” The questlon 1s characteristic of 
wrong views, and Implies the arising or otherwise of such view. As In the previous case, 
the Venerable Thera did not answer although he knew 1t. When he kept his silence for three 
repeated questionings by Citta, the Venerable Isidatta obtained the elder Thera's permission 
to answer and replied to him: “When there 1s the erroneous concept regarding the present 
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body or the five aggregates, sakkãya difhi (wrong views) arises; when there Is no 
erroneous concept regarding the five agsregates, wrong views do notf arIse.” 


Citta pursued the problem with questlons as to how the erroneous concept regarding the 
present body of five aggregates arIses, and how that concept does not arise. The Venerable 
Isidatta gave analytical answers to the satisfaction of him. (For the complete set of 
questions and answers the reader may read The Second Isidatta Sutta, I- Citta Sarnyutta, 
Salãyatana Sarnyutta.) 

After that a conversaflon between Citta and the Venerable Isidatta took place as follows: 

Citta:  “From which place do you come, Venerable Sir?” 

Isidatta: “I come from AvantI counfry.” 


Cita:  “Venerable Sĩr, in Avanti country there 1s a friend of mine, whom I have never 
met, by the name of Isidatta who had become a 5hjkkhu. Have you met him, 
Venerable Sir?”° 


Isidatta: “Yes, I have, householder.”” 

Cita:  “Venerable Sir, where is that bh/kkh now?” 

The Venerable Isidatta did not give a reply 

Citta:  “Venerable Sĩr, are you my friend whom I had never seen?” 
Isidatta: “Yes, householder.” 


Citta:  “Venerable Sir, may the Venerable Isidatta be pleased to stay in Macchikasanda. 
The Ambataka monastery 1s pleasant to live in. I will see to all the four 
requisites (robes, alms-food, dwelling, medicines).” 


Isidatta: “Householder, you speak well. (You say what 1s good.)” 


(The Venerable Isidatta said so merely to express his appreciation of the donation, 
but he did not say so with the Intenflon of accepting the donation of any of the four 
TequIsIfes.) 

Citta was delighted with the answer given by Venerable Isidatta and personally attended 
on the Venerable in making offering of alms-food. When the Đhjkks returned to the 
monastery, the Venerable Thera said to Venerable Isidatta in the same words as he did 
previously (on the occasion of the First Isidatta Sutfa.) 


Then the Venerable Isidatta considered that after revealing his identity as an unseen 
friend of Citta, before becoming a Đ7/k&kJu, it would not be proper for him to stay in the 
monastery donated by Citta. So after tidying up his living quarters and the monastery, he 
took his alms-bowl and great robe and left the monastery for good, never fo return to the 
town of Macchikasanda. 


The Mahakapatihariya Sutta 


At one time, many Đhikkh„š were living In the Ambataka monastery, which was donated 
by Citta the householder, in Macchikãasanda. Then Citta went to the monastery and after 
paying respects to the Sangha, he Invited them to his farmyard the next day, where his 
cows were kept. Ôn the following day, the Sangha went to his farmyard and sat 1n the seatfs 
prepared for them. Then the householder personally offered milk-rice to the Sanpha. 


He was served the milk-rice in a gold vessel by his servants at the same time the Sangha 
were being served. Às he was accompanying the Sangha, after the meal, to the monastery, 
he gave orders to his servants to make offerings of remaining milk-rice to suitable 
offerees. Then he accompanied the Sangha to theIr monastery. 


lt was scorching hot when the Sangha left the householderˆs farmyard. Walking in the hot 
sun, a rích meal was a rather Inconvenient thing for the Sangha. Then the Venerable 
Mahaka, the Junior-most Đ/kkh„, said to the Venerable Thera, the senior-most Đh/kkhu: 
“Venerable Thera, would a cool breeze in an overcasf-sky with slight ramn drops be 
convenient for everyone?” And the Venerable Thera replied: “Friend Mahaka, a cool 
breeze In an overcast sky with slipht rain drops would be convenient for everyone.” 
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Thereupon, the Venerable Mahaka, by his powers, changed the weather, letting the cool 
breeze blow in an overcast sky with slight ram drops. 


Citta noted this event as a marvellous power possessed by the Junior 5j/kkh„. When they 
arrived at the monastery, the Venerable Mahaka said to the Venerable Thera: “Venerable 
Thera, 1s that enough?” And the Venerable Thera replied: “Friend Mahaka, that 1s enouph. 
Friend Mahaka, that 1s something done well that deserves reverence.” After this recognition 
of the Venerable Mahaka's powers, all the bhikkhs returned to their respective dwelling 
places (within the monastery complex). 


Then Citta requested the Venerable Mahaka to display his miraculous powers. The 
Venerable said: “In that case, householder, spread your cloak at the door-step to my 
monastery. Put a pile of grass from the bundle of grass on the cloak.” Citta dịd as was 
1nstructed by Venerable Mahaka. Then the Venerable entered the monastery, bolted the 
door from inside and sent out flames through the keyhole and through the edges of the 
door. The flames burned up the grass but the cloak remained unburnt. Then Citta picked up 
his cloak and, awestruck and goose-flesh appeared on his skin, he sat 1n a suitable place. 


Thereafter, Venerable Mahaka came out of the monastery and said to Citta, 
“Householder, 1s that enough?” Cia replied: “Venerable Mahaka, that Is enough. 
Venerable Mahaka, that 1s something accomplished. Venerable Mahaka, that deserves 
reverence. Venerable Mahaka, may the Venerable Mahaka be pleased to stay im 
Macchikasanda. The Ambataka monastery 1s pleasant to live im. I will see to the four 
requIsifes (robes, alms-food, dwelling, medicines).” 


The Venerable Mahaka said: “Householder, you say what 1s good.” 


However, Venerable Mahaka considered that it would not be proper for him to sfay at the 
Ambataka monastery. So after tIdying up his living quarters and the monastery, he took his 
alms-bowl and big robe and left the monastery for good. 


[In the above two s//as, Citta the householder had great reverence and admrration 
for the Venerable Isidatta and the Venerable Mahaka in donating his monastic 
complex to the two 5h/kkhus. However, from the poInt of view of the 5h/kkhuš, the 
four requisites they had been donated were flawed because they amounted to 
rewards for their actions; Isidatta for expounding the Dhamma, and Mahaka for 
displaying miraculous power. Hence, out of regard for the b7/k&kJ„ rules Of 
conduct, they left the place for good. (The Commenfary and the Sub-Commenfary 
are silent on this point.)] 


We have chosen these three sz⁄⁄4s, the two lsidata Suttas and the 
Mahakapatihariya Sutta as examples of how Citta the householder cherished the 
Dhamma. (The reader is earnestly advised to go through the sz⁄œs in the Citta 
Sarnyutta, Salayatana Sarnyutta.) 


A Brief Story of Venerable Sudhamma 


One day, the two Chief Disciples, accompanied by a thousand Đj/kkhu-disciples, visited 
the Ambataka monastery. (At that time, the Venerable Sudhamma was the Abbot of the 
monastery.) Cifta the householder, donor of the monasftery, made magnificent preparafions 
to honour the visting Sangha (without consulting the Venerable Sudhamma). The 
Venerable Sudhamma took exception to 1t and remarked: “There 1s one thing missing in 
this lavish array of offerings and that 1s sesame cake.” This was an innuendo to belittle 
Citta, whose family, in the earlier generation, consisted of a seller of sesame cakes. 


Citta made a suitably rude response 1n vulgar language to the sarcastic remark of the 
Abbot, who was touched to the quick and took the matter to the Buddha. After listening to 
the Buddhaˆs admonition, the Abbot, Venerable Sudhamma, made amends to Citta. Then, 
sfaying at the Ambataka monastery, and practicing the Dhamma, the Venerable Sudhamma 
gaIined Insight and attained arahatship. (This 1s as mentioned in the Commentary on the 
Anguttara Nikaya. For detalls refer to the Commentary on the Dhammapada, Book One; 
and Vinaya Cilavagga, 4-Patisaraniya kamma.) 
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Cittas Pilgrimage to The Buddha 
(The following account 1s taken from the Commentary on the Dhammapada.) 


'When the Venerable Sudhamma attained arahatship, Citta the householder reflected thus: 
“J have become a Never-Returner. But my sfages of Enlightenment from sø/ãpaffi-phala to 
anãeãmT-phala had been attained without even meeting the Buddha. It behoves me to go 
and meet Him now.” He had five hundred carts fully laden with provisions, such as 
sesame, rice, phee, molasses, honey, clothing, etc. for the long Jjourney to Säavatthi. He 
made a public invitation to the populace in Macchikasanda that anyone, bhikkhu, bhikkhumT, 
male lay disciple or female lay disciple, might, 1f they wished, Join him on a pilgrimage to 
the Buddha and that he would see to every need of the pilgrims. And, in response to his 
Invitation, there were five hundred bj/kkh„s, five hundred 5jikkhwzïs, five hundred male 
lay disciples and five hundred female lay disciples who Joined him on the pilgrimage. 


The two thousand pilgrims who Joined Citta plus the one thousand of his enfourage, 
totalling three thousand, were well provided for the thirty-yøjana journey. However, af 
every yøjana of his Jjourney, on the way devas welcomed them with temporary shelter and 
celestial food, such as gruel, eatables, cooked rice and beverages and every one of the three 
thousand pilgrims was aftended on to his safisfaction. 


By travelling a yø/ana a day, meeting with the devas' hospitality at every stop, the 
pllgrims reached Sãvatthi after a month. The provisions carried In his five hundred carts 
were not used. They even had surfeit of provisions which were offered by the devas and 
human beings along the way, and which they donated to other persons. 


Ơn the day when the pilpgrims were due to arrive In Sãvatthi, the Buddha said to the 
Venerable Ananda: “Ananda, this evening Cita the householder, accompanied by five 
hundred lay disciples, will be paying homage to Me.” Ananda asked: “Venerable Sir, are 
there miracles to happen then?” 


“Ves, Ananda, there will be miracles.” 
“In what manner will they happen, Venerable Sir?” 
“Ananda, when he comes to me, there will rain a thick floral tribute of five hues that will 
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rise to knee-deep over an area of eight karisas'. 


This dialogue between the Buddha and Venerable Ananda aroused the curiosity of the 
citIzens of Savatthi. People passed on the exciting news of Citfa's arrival, sayIng: “A person 
Of great past merit by the name of Citta a householder, 1s coming to town. Miracles are 
going to happen! He 1s arriving today! We will not miss the opportunity of seeing such a 
great person.” With presents ready, they awaited on both sides of the road for the visitor 
and his friends. 


When the pilgrim party arrived near the Jetavana monasfery, the five hundred Đh/kkhus of 
the party went first. Citta told the five hundred female lay disciples to sfay behind, and 
follow later and went to the Buddha accompanied by five hundred male lay disciples. (It 
should be noted that disciples paying homage to the Buddha were not an unruly crowd but 
well-disciplined; whether sitting or standing, they left a passageway for the Buddha to go fo 
His raised platform, and they would remain mofionless and silent on either side of the 
aIsle.) 


Citta then approached the aisle between a huge gathering of devotees. Whichever 
direction the aziya disciple, who had been esfablished In the Fruition of the three lower 
Paths glanced, the people murmured: ““Phat 1s Citta the householder!”” He became a thrilling 
obJect in that big gathering. Citta drew close to the Buddha and he was enveloped by the 
six Buddha-rays. He stroke the Buddha”s ankles with great reverence and vigour and then 
the floral tribute of five colours, described earlier, rained. People cheered enthusiastically 
loud and long. 


Citta spent one whole month in close attendance on the Buddha. During that time, he 


1. karisa: a measure of land equivalent to 1.75 acres. 
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made a special request to the Buddha and His Sangha not to go out for alms-food but to 
accept his offerings at the monastery. All the pilgrims that had accompanied him also were 
taken care of In every aspect. In his month-long stay at the Jetavana monasftery, none of his 
Original provisions were used to feed everyone, for devas and humans made all sorts of 
8Its to Citta. 


At the end of one month, Citta made obeisance to the Buddha and said: “Venerable Sir, I 
came with the intention of making offerings of my own property to the Bhagava. I spent 
one month on the way and another month here in the Jetavana monastery. Still I have had 
no Opportunity ío offer my own property for I have been blessed with all sorts of gilts 
from devas and humans. It would seem that even I1f I were to stay here a year, I still may 
not have the chance to make offerings of my own property. Ït 1s my wish to deposit all my 
property I have brought here In this monastery for the benefit of the Sangha. May the 
Bhagava be pleased to show me the place to đo so.” 


The Buddha asked Venerable Ananda to find a suitable place for Citta to off-load the 
five-hundred cart-loads of provisions and were then offered to the Sangha. Then Citta 
returned to Macchikasanda with the five hundred empty carts, people and devas, seeing the 
empty carts, remarked In mild rebuke: “O Citta, had you done such deeds In the past as 
would lead to your going about with empty cans?” Then they loaded his empty carts to the 
full with seven kinds of treasures. Citta also received sufficlent gifts of all kinds, with 
which he catered to the needs of the pilgrims till he reached Macchikasanda in ease and 
comfort. 


The Venerable Ananda paid his obeisance to the Buddha and said: 


“Venerable Sr, Citta the householder took one month coming to Sãvatthi, and spent 
another month at the Jetavana monastery. During this period, he had made great offerings 
with gIfts received from devas and humans. He had emptied his five hundred carts of all 
provisions which he had brought, and was returning home with empty carts. However, 
people and devas who saw the empty carts said in mild rebuke: “Citta, you had done such 
deeds in the past as would lead to your going about with empty carts?” And they are said to 
have filled Cittas five hundred carts with seven kinds of treasures. And Citfa 1s said to get 
home comfortably, looking after the needs of his companions with gifts received from 
devas and humans. 


"Venerable SIr, may I be allowed to ask a question: Does Citta meet with such abundance 
of honour and tribute only because he was on a pilprimage to the Buddha? Would he meet 
the same kind of honour and tribute 1f he were to go elsewhere?” 


The Buddha said to the Venerable Ananda: “Ananda, Citta the householder will receive 
the same kind of honour and tributes whether he comes to Me or goes elsewhere. This 1s 
indeed so, Ananda, because Citta the householder had been one who had firm conviction 
about kamma and 1s consequences, both In the mundane aspect and the supramundane 
aspect. Further, he had been fully convinced about the supramundane benefits that the 
Triple Gem are capable of. For a person of such nature, honour and tribute lines his path 
wherever he goes.” 

The Buddha further uttered this verse (translation 1n prose): 

“(Ananda,) the øzjyaz disciple who is endowed with conviction (regarding the 
mundane and the supramundane aspects) of one's own acfions and morality, and 1s 
possessed of following and wealth, is held In reverence (by men and devas) 
wherever he goes.” 

— (Dh, V 303) — 


By the end of the discourse many hearers affained Path-Knowledge, such as Stream- 
Entry, etc. 


(c) Citta designated as The Foremost Lay Disciple. 


From that time onwards, Citta the householder went about accompanied by five hundred 
ariya lay disciples. Ôn one occasion, when the Buddha was naming distinguished lay 
đisciples according to their merit, He declared, (with reference to the discourses made by 
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Citta as recorded In the Citta vagga of Sa]ãyatana sarhyutta: 


“BhiRkhus, among My lay disciples who are exponents of the Dhamma, 
Citta the Householder, 1s the foremost.” 


(The proficlency of Citta In expounding the Dhamma may be gleaned from 
Salyatana vagga Sarhyutta, 7-Ciffq samyuffta  l-Samyojana SamyuHa  qnd 5- 
Pathana kãmabhi Suta). 


The Gilanadassana Sutfa 


(The Gilanadassana Sutfa, an example of Householder Cittas điscourse øIven even 
on his deathbed.) 


As an anägãmï-ariya who was the foremost expounder of the Dhamma among lay 
disciples, Citta the householder gave a discourse even on his deathbed. This sfory 1s given 
1n Gilãnadassana Samyuffa In Cita Sariyutta. 


Once Citta was terminally 1ll. Then many devas who were guardians of the his premises, 
guardians of the forest, guardians of cerfain trees and guardians who had power over herbs 
and detfied trees, (because of huge proportions), assembled before him and said to him: 
“Householder, now make a wish saying: “May I be reborn as the Universal Monarch when 
I die. ” Cita replied to them: “Being a Universal Monarch 1s Iimpermanent in nature, 
unstable 1n nature. lt 1s something that one must leave behind at last.” 


His relatives and friends by his bedside thought he was uffering those strange words in a 
fit of delirium and said to him: “Lord, be careful. Do not talk absent-mindedly. ” 


Citta asked them: “You say: “Lord be careful. Do not talk absent-mindedly.` With respect 
to what words of mine do you say so?” And the relatives and friends said: “Lord, you were 
saying: “Being a Dniversal Monarch 1s Impermanent In nature, unstable In nature. lí 1s 
something that one must leave behind at last.' ” 


Citta then tell them: “O men, devas who are guardians of my premises, guardians of the 
forest, guardians of trees, guardians who have power over herbs and defied trees, came and 
said to me: “Householder, now make a wish saying: “May I be reborn as the Universal 
Monarch when I die.” So I told them: “Being a Universal Monarch 1s Impermanent In 
nature, unstable in nature. lí is something ones must leave behind at last.` Ï was not saying 
these words absent mindedly.” 


Thereupon Cittas friend and relatives asked him: “Lord, what advantages did these devas 
see in advising you to wIsh for rebirth as Universal Monarch?” 


Citta replied: “O men, these devas thought that “this householder Cita has morality, has 
clean conduct, 1ƒ he would wish for 1t he could easily have his wish fulfilled. One who 1s 
riphteous can see benefits accruing to the riphteous.` This was the advantage they saw in 
advising me to wish for rebirth as a Universal Monarch. Thus, I replied to them: “Being a 
Universal Monarch 1s Impermanent 1n nature, unstable in nature. lí is something one must 
leave behind at last.` Í was not saying these words absent-mindedly.” 


The friends and relatives of Citta then asked him again: “In that case, Lord, ø1ve us some 
admonition.” And Citta gave his last discourse thus: 


“In that case, friend and relatives, you should practise with the resolve, “We will have 
perfect confidence 1n the Buddha, reflecting that: 


() The Buddha 1s called Araham because He 1s worthy of homage by the greafest of 
devas, humans and Brahmas. 


(2) The Buddha 1s called Sømmãsambuddha because He knows all things fundamentally 
and truly by His own perfect wisdom. 


) The Buddha 1s called Vi//4caranasampañña because He 1s endowed with supreme 
Knowledge and perfect practice of morality. 


(4) The Buddha 1s called Suøa/a because He speaks only what 1s beneficial and true. 
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(5) The Buddha ¡s called Lokaviđẩ# because he knows all the three worlds; 


(6) The Buddha 1s called 4nuffaropurisa dammasarathi because He 1s incomparable In 
taming those who deserve to be tamed. 


(7) The Buddha ¡s called Sa#hadeva manussana because He is the Teacher of devas and 
humans. 


(8) The Buddha is called Buddha because He makes known the Four Ariya Truths; 
(9) The Buddha 1s called Bhagava because He 1s endowed with the six great qualitiles of 
glory. 


“We will have perfect confidence 1n the Dhamma reflecting that: 

(1) The Teaching of the Bhagava, the Dhamma, is well expounded. 

(2) Its Truths are personally appreciable. 

(3) Itis not delayed 1n 1fs results. 

(4) It can stand 1nvestigation. 

(€) Itfis worthy of being perpetually borne in mind. 

(6) Ifs Truths can be realized by the arizas individually by their own effort and practice. 


“We will have perfect confidence in the Sangha reflecting that: 


(1) The eight categorles of ariza disciples of the Bhagava, the Sangha, are endowed with 
the noble practice. 


(2) They are endowed with straightforward uprighfness. 

) They are endowed with righf conduct. 

(4) They are endowed with the correctness in pracfice deserving reverence. 
(Being thus endowed with these four atfrIbutes:-) 


) The eight categorles of ariza disciples of the Bhagaväã consisting of four palrs are 
worthy of receiving offerings brought even from afar. 


(6) They are worthy of receiving offerings specially set aside for guests. 


(7) They are worthy of receiving offerings made for the sake of acqurring great merIt 
for the hereafter. 


(8) They are worthy of receiving obeisance. 
(9) They are the incomparable fertile field for all to sow the seed of merit. 


And also you should practice with the resolve: “We shall always lay everything we have 
to be at the disposal of donees who have morality and who conduct themselves well." ” 
Citta the householder then made his friends and relatives to be established In the routine 
Of paying reverence to the Buddha, the Dhamma and the Sangha and in chartty. With these 
last words he expired. 
(The scriptures do not specifically say in which realm Citta the householder was 
reborn, but since he was an a-gãmin, he was presumed to be reborn 1n one of the 
fifteen Brahma realms of Fine Material Sphere outside of Non-Material Sphere, 
most probably in the Pure Abodes, Suddhã vãsa Brahma realm). 


4. HATTHAKALAVAKA of Uposatha Habit 
(a) His Past Asprirafion 


The future Hatthakalavaka was reborn Into a worthy family in the City of HamsävatI, 
during the time of Buddha Padumuttara. Ôn one occasion, when he was listening to the 
Buddhas sermon, he saw a lay disciple being named the foremost among those lay 
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disciples who were accomplished 1n the practice of the four ways of kind treatment to 
others”. He emulated that man, and, making an extraordinary offering, he aspired to that 
distinction. The Buddha prophesied that his aspiration would be fulfilled. 


(b) His Last Existence as Prince Alavaka 


The future Hatthakalavaka was reborn 1n the good destinations for the entire one hundred 
thousand world-cycles. During the time of Buddha Gotama he was reborn as Prince 
Alavaka, son of King Alavaka, in the city of A]av1. 

(In this connection, the background events beginning with the sporting expedition of King 
Alavaka, to the establishment in the Uposatha precept(s of Prince Alavaka, his attainment of 
anãgãmT-phaïa, and his following of five hundred lay disciples who were established ím the 
Uposatha precept, have been described fully in Chapter 33. The reader 1s advised to refer 
to the relevant pages therein.) 


(c) Hatthakalavaka being named as The Foremost Lay Disciple 


One day, Hatthakalavaka, the Uposatha-habituate, accompanied by five hundred lay 
disciples, visited the Buddha. After making obeisance to Him, he sat in a suitable place. 
When the Buddha saw the big following of very sedate manners that came with 
Hatthakãlavaka, He said: “Alavaka you have a big following; what sort of kind treatment 
do you extend to them?” And Hatthakalavaka replied: “Venerable Sĩr, (1) I practise charIty 
towards those persons who would be delighted by my act of charity. (2) I use pleasant 
words to those who would be delighted by pleasant words. (3) Ï give necessary assistance 
to those who are In need of such assistance and who would be delighted by my assistance. 
(4) I treat those as my equals in respect of those who would be delighted by such treatment. 


With reference to that conversation between the Buddha and Hatthakalavaka, on one 
Occasion, during the Buddhaˆs residence at the Jetavana monastery when He was conferring 
tifles to oufstanding lay disciples, He declared: 


“Bhikkhus, among My lay disciples who kindly treat ther followers In 
four ways, Hatthakalavaka 1s the foremost.” 


5. MAHANAMA The Sakyan Prince 
(a) His Past Aspiration 


The future Mahanama was reborn into a worthy family in the city of HamsavatI, during 
the time of Buddha Padumuttara. One day, while he was listening to a sermon by the 
Buddha, he saw a lay disciple being named as the foremost lay disciple in offerings of the 
most đeliclous and palatable alms-food, medicines and medicinal articles. He had a strong 
wish to become such a distinguished lay đisciple in future. After making an extraordinary 
offering, he made known his aspiration to the Buddha who then prophesied that his 
aspirafion would be fulfilled. 


(b) His Last Existence as Prince Mahanama of The Sakyan Clan 


One day, the Buddha, after staying in Verañja for the wass period, made a Jjourney to 
Kapllavatthu by travelling mm stages. Upon arrival, He took up His abode at the 
Nirodharama monastery in Kapilavatthu, together with His many bhikkhus. 

When Mahanama, the Sakyan Prince (Elder brother of the Venerable Anuruddha), learnt 
of the arrival of the Buddha, he visied Him, made his obeisance, and sat In a suitable 
place. Then he said to the Buddha: “Venerable Sĩr, I have been told that the Sangha had had 
a hard time In gathering alms-food in VerañjJa. May I be allowed the privilege of offering 
daily alms-food to the Sangha for a period of four months, so that Il may provide the 


2. Four ways of kind treatment to others: 
Sangaha-Vatthu: Liberality, kindly speech, beneficial actions, Impartiality (A. IV, 32: VHI 24). 
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necessary nourishment (to compensate for the deficilency of nourishing 1n them during the 
last three months or more.)” The Buddha signified His assent by remaining silent. 


Prinnce Mahanama, understanding that the Buddha had accepted his Invitation, made 
offerings of five kinds of very delicious victuals and the four-food concoction (cafu 
madhu), which has medicinal effects to the Buddha and His Sangha from the following day 
onwards. At the end of the four months, he obtained the Buddha's consent to make the 
same kind of offerings for another four months, at the end of which he obtained 
permission to continue with his offerings for a further four months, thus totalling twelve 
months In all. At the end of one year, he sought further approval but the Buddha refused. 


[At the end of the year, Prince Mahanama sought and obtained the approval of the 
Buddha to let him have the privilege of offering medicinal requisites to the Sangha 
for life. Yet later, due to circumstances that led to a Vinaya provision 1n the maffter, 
the Buddha did not extend the period beyond one year. After the Buddha had 
agreed to let Mahanama provide medicinal requisites to the Sangha for life, the 
group of six b#/kkh„s bullied Prince Mahanama to cause much annoyance. When 
the Buddha knew thus He rescinded the earlier privilege allowed to the Prince and 
laid down the rule known as the Mfahãnama sikkhäpada that no bhikkhu may, 
without further invifation and a sfanding Invitation, accept medicinal requisites 
from a donor. Breach of the rule entalls pãciffiya offence. (Read Vinaya Pãccttiya 
Section for details.)] 


li became the routine practise of Prince Mahanama to offer five kímmds of very 
delicious victuals and the four foods concoction which has medicinal effectfs to 
every Phikkh„u who came to his door. This elaborate style of providing alms-food 
and medicinal requisite to the Sangha became his hall-mark which was recognised 
throughout the Southern Continent (Jambidrpa). 


Therefore, on a later occasion, when the Buddha, during his residence at the Jetavana 
monastery, designated tifles to outstanding lay disciples according to ther merit, He 
declared: 


“Bhikkhus, among My lay disciples who are in the habit of making 
offerings of delicious alms-food and medicinal requisites, Mahanama, the 
Sakyan Prince, 1s the foremost.” 


6. UGGA The Householder 
(a) His Past Aspiration 


The future Ugga was reborn Into a worthy family In the city of HarmnsäavatI, during the 
time of Buddha Padumutara. Ôn one occasion, while he was listening to a sermon by the 
Buddha, he saw a disciple being named as the foremost among those who made gIfts that 
delighted the donees. He aspired to that distinction, and after making extraordinary 
offerings, he expressed his wish before the Buddha. The Buddha prophesied that his 
aspiraftion would be fulfilled. 


(b) His Last Existence as Ugga The Householder 


After being reborn In the deva-world or the human world for a hundred thousand world- 
cycles, the future Ugga was reborn Into a rich mans family in this city of Vesali, during 
Buddha Gotama's time. 


How The Rich Mans Son got The Name 'Ugga' 


The future Ugga was not given any name during his childhood. When he came of age, he 
possessed a majesfic physique like an ornamental door-post, or a golden apparel hung for 
display. His exquisite masculine body and personal attributes became the talk of the town, 
as such people came to refer to him as “Ugga the householder'. 


lt is noteworthy that Ugga gained Stream Entry Knowledge on his very first meeting with 
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the Buddha. Later, he came to be established in the three lower 7maggas and three lower 
phalas (1.e. he became an aagãmïin). 


'When Ugsa grew old, he resorted to seclusion and this thought occurred to him: “[I shall 
offer to the Bhagava only those things that I cherish. I have learnt directly from the 
Bhagavãa: “That he, who makes giít of what he cherishes, reaps the benefit that he 
cherishes.' ” Then his thought extended to the wish: “O that the Bhagava knew my thought 
and appeared at my door!” 


The Buddha knew the thought of Ugga and at that very moment appeared miraculously at 
his door, in the company of many Đj/kkh„s. Ugga, on learning the Buddha”s arrival, went 
to welcome Him, paid obeisance to Himm with five-fold contact, took the alms-bowl from 
His hands and invited Him to the prepared seat in his house, at the same time, he offered 
seafs to the accompanying Đhikkhus. He served the Buddha and the Sangha with various 
kímds of delicious food, and after the meal was finished, he sat in a suitable place and 
addressed the Buddha thus: 


(I) “Venerable Sir, I have learnt directly from the Bhagava that “he who makes a gIÍt Of 
what he cherishes, reaps the benefit that he cherishes.` Venerable Sir, my cake made to 
resemble the sal flower 1s delightful. (p:) May the Bhagavã, out 0ƒ compassion, accepf 
this ƒood. ” And the Buddha, out oƒ compassion ƒor the donor, accepfted II. 


Further Ủgøsa said: 


“Venerable Sir, I have learnt directly from the Bhagava that “he who makes a gIft of what 
he cherishes reaps the benefit that he cherishes.` Venerable Sir:- 


(2) my specially prepared dish of pork with JjuJube 1s delightful ... (repeat p:) ... 
) my vegetable dish of water convolvulus cooked in oil and water and done In oil gravy 
1s delightful ... (repeat p:) ... 


(4) my special rice, carefully discarded of black graIns, ... (repeat p:) ... 
(@)_ my fine cloth made In Kasi Province 1s delightful ... (repeat p:) ... 


(6) Venerable Sír, my dais, big carpet of long-fleece, woollen coverlets with quaint 
designs, rugs made of black panthers hide, couches with red canopies and with red 
bolsters at either end are delightful. Venerable Sĩr, I understand that these luxurious 
things are not proper for use by the Bhagava. Venerable Sir, this seat made of the core 
of sand wood 1s worth over a lakh of money. May the Bhagavä, out of compassion, 
accept these pleces of furniture.” The Buddha out of compassion for the donor, 
accepted them. 


(Note here that Ugga the householder 1s offering the Items of furniture after serving the 
øruel but before serving the square meal. His offerings are made not only to the Buddha 
but also to the Sangha. Under item (6) above, Ugøa said: “[ understand that these luxurIous 
things are not proper for use by the Bhagavä.” There are also things that are proper for use 
by the Buddha. He has caused them to be heaped together and assigned Items, which are 
1mproper for use by the Buddha, to his store room, and donates only Items which are 
proper. The sandalwood, being very dear and rare, is valued so highly. After the Buddha 
had accepted 1t, he had 1t cut up into small bits and distributed to the bhikkhus for use as a 
powđer In preparing eye-lotion.) 
Then the Buddha spoke the following verses 1n appreciation of the donations. 


“(Ủgga,) one who gives In charity with a delightful heart reaps the benefit of that 
deed in various delightful ways. One gives away clothing, dwelling place, food and 
varlous other things, strongly desirous of mertt, to those Noble Ones who are 
straight In thought, word, and deed (I.e. arahzi). 


“That virtuous one who distinctly knows the arahaís as the fertile field for sowing 
seeds of merit and gives up delightful things that are hard to be given, sacrIfices 
them, releases them liberally in a delightful heart, reaps the benefit of that deed in 
various delightful ways.” 
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After uttering these stanzas in appreciation of the householder s memorable offerings, the 
Buddha departed (These statements are based on the Manapadayï Sut(a, Añguttara Nikãya, 
Book Two.) 


Ơn that occasion, Ugga the householder said to the Buddha: “Venerable Sĩr, I have heard 
from the Bhagavas Teaching that “he, who makes a gift of what he cherishes, reaps the 
benefit that he cherishes.` Venerable Sir, whatever suitable articles in my possession may 
be assumed by the Bhagavä as already donated to the Bhagava and His Sangha.” 
Thenceforth, he always donated various suifable things to the Buddha and His Sangha. 


(c) Ugga The Householder was named as The Foremost Lay Disciple 


Ơn account of this, when the Buddha, during His residence at the Jetavana monastery, 
designating outstanding lay disciples according to their merit, declared: 


“Bhikkhus, among My lay disciples who are In the habiIt of giving 
delipghful thíings in chartty, Dgga the Householder of Vesall, is the 
foremost.” 


The Destination of Ugga The Householder 


Thereafter, on a certain day, Ugga the householder of Vesali died and was reborn In one 
of the (five) Pure Abodes of Brahmas. The Buddha was then residing at the Jetavana 
monastery. At that time, about the middle of the night, Brahma Ugøga, with his resplendent 
body that flooded the whole of the Jetavana monastic complex, approached the Buddha, 
made his obeisance to Him, and stood at a suitable place. To that Brahma Ugøa, the Buddha 
said: “How 1s 1? Is your desire fulfiled?” And Brahma Ủgga replied: “Venerable Sir, my 
desire 1s indeed fulfiled.” 


Herein, 1t might be asked: “What did the Buddha mean by the “desire'”? And what does 
the Brahmas reply mean?” The answer 1s: The Buddha means zrahafa-phala and the 
Brahm8s answer 1s also arahaffa-phala. For the main desire of Ủgga was attainment of 
arahatta-phala.) 


Then the Buddha addressed Brahma Ugøsa in these two stanzas: 


“He who gives away a delightful thing begets a delighfful thing. He who gIves 
away the best begets the best. He who gives away what 1s desirable begets what 1s 
desirable. He who gives away what 1s pralse-worthy begets what 1s pralse-worthy. 


“He who 1s in the habit of giving away the best things, things that are desirable, 
things that are praiseworthy, 1s reborn as one who lives long and who has a big 
following.” 


7. UGGATA The Householder 
(a) His Past Asptiration 


The future Uggata was reborn Into a worthy family in the city of Hamsavati, during the 
time of Buddha Padumuttara. Ôn one occasion, he was listening to a sermon by the Buddha 
when he saw a lay disciple being named as the foremost In attending on the Sangha without 
discrimination. He emulated that man. Às such, he made an extraordinary offering to the 
Buddha and His Sangha and after that, he aspired to the same distinction In front of the 
Buddha who prophesied that his aspiratlon would be fulfilled. 


(b) His Last Existence as Uggata The Householder 


The future Ủggata was reborn in fortunate destinations for a hundred thousand world- 
cycles before being reborn Into a rích mans family in Hatthigama, during the time of 
Buddha Gotama. He was named Ủgøsata. When he came of age, he ¡inherited his father's 
esfafe. 


At the time when the Buddha, after a tour of the country in the company of many 
bhikkhus, arrived at Hatthigama and was soJourning in the Nagavana Park, Uggata was then 
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indulging himself in a drinking spree, in the company of danciIng girls, for seven days at 
the Nagavana Park too. When he saw the Buddha, he was overwhelmed with shame and 
when he was before the presence of the Buddha, he became sober suddenly. He made 
obeisance to the Buddha and sat in a suitable place. Then the Buddha preached to him a 
discourse, at the end of which, he was established In the three lower zggas and phalas, 
(i.e. he became an a/-gãmïn). 


From that momert, he released the dancing girls from his service and devoted himself to 
chartfy. Devas would come to him at the middle watch of the night and report to him as to 
the conduct of various Đ/k&khus. They would say: “Householder, such and such Đhjikkhw 1s 
endowed with the Three Knowledges; such and such b7/kkhu 1s endowed with the six kinds 
Of supernormal powers; such and such 5h/k&h„ has morality; such and such 5hikkhu has no 
morality, etc.” Uggata disregarded the failings of the Đ/k&h„s who lacked in morality as 
his devotion to the Sangha remained steadfast was on account of the 5jjkkh„s of good 
morality (An example worth following). In making gIfts (therefore), he never discriminated 
between the good and the bad 5j/kkhu, (his devotion being directed to the Sangha as a 
whole.) When he went before the Buddha, he never mentioned about the bad 2j¡/kks but 
always extolled the virtues of the good. 


(c) Uggata The Householder was named The Foremost Lay Disciple 


Therefore, on one occasion, during His residence at the Jetavana monasfery, prominent 
lay disciples were mentioned for their respective merits, the Buddha declared: 


“*BhiRkhus, among My lay disciples who devotedly attend on the Sangha 
wifhout discriminaton, Uggata the householder of Hatthigama 1s the 
foremost.” 


(Incidentally, the householder Uggata's native place, Hatthigama, lay In the Country 
of the VajJJIs.) 


Both Householders Uggata and Ủgsa of Vesali, have eight marvellous qualitiles 
cach. 


(A brief description of these qualiftles 1s given here. Eor a full account the reader 1s 
directed to the Anguftara Nikaya, Book Three, Atthaka Nipata, Pathama 
Pannasaska, 3-Gahapati Vagga, the first two swífas.) 


The Eight Marvellous Qualities of Ugga of VesalT 


At one time, when the Buddha was staying at the Kuagarasala monastery in the 
Mahavana Forest, near Vesalr, He said to the Đhikkhus: “Bhikkhus, note that Ugsa the 
householder of Vesali, has eight marvellous qualiles.” He then retired to His private 
chamber. 


Later, a Đhikkhu went to the house of Ugga and sat at a place prepared for the Sangha 
(five hundred seats being made available for the Sangha at all times,). Ugga greeted him, 
paid his respects to the 5/kk»h„, and sat m a suitable place. To Ugga, the b7/kkhu said: 
“Householder, the Bhagavãa said that you are endowed with eight marvellous qualities. 
'What are these eight qualities?” 


Ugga replied: “Venerable Sr, I am not sure which eight qualitles the Bhagavä sees In me 
that He calls marvellous. As a matter of fact, I have eipht qualitles that are most 
extraordinary. May your reverence Ïlisten to them and consider well.” 

“Very well, householder,” the ĐJ/kkhu said. And Ugga told his story: 

(1) “Venerable Sir, from the momert I cast my eyes on the Buddha, I had explicit faith in 
Hm as the Buddha, with no vacillation. So, Venerable Sr, my confidence 1n the 
Buddha at first sight 1s the first extraordinary thing about me. 

(2) “Venerable Sïr, I approached the Buddha wih pure conviction. The Bhagaväa 
điscoursed to me 1n a step-by-step exposition on (1) the merifs of giving charity, (1) the 
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virtue of morality, (11) the description about the celestial world, the world of devas, 
(1v) the practice of the Ariya Path leading to Magga-Phala-Nibbana. That made my 
mind receptive, malleable, free of hindrances, elated and clear. The Bhagava, knowing 
this, expounded to me the exalted Dhamma, the Four Ariya Truth of Dukkha, the 
Origin of Dukkha, the Cessation of Dukkha, and the Way leading to the Cessation of 
Dukkha. Consequently, I gained the Eye of the Dhamma and atfained the aagãm7- 
phaÏla. From the time | became an aägãmT ariya, Ì took the lifelong vow of the 
Supramundane Refuge and observed the Five Precepts with the pure life of chastity 
(brahma-cariy4) as one of the routine preceptfs. (This 1s the ordinary Five Precepts with 
abstinence as a vow 1n lieu of the vow of wrongful sexual conduct.) Thịs 1s the second 
extraordinary thing about me. 


“Venerable Sĩr, I had four teenage wIves. When I returned home on the day I became 
an anãgãmT ariya, I called the four wives and said to them: “Dear sisters, I have taken 
the vow of chastity for life. You may confinue sfaying in my house, enjoying my 
wealth and practising charlfy, or you may return fo your parents' house, taking 
sufficient riches with you for a comfortable life. Or, If any one of you wishes to 
remarry, Jjust tell me who 1s going to be your new bridegroom. Each of you are free to 
exercise these options.` Thereupon, my first wIfe expressed her wish to remarry and 
she named the bridegroom. I then let that man come to me, and holding my first wIfe 
1n my left hand, and the libation Jjug in my fight hand, I offered my wife to that man 
and sanctified their marriage. In relinquishing my first wife, who was still very young, 
to another man, I felt nothing in my mind. Venerable Sir, my deftachment in gIving up 
my fẨirst wIfe to another man 1s the third extraordinary thing about me. 


“Venerable Sir, whafever possesslons I have In my house, I deem them to be assigned 
to the virtuous ones with morality. I hold back nothing from the Sangha. It is as though 
they are already In the possession of the Sangha as a body. Venerable Sir, this liberality 
towards the Sangha, in considering all my possessions as being assigned to the virtuous 
bhikkhus, 1s the fourth extraordinary thing about me. 


“Venerable Sir, whenever [ attend to a b7¡/kkhu, Ï do so reverently and personally, but 
never Irreverently, Venerable Sĩr, reverentially attending to Đhjkkh„s 1s the fifth 
extraordinary thing about me. 


“Venerable Sir, If that Đjkkhu preaches me a discourse, I listen reverentially, but 
never irreverently. If that bJ/kkhu does not preach me a discourse, [ will preach a 
discourse to him. Venerable Sir, my listening reverentially to a discourse by a Đhikkhu, 
and my preaching a discourse to the Đ/kkhu who does not preach to me 1s the sixth 
extraordinary thing about myself. 


“Venerable Sir, devas often come to me, saying: “Householder, the Bhagava expounds 
the Dhamma which 1s excellent in the beginning, excellent in the middle, and excellent 
in the end.` [ would say to those devas: “O devas, whether you say so or not, the 
Bhagava expounds the Dhamma which 1s Indeed excellent in the beginning, excellent 
1n the middle, and excellent in the end.” I do not think the devas' coming to me fo say 
those words 1s extraordinary. I do not feel exhilarated by their coming to me and for 
the experlence of conversing with them. Venerable Sir, my Iindifference to the coming 
of devas to me and the experlence of conversing with them is the seventh 
extraordinary thing about me. 


“Venerable Sir, I do not see any of the five fetters that tend to rebrrth in the lower (1.e. 
sensuous) realms of existence that have not been discarded in me. (This shows his 
atfainment of anãgãmï-magsa.) Venerable Sir, my having attained anãgãmï-magsda 1S 
the eighth extraordinary thing about me. 


“Venerable Sir, I know I have these eIght extraordinary qualities. But I am not sure which 
eight qualities the Bhagava sees In me that He calls marvellous.” 


Thereafter, the 5//kkhu, having received alms-food from Ugøga the householder, departed. 


He took his meal and then went to the Buddha, made obeisance to Him, and sat In a 
suitable place. Sitting thus, he related to the Buddha the full details of the conversation that 
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took place between him and Ugøsa the householder. 


The Buddha said: “Good, good, Đ/kkhu. Anyone who could answer your questions well, 
should be given these very answers that Dgga the householder did. Øj¿k&khu, Ï say that 
Ugga the householder is endowed with those eight extraordinary qualiles that are 
marvellous. Ùkkzs, note that Ủgga the householder has these very eight marvellous 
qualitles that he told you.” 


The Eight Marvellous Qualities of Uggata of Hatthigama 


At one time, when the Buddha was soJourning at Hatthigama, In the country of the 
Vajjians, He said to the b5ikkhus: “Bhikkhu„š, note that Uggata the householder of 
Hatthigama has eight marvellous qualities.” After saying this brlef statement, the Buddha 
went Into the monasftery. 


Thereafter, a b/kkJ„ visited Ủggata the householder”s residence In the morning and put 
forwards the same questions as those asked by the previous bjikkhu to Ugga of Vesall. 
Uggata the householder gave his reply as follows: 


(I) “Venerable S1r, while I was indulging myself in sensuous pleasures In my own 
Nagavana Park, I saw the Buddha from a distance. Às soon as I cast my eyes on the 
Buddha, I had explicit faith in Him as the Buddha, and was deeply devoted to him. Ï 
became suddenly sober after my drunken bout. Venerable Sir, my explicit faith in and 
devotion to the Buddha at first sight and my recovering sobrlety at that momernt 1s the 
first extraordinary thing about me. 


(2) “Venerable Sĩr, I approached the Buddha with a pure conviction. The Bhagava 
discoursed to me 1n a (most appropriate) step-by-step exposifion on: (1) the merits of 
giving im chartty, (2) the virtue of morality, (3) the description about the world of 
devas, (4) the practice of the Ariya Path. That made my mind receptive, malleable, free 
of hindrances, elated and clear. The Bhagava, knowing this, expounded to me the 
exalted Dhamma, the Four Ariya Truths of 2ukkha, the Orligin of Dwukkha, the cessat- 
1on of Dw„k&ha, and the way leading to the cessation of 2wkkha. Consequently, I gained 
the Eye of the Dhamma, and attained the anägãmï-phala. From the time I became an 
anñgãmï-ariya, Ì took the life-long vow of the Supramundane Refuge, together with 
the observance of the FIve Precepts with abstinence (Brahmacariya) as one of them. 
Venerable Sir, my atfainment of zwäg#mi-phala after my first meeting with the 
Buddha, my subsequent taking up the Supramundane Refuge with the Five Preceptfs 
with the vow of abstinence, 1s the second extraordinary thing about me. 


) “Venerable Sĩr, I had four teenage wives. When I returned home on the day I became 
an anãgãmï-ariya, I called up my four wives and said to them: “Dear sisters, [ have 
taken the vow of chastity for life. You may confinue sfaying in my house, enJoying my 
wealth and practising charlfy, or you may return fo your parents' house, taking 
sufficient riches with you for a comfortable life. Or, 1Ÿ anyone of you wishes to 
remarry, Just tell me who 1s going to be your new brideproom. Each of you are free to 
exercise those options.` Thereupon, my first wife expressed her wish to remarry and 
she named the bridegroom. I then let that man come up to me, and, holding my fẨirst 
wIfe in my left hand, and the libation Jug in my right hand, I offered my wIfe to that 
man and sanctified theiIr marriage. In relinquishing my first wife, who was still very 
young, to another man, I felt nothing in my mind. Venerable Sír, my detachment in 
gI1ving up my first wIfe to another man 1s the third extraordinary thing about me. 


(4) “Venerable Sír, whatever possessions [ have In my house, I consider them to be 
assigned to the virtuous 5j7kkh„s. [ hold back nothing from the Sangha. Venerable Si, 
this liberality towards the Sangha, in considering all my possessions as being assigned 
to the virtuous 5jjk&h„s, 1s the fourth extraordinary thing about me. 


() “Venerable Sir, whenever I attend to a b7/kkhu, Ï do so reverently and personally, but 
never Irreverently. If that bJhikkh preaches me a discourse, I listen reverentially, but 
never Irreverently. If that Đh/kk„ does not preach me a discourse, I preach a discourse 
to him. Venerable Sir, my reverentially attending to bJ/kkhs, reverentially listening to 
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their discourses, and my preaching a discourse to the b/kkh„ who does not preach to 
me 1s the fifth extraordinary thing about me. 


“Venerable Sir, whenever I Invite the Sangha to my residence, devas would come to 
me and say: “Householder such and such 5j/k&h„ 1s emancipated both ways from 
corporeal body (rữa-kãya) and mental body („ma-kaya), 1.e. Ubhatobhaga Vimutta; 
such and such øj/kkh„ has attained emancipation through full knowledge, Insight 
(paññã vimufía); such and such bhikkhu 1S one who has realized Nibbana through 
nãmakãya (kãyasaRkhi); sụch and such bhikkhu has attained to the three higher magga 
and øha/a through Right View (4đ///hippa/a); such and such bh/kkhu 1S emancipated 
throuph faith (sađdhawimufa); such and such Dhikkhu 1s one who follows faith, 
saddhamusar?, such and such bhikkhu 1s one who pursues Dhamma, đhammãnusãrT, 
such and such bjikkhu has morality, and 1s virtuous; such and such bhikkh„ lacks 
morality and 1s vile.` I do not think the devas' coming to me fo say these words 1s 
extraordinary. When I attend to the Sangha, 1t never occurred to me that such and such 
bhikkhu lacks morality, and so I will make only scant offering to him, or that such and 
such Đh/k&khu 1s virtuous and so I will make mụuch offering to him. Ï make offerings 
both to the virtuous b?/#⁄&#„s and the vile bhkkh„s 1n the same (reverential) spiri. 
Venerable Sir, my Indiscriminate offering and attendance on both the virtuous and the 
vile bhikkhus 1s the sixth extraordinary thing about me. 


“Venerable Sir, devas often come to me, saying: “Householder, the Bhagava expounds 
the Dhamma which 1s excellent in the beginning, excellent in the middle, and excellent 
at the end.` And I would say to these devas: “O devas, whether you say so or not, the 
Bhagava expounds the Dhamma which 1s excellent in the beginning, excellent in the 
middle, and excellent in the end.' I do not think that the devas coming to me fo say 
those words 1s extraordinary. Venerable Sir, my Indifference to the coming of devas to 
me and the experlence of conversing with them 1s the seventh extraordinary thing 
about to me. 


“Venerable Sir, in the event of my predeceasing the Bhagava, the Bhagaväs remarks 
about me such as: “Uggata the householder of Hatthigama has no fetters in him that 
tend to rebrrth in the sensuous realmˆ” will not be anything extraordinary. (This shows 
that he 1s an anãgãmï-ariya.) Venerable Sĩr, the fact that there 1s no fetter in me that 
tend to rebirth In the sensuous realm 1s the eighth extraordinary thing about me. 


“Venerable Sir, I know I have these eight extraordinary qualitiles. But I am not sure which 
eight qualities the Bhagava sees In me that he calls marvellous.” 


(Further events are exactly the same as In the previous case. In the Aguttara 
Nikãya both the above two householders are called “Ugøga'”. Here we are leaning on 
the Etadagga PAli 1n calling the householder of Hatthgama, Dggata, in 
contradistinction to gga the householder of Vesali. Since the noble and rare 
attributes of these two Householders Inspire devotion, these notes are somewhat 
more than summarized statemenfs.) 


8. SURAMBATTHA The Householder 
(a) His Past Aspiration 


The future Sũrambattha the householder was born into a worthy family in the city of 
HamsävatI, during the time of Buddha Padumuttara. While listening to a sermon by the 
Buddha, he saw a lay disciple being named by the Buddha as the foremost lay disciple who 
had firm conviction In the Teaching. He aspired to that distinction, and, after making an 
extraordinary offering, he expressed his wIsh that at some future exiIstence his aspiration 
would be fulfiled. 


(b) His Last Existence as Sũrambattha The Householder 


The future Surambattha was reborn 1n the deva or human realms for a hundred thousand 
world-cycles before being reborn Into a rich mans family of Sävatthi, during the time of 
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Buddha Gotama. His name was Surambattha. When he came of age, he married and 
became a regular lay supporter of ascetics who were oufside the Buddha's Teaching. 


Sũrambatfha The Householder attained Stream-Entry Knowledge 


Early one morning, the Buddha, In His routine review of the world for individuals who 
were ready for Enliphtenment, saw the ripeness of the past merit of Surambattha the 
householder to gain so/ãpaffi-maggsa. So, He went to Surambatthas house for alms-food. 
Suúrambattha thought to himself: “Samana Gotama comes from a royal family and has 
earned a vast repuftation in the world. Perhaps, 1t 1s only proper for me to welcome Him.” 
Thinking thus, he went to the Buddha, made obeisance at His feet, took His alms-bowl, and 
conducted Him to a raised couch which was set aside for noble persons. He made offerings 
of food and after attending on Him, sat in a suitable place. 


The Buddha preached a discourse, which suited the mental framework of Surambattha. At 
the end of which, he was established In so/ãpaffi-phala. After bestowing Suirambattha with 
Sftream-Entry Knowledge, the Buddha returned to the monastery. 


Mãra tested The Conviction of Sũrambattha 


Then Maãra thought: “This Surambattha the householder belongs to my fold (being a 
follower of the ascetics which are outside the Buddha's Teaching). But the Buddha has 
visited his house today. Why? Has Sirambattha become an ariya after hearing the Buddha's 
discourse? Has he escaped from my domain of sensuality? I must find out.” Then, being 
pOSssessed of powers of Impersonating anyone, he assumed the form of the Buddha 
completed with the thirty-two marks of the great man and in perfect Buddha-style of 
holding the alms-bowl and the robe. In that deceitful impersonation, he stood at the door of 
Suirambattha the householder. 


Siúrambattha wondered why the Buddha visited a second time, when he was informed by 
his aftendants. “The Buddha never comes without some good reason,” he replied, and 
approached the Impersonated Buddha in the belief that he was the real Buddha. After 
making obeisance to the Impersonated Buddha, he stood In a suifable place, and asked: 
“Venerable Sĩr, the Bhagava has just left this house after having a meal. For what purpose 
does the Bhagaväa come again?” 


The bogus Buddha(Mara) said: “Lay supporter Surambattha, I made a slip in my 
discourse fo you. I said that all of the aggregates are Impermanent, woeful and 
1nsubstantial. But the five aggregates are not always of that nature. There are certain of the 
five aggregates that are permanent, stable and eternal.” 


The Steadfast Conviction of Sũrambattha The Householder 


Siúrambattha, a Stream-Enterer, was vexed by that statement. He pondered thus: ““[his 1s a 
sfatement of most serlous Iimport. The Buddha never makes a slip in His speech, for He 
never uffers a word without proper consideration. They say that Mara 1s the opponent of 
the Buddha. Surely this must be Mara himself.” Thinking correctly thus, he asked bluntly: 
“You are Mara, are you not?” Mara was shocked and shaken as I1f struck with an axe 
because 1t was a confrontation by an ariya. His disguise fell off and he admitted: “Yes, 
Suirambattha, I am Mara.” 


Suirambattha rebuked: “Wicked Maãra, even a thousand of your kind will not be able to 
shake my conviction. Buddha Gotama, In His discourse has said: “All conditioned things 
are impermanernt.` And the Buddhas discourse has led me to sø/ãpaffi-magga. Get out of 
herel” He said sternly to Mara, flipping his fingers. Maãra had no words to cover up his 
ruse, and vanished Iimmediately. 


In the evening, Surambattha went to the Buddha and related the vIsit of Mara to him and 
what Mara had said, and how he had dealt him. “Venerable Sir,” he said to the Buddha, “1n 
this way has Mãra attempted to shake my conviction.” 
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Referring to this incident, the Buddha, during His residence at the Jetavana monasftery, on 
the occasion of naming oufstanding lay disciples in accordance with their merifs, declared: 


*BhiRkhus, among My lay disciples who have unshakeable conviction In 
My Teaching, Sirambattha 1s the foremost.” 


9. JIVAKA The Physician 
(a) His Past Aspiration 


The future JTivaka was reborn Into a worthy family in the city of HamsäavafI, during the 
time of Buddha Padumutfara. While listening to a sermon by the Buddha, he saw a lay 
disciple being named as the foremost among those who had personal devotion to the 
Buddha. He aspired to that distinction ¡in future time. After making an extraordinary 
offering, he expressed his wish before the Buddha who then prophesied 1s fulfilment. 


(b) His Last Existence as Jivaka 


The future Jivaka was reborn im the deva realm or the human realm for a hundred 
thousand world-cycles, before being reborn, under strange circumstances, 1n the city of 
RãJagaha, during the trme of Buddha Gotama. He was conceived In the womb of a 
courtesan named SãlavatI, the conception being caused by Prince Abhaya. 


lí was the custom of courtesans to nurture only female children whereas male 
children were discarded discreetly. 


Accordingly, SalavafI, the courtesan, had her newly-born baby put on an old bamboo tray 
and thrown Into rubbish heap by a trusted servant without being noticed by anyone. The 
child was observed even from a distance by Prince Abhaya who was on his way to attend 
on his father King Bimbisara. He sent his aftendants: “O men, what 1s that thíng that 1s 
being surrounded by crows?” The men went to the rubbish heap and finding the baby, said: 
“My Lord, it 1s a newly-born baby boy!” 


1s he still alive?” 
“Yes, my Lord, he 1s.” 


Prince Abhaya had the child taken to his royal residence and taken care. As the Prince's 
attendants replied to thelIr master: “lt 1s still alive” (“Jivati”), the child was named JTivaka. 
And since he was brought up by Prince Abhaya, he was also called “Jivaka, the adopted son 
of the Prince (Abhaya)'. 


Young Jivaka, the adopted son of Prince Abhaya, was sent to Taxila for his education at 
the age of sixteen. He learned Medicine and gained masfery of the subJject. He became the 
King's physician. At one time, he cured King Candapajjota of a grave 1llness, for which he 
was honoured by that King with five hundred cartloads of rice, sixteen thousand ticals of 
silver, a palr of fine cloth made in the Province of Kasi, and a thousand pleces of cloth to 
supplement 1t. 


At that time, the Buddha was staying 1n the mountain monastery on the side of GiJjhakuta 
HH, near RaJagaha. Jivaka, the King's Physician, cured the consftipation of the Buddha by 
administering a mild laxative. Then 1t occurred to Jivaka: “lt were well 1f all the four 
requisifes of the Bhagava were my donations,” and accordingly, he Invited the Buddha to 
say 1n his Mango Grove as a monasfery. After curing the Buddha's illness, he offered the 
fine Kasi cloth to the Buddha and the one thousand pieces of cloth that were supplemenfary 
to 1t were offered to the Sangha. (This brief account of JTivaka 1s based on the Commentary 
on the Anguttara Nikaya, Book One, Etadagga Vagga. For a fuller account, the reader 1s 
urged to refer to Vinayo Mahavagga, 8-Civarakkhandhaka.) 


(c) JTvaka 1s designated The Foremost Lay Disciple 
On one occasion, during the Buddha”s residence at the Jetavana monastery when He 
conferred titles to đistinguished lay disciples in accordance with their merit, He declared: 
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“BhiRkhus, among My lay disciples who have personal devotion, Jivaka, 
the adopted son of Prince Abhaya, 1s the foremosf.” 


10. NAKULAPTTU The Householder 
(a) His Past Aspiration 


The future Nakulapitu was reborn Into a worthy family ¡in the city of Hamsaävat1, during 
the time of Buddha Padumuttara. While he was listening to a sermon by the Buddha, he 
saw a lay disciple being named by Him as the foremost among those who were close to the 
Buddha. He aspired to that tile. After making extraordinary offerinss, he expressed his 
wish In front of the Buddha, who then prophesied that his aspiration would be fulfilled. 


(b) His Last Existence as Nakulapitu The Householder 


The future Nakulapitu was reborn either In the deva realm or the human realm for a 
hundred thousand world-cycles until, during the time of Buddha Gotama, he was reborn 
1nto a rich man's family in Susumaragrra In the Province of Bhagga. When he succeeded to 
the family esfate, he and his wife were called by the name of their son Nakula, as “the 
Father of Nakula°, Nakulapitu, and “the Mother of Nakula*, Nakulamatu. 


The Buddha, on His tour of the country in the company of many Đhjkkhws, arrived at 
Susumaragira and was soJourning 1n the Bhesaka]a Forest. (Susumaragira, “the sound of a 
crocodile”, was the name of the town because, at the time of the founding of the town, a 
crocodile's sound was heard. The forest was known as Bhesakala because 1t was the domain 
of a female demon by the name of Bhesaka]a.) 


Nakulaprttu and his wife went to the Bhesakala forest along with other people of the town 
to visit the Buddha. At the first sight of Buddha, the couple took Him as their own son and 
prostrating themselves before Him, said together: “O dear son, where have you been over 
this long time, away from us?” 


[Nakulapitu had, in the past five hundred existences, been the father of the Buddha- 
to-be; for five hundred existences, he had been His paternal uncle (umor to His 
father); for five hundred existences, he had been His paternal uncle (semior to His 
father); for five hundred existences, he had been His maternal uncle. Nakulamatu 
had, for the past five hundred existences, been the mother of the Buddha-to-be; for 
five hundred existences, she had been His maternal aunt (Junior to His mother); for 
five hundred existences, she had been His maternal aunt (senior to His mother); for 
five hundred existences, she had been His paternal aunt. These long blood-relations 
of the past exIstences had left such a strong sense of affection 1n the hearts of the 
Nakulapitu and his wife for the Buddha that they perceived Him as theiIr own son 
(who had been somehow staying away from them).] 


The Buddha allowed the couple to remain at His feet (holding them) for as long as they 
wished, and waited until such time they were safisfled emotionally In the Joy of seeing Him 
again. Then, when the parents of His past existences had gained a mental state of 
equanimity, the Buddha, knowing their mental framework, 1.e. their Inclination, preached 
them a discourse, at the end of which, they were established In the FEruition of Stream-Entry 
Knowledge. 


Ơn a later occasion, when the Nakulapifu couple were advanced 1n age, they made 
another visit to Susumaragira. The old couple Invited the Buddha to their house and on the 
next day offered delicious food of various kinds. When the Buddha had finished His meal, 
the old couple approached Him, made their obeisance, and sat In a suitable place. Then 
Nakulapttu said to Him: “Venerable Sĩr, since In my youth I married my wife, I had never 
been disloyal to her even in my thoughts, not to speak of being disloyal physically. 
Venerable Sir, we wish to see each other in the present exIstence, and we wish to see each 
other in our future exIstences. ” 
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Nakulamãtu also said likewise to the Buddha: “Venerable S1r, since in my youth I became 
the wIfe of Nakulapitu, I had never been disloyal to him, even In my thoughts, not to speak 
of being disloyal physically. Venerable Sir, we wish to see each other in our present 
exIstence, and we wish to see each other 1n our future existences.” (The Commenfary to the 
Anguttara Nikaya, Book One, gives only a brief account. We shall supplement this here.) 


Thereupon, the Buddha said to them: 


“Lay supporters, 1Ÿ a certain couple w1sh to see each other 1n the present existence 
as well as in the future existences, their wishes will be fulfilled on these four 
conditions, namely, (1) they should have the same degree of conviction 1n the 
Teaching, (2) they should have the same degree of morality; (3) they should have 
the same degree of giving in charify; (4) they should have the same degree of 
1ntelligence.” 


Then the Buddha uttered the following stanzas: 


() “For that couple, both of whom possess conviction 1n Teaching, who have a liberal 
mind towards those who come for help, who have restraint (n thought, word and 
deed), who use kind words towards each other, who lead a rIghteous life — 


(2) benefits multiply, and a life of ease and comfort 1s their lot. Unfriendly people bear 
malice against such a couple with equal morality (virtue). 


@) Eor such a couple with equal morality (virtue) and good conduct who are desirous of 
sensual obJects, living a life according to the Dhamma 1n the present existence, both 
of them find delight in this world and reJoice in the deva-world.” 

— Adguttara Nikaya, Book One — 


(c) The Nakulapitu Couple designated as The Foremost Disciples 


The above discourse stemming from the Intimate statements made by the Nakulapitu 
couple 1s known as the Pathama santajvĩI Sutta. The discourse reveals the Intimate 
relatlonship that existed between them and the Buddha 1n the nature of filial connection. 
The old couple evidently put great faith in and reliance on the Buddha, whom they 
considered as their own son. That was why they were disclosing theIr inner senfiments to 
the Buddha, without any sense of diffidence. 


That was why, while the Buddha was staying In the Jetavana monasftery and outstanding 
lay disciples were designated by Him as foremost 1n their own merit, He declared: 


“Bhikkhus, among My lay disciples who are close to the Buddha, 
Nakulapitu, the Householder, 1s the foremost.” 
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LIFE STORIES OF FEMALE LAY DISCIPLES 


1. SUJATA, Wife of The Householder of Bãrãnasĩ 
(a) Her Past Aspiration 


The future Sujatä was reborn Into the family of a rịch man ĩn the city of Hamsavati, 
during the time of Buddha Padumuttara. Ôn one occasion, as she was listening to a sermon 
by the Buddha, she saw a female lay disciple being named by the Buddha as the foremost 
1n øeffing established in the Three Refuges. She aspired to that distinction. After making an 
extraordinary offering, she expressed her aspiratlon before the Buddha who prophesied that 
her aspiration would be fulfilled. 


(b) Her Last Existence as Sujata, Wife of The Householder of Baranasi 


The future Sujata was reborn either in the deva-world or the human world for a hundred 
thousand world-cycle. Some time before the appearance of the Buddha Gotama, she was 
reborn as the daughter of Seniya, 1n the town of Sena, near the Uruvela forest. When she 
came of age, she went to the banyan tree which was near her town and after making an 
offering to 1s guardian spirit, she vowed that 1f she should be married to a bridegroom of 
equal social sfatus (of the same clan) and I1f she bore a boy as her first child, she would 
make offering to the guardian spirit yearly. Her wish was fulfilled. 


(Sujatã was married to the son of the Rích Man of Baranasï and her first chỉld was 
a boy whom was named Yasa. She kept her vow and made annual offerings to the 
guardian sprrit of the banyan tree. 


After making these annual offering at the banyan tree for fwenty times or so, on 
the day the Buddha was to attainn Perfect Enlightenment In the year 103 of the 
Great Era, SuJatä went to make her annual offering to the guardian spirit of the 
banyan tree. On that occasion, SujJata”s son, Yasa, was already married and was 
indulging mm luxury 1n the three mansions. This 1s mentioned because Sujata had 
been generally Iimagined as a young maiden when she offered the specially 
prepared mIlk rice to the Buddha.) 


Ơn the full moon of Kason (May) in 103 Maha Era, after six years of self-tormenting 
practice 1n search of the Truth, the Buddha attained Perfect Enlightenment. Sujãtã rose 
early that morning to make an early offering at the banyan tree. On that day, the young 
calves, somehow did not go near their mothers for milk. When the house-maids of Sujatä 
brought the vessels to draw milk from the cows, the nipples of the cows automatically 
flowed freely with milk. Ôn seeing the strange phenomenon, Sujatã herself collected the 
mIlk, put 1t in a new cooking vessel, kindled the fire and sfarted cooking the rice mIÌk. 


When the milk was being boiled, extra-large bubbles arose 1n a serles and roftated in 
clockwise direction In the pot and not a drop of milk foam overflowed. The Maha Brahma 
held the white umbrella above the pot; the Four Great Guardian Devas of the World 
guarded the pot with therr royal swords In hand; Sakka attended to the fire which boiled the 
milk; devas brought various nutrients from the four Island Continents and put them Into the 
pot. In these ways, the celestial beings Joined In the effort of SuJafä in preparing the milk- 
TIC€. 


While Sujãtã was preparing the rice-milk, she called her servant Punna and said: “Good 
girl, Punna, I believe the guardian spirit of the banyan tree 1s 1n a particularly good mood 
because I had never seen such strange phenomena happen before 1n these long years. Now, 
go quickly and clean the precinct for offering at the banyan tree.” “Very well, Madam,” the 
servant girl responded and went to the banyan tree promptly. 


The Buddha-to-be sat at the foot of the banyan tree, earlier than the time for collection of 
his daily alms-food. The servant girl, who went to clean the foot of the banyan tree, 
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mistook the Bodhisatta as the guardian spirit of the tree and she reported to her mistress 
with excitement. SuJatã said: “Well, girl, If what you say 1s true, [ wIll release you from 
bondage.” Then dressing and decorating herself, SuJatã went to the banyan tree, carrying on 
her head the milk-rice, which was put into a golden vessel worth one lakh, covered with a 
golden lid and wrapped with a white plece of cloth and over which, garlands of fragrant 
flowers were placed so that they hang around the vessel. When she saw the Bodhisatta, 
whom she presumed to be the guardian spirit of the tree, she was Intensely glad and 
approached him with a serles of slight bowing. Then she put down the vessel, took off the 
lid and offered 1t to the Bodhisatta, saying: “May your desire come to fulfillment as had 
mine!” Then she left him. 


The Bodhisatta went to the Nerañjarä river, put down the golden vessel oŸ rice-milk on 11s 
bank and bathed In the river. Then, coming out of the river, he ate the rice-milk In forty- 
nine morsel. After which, he placed the empty gold vessel on the Nerañjaräa river. It floated 
against the river current and then sank. He then went to the foot of the Tree of 
Enlightenment. He attained Perfect Self-Enlightenment and remained there for seven 
weeks; each week at seven locations at and around the Tree of Enlightenmernt. At the end 
of forty-nine days (during which the Buddha dwelled in the attainment of Cessation), He 
went to Isipatana Migadavana forest where He set the Wheel of Dhamma rolling by 
expounding the Dhamma to the Group of Five ascetics. Then He saw the ripeness of the 
past merit of Yasa, the son of SujJata, wIfe of the householder of Baranasi and He waited 
for him by sitting underneath a tree. 


Yasa had grown weary of sensuous pleasure after seeing the unsightly spectacle 1m his 
harem (past midnight). “O, how woeful are these sentient beings with their mind and body 
being oppressed by all sorts of defilements! O, how terribly they are being tormented by 
defilements!” Yasa murmured and left his home 1n sheer disgust with life. 


Ơn leaving the town, he met the Buddha and after listening to His discourse, he gained 
penetrative knowledge of the Truth and became established In the Fruition of Stream-Entry 
Knowledge. (In the Commentary on the Adguttara Nikãya, he gained the three lower 
magøa and phalas.) 


Yasaˆs father traced his son”s whereabouts almost behind his heels. He went and asked 
the Buddha whether his son came that way. The Buddha, by His power, hid Yasa from his 
father”s vision and preached a discourse to his father. At the end of which, Yasaˆs father 
affained Stream-Entry Knowledge and Yasa, arahatship. Then, the Buddha made Yasa a 
bhikkhu by calling hìm up: “Come, b7/kkhu,” and Yasa”s appearance Instantly changed into 
that of a Đj/kkhu, complete with alms-bowl, robes and essential Items for Đ//kkhw use. 
These were all mind-made by the Buddha”s power. 


Yasaˆs father Invited the Buddha to his home the next day for an offering of alms-food. 
The Buddha went, accompanied by the Venerable Yasa. After the meal, He preached a 
điscourse, at the end of which, the Venerable Yasa”s mother, SuJata, and his erstwhile wIfe 
were established in the FEruition of Stream-Entry Knowledge. On the same day, they were 
established in the Three Refuges. (This 1s a brief account of Sujata and her family. For 
fuller details, the reader may go through Chapter 12, at two places therein.) 


(c) Sujafa was named The Foremost Female Lay Disciple 
Ơn one occasion, while the Buddha was naming foremost female lay-disciples, He 
declared: 


“*BhiRkhus, among My female lay-disciples who were the earliest to get 
established in the Refuges, Sujatã, daughter of Seniya the householder, 1s 
the foremost.” 


2. VISAKHA, Donor of Pubbarama Monastery 
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Chapter 45 
(a) Her Past Aspiration 


The future Visakha was reborn into a rích man”s family 1n the city of Harmsavat1, during 
the time of. Buddha Padumuttara. Ôn one occasion, when she was listening to a discourse 
by the Buddha, she saw a female lay disciple being named by Him as the foremost 1n 
gIving In charity. She aspired to that distinction. After making an extraordinary offering, 
she expressed her aspiration before the Buddha, who prophesied that 1t would be fulfiled. 


In Her Past Existence as The Youngest Daughter of King KikT 


The future Visakhã was reborn either ¡in the deva-world or the human world for a 
hundred thousand world-cycles, where five Buddhas are to appear. During the time of 
Buddha Kassapa, she was reborn as the youngest of the seven daughters of King KikI, m 
the Province of KIkI His seven daughters were: (l) Princess Samam, (2) Princess 
Samangutta, (3) Princess BhikkhunI, (4) Princess Bhikhadayika, (5) Princess Dhamma, (6) 
Princess Sudhamma and (7) Princess Samghadasi. These seven princesses were reborn 
during the time of Buddha Gotama as the seven distinguished ladies, viz., (I) Khema 
TherI, (2) Uppalavanna TherI, (3) Patacara TherI, (4) Mahapajapati GotamTi TherT, the step 
mother of the Buddha and (7) Visakha, donor of the great Pubbarama Monastery. 


(b) Her Last Existence as Visakhä 


Princess Samghadasi, the youngest of the seven daughfters of King KIkTi was reborn in the 
deva realm or the human realm for the entire Interim period between two Buddhas 
(Kassapa and Gotama). During the time of Buddha Gotama, she was conceived in the 
womb of Sumana DevI, the Chief Consort of Dhanañcaya the householder, son of Mendaka 
the householder, in the town of Bhaddiya, in the Province of Anga. She was named 
Visakha by her parents and kinsmen. When Visakhãa was seven years of age, the Buddha 
arrived in Bhaddiya im the company of many bj/kkhus in His religlous mission in the 
country. He visited Bhaddiya for the purpose of causing the Enliphtenment of Sela, the 
brahmin, and other persons whose past merit had ripened for Enlightenment. 


Five Personages with Great Past Merit 


At that time, Mendaka, the father-in-law of Visakha, was the chief among the five 
remarkable personages endowed with great past meri, namely, (I) Mendaka the 
householder, (2) Candapaduma, his wife, (3) Dhanañcaya, the son of. Mendaka, (4) Sumana 
DevI, the wife of Dhanañcaya and (5) Punna, the servant of Mendaka. (How remarkably 
endowed with great past merit these five person were, will be described here, condensed 
from the Commentary on the Dhammapada, Book Two, 18-Mala Vagsa, 10-Mendaka the 
householder.) 


1. The Miraculous Power of Mendaka The Householder 


One day, Mendaka, wishing to know his own power, had his granaries, 1250 ¡in all, 
emptied. Then, after washing his head, he sat In front of the door of his house and glanced 
skyward. Suddenly, there rained from the sky heavy showers of top quality red rice which 
filed his 1250 granaries. Mendaka further wished to know the miraculous powers of the 
members of his household and asked them to find out themselves. 


2. The Miraculous Power of Candapaduma, Wife of Mendaka 


Then, Candapaduma, wife of Mendaka, having adorned herself, took a measure of rice 1n 
the presence of everybody and had 1t cooked. She sat at a seat prepared at her front door 
and after announcing to all that anyone wishing to have cooked rice might go to her, she 
would ladled out, with her golden ladle, to every caller. Her rice-pot never diminished 
more than one ladle-mark, even after the whole day”s đistribution. 


How Candapadumã acquired Her Name 


In her past exIstence, during the time of some past Buddha, this remarkable lady had 
offered alms-food to the Sangha, with her left hand holding the rice vessel and her right 
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hand holding the spoon, filling the alms-bowl full. As the result of that good deed, in her 
present existence, her left palm bore the mark of a lotus flower (zđuøa) while her right 
palm bore the mark of a full moon (canda). Further, she had, during the time of some pasf 
Buddha, offered filtered water with her hand holding the water-strainer and going about 
from one bjkkhu to another. As the result of that good deed, her right sole bore the mark 
of a full moon while her left sole bore the mark of a lotus flower. Ôn account of these 
distinctive marks on her palms and soles, she was named “Canda padumä' by her parents 
and kinsmen. 


3. The Miraculous Power of Dhanañcaya, Son of Mendaka 


Dhanañcaya the householder, after washing his harr, sat at his door with one thousand 
ticals of silver by his side, after making a public proclamation to the effect that anyone 
wishing to have money, could ask from him. He filled the vessel of every caller with 
money. After having done so, his money of one thousand ticals remained the same amount. 


4. The Miraculous Power of Samana DevI, The Daughíer-in-law of Mendaka 


Samana Devĩ adorned herself and sat in the open with a basket of seed grain, after making 
an announcement that anyone wishing to have seed-grain could ask from her. She 
distributed the seed-grain to every caller, filling their vessel. After having done so, her 
basket of seed-grain remained the same amount. 


5. The Miraculous Power of Punna, The Trusted Servant of Mendaka 


Punna, after dressing decently as benefiting his sfatus, yoked a team of oxen, on whose 
side he made his five-finger Imprint of scented unguent and whose horns he decorated with 
gold, harnessing them to golden chaIns, and mounting a plough, he sfarted ploughing 
Mendaka”s field before the spectators. His plough made not Just a furrow underneath his 
plough but made three extra furrows on either side, so that in one operaflon he 
accomplished seven times his effort. 


Thus the whole populace of the Southern Island Continent obfained all their needs, such 
as rice, seed-sgrain, money, etc., from Mendakaˆs house. This 1s a brief description of the 
five personages with gøreat past merit. 


Within the area of RaJagaha, King Bimbisaraˆs domain, besides Mendaka, there were four 
ofther householders, namely, Jotika, Jatila, Punna and Kaka Vailya. King Bimbisara had 
with his domain these five householders with Iinexhaustible resources. (Of these five, the 
s(ory of Punna the householders wIll be included in the story of Uttara. The other four wIll 
be briefly describes near the end of this book.) 


When Mendaka heard the arrival of the Buddha, he said to his grand daughter (daughter 
of Dhanañcaya): “Grand daughter, what I am going to say 1s for the auspicious earning of 
merit for you and as well as for me. Go and welcome the Buddha, who 1s on His way, ride 
with your five hundred female attendants in each of your coaches together with five 
hundred maid ser vants. `” 


Visakhã 1s established in Stream-Entry Knowledge at The Age of Seven 


Visakha gladly obeyed her grandfather and left home in five hundred coaches. Her 
grandfather might have thought of her riding the coach to the presence of the Buddha, such 
being his sense of self-importance, but Visakha was a person of innate wisdom and 
considered 1t improper to go to the Buddha's presence riding in a coach. As such, she 
dismounted at a reasonable distance from the Buddha, went on foot to Him, made 
obeisance to Him and sat In a suitable place. 


The Buddha preached her a discourse which suit her mental frame of (the seven year 
old). At the end of the discourse, Visakha and her five hundred attendants attained Stream- 
Enlightenment Knowledge and first Fruition. 


Mendaka also visited the Buddha, made obeisance to Him and sat In a suitable place. The 
Buddha preached a discourse fo suit the menfal frame of Mendaka, at the end of which, he 
was esfablished in the Fruition of Stream-Entry Knowledge. He invited the Buddha to an 
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alms-food offering in his house on the next day. Ôn the next day, he made an offering of 
delicious food to the Buddha and His Sangha. He made the offerings on a lavish scale for 
fifteen days continuously. The Buddha stayed at Bhaddiya for as long as there were people 
who deserved to be enlightened. 


Visakhã and Family moved to Saketa 


Pasenadi of Kosala, King of Sãvatthi, wrote to King Bimbisära saying that as there was no 
householder of inexhaustible resources 1n his Kingdom, he requested him to send one such 
family to Kosala. 


King Bimbisara held a conference with his ministers, who said: “Great King, we cannot 
afford to spare any of our householders who are of inexhaustible resources. But, to safisfy 
the King of Kosalans, let us send the son of one of your (five) such householders.” King 
Bimbisara agreed to the proposal. Dhanañcaya, son of Mendaka, was requested to move fo 
the Kosalan Kingdom. 


(Herein, the commentary on the Dhammapada states that the Kosalan King and 
King Bimbisara were brothers-in-law, in double sense. King Bimbisara could not 
fail to satisfy the wish of the Kosalan King. He also could not offend his five 
famous Householders, and so he requested Dhanañcaya to go and settle in the 
Kosalan Kingdom. Dhanañcaya agreed and he was sent to the King of the 
Kosalan.) 


After moving his family from Bhaddiya to the Kosalan Kingdom, Dhanañcaya 1dentified 
a location which had great potentials for human settlement. He asked the Kosalan King as 
to whose terriftory that location belonged to. And being told that 1t lay within the Kosalan 
Kingdom, he further asked as to how far 1t was from Sãvatthi, the Capital. The King 
answered: “Ït is one yoJana from here to Sãvatthi.” Then Dhanañcaya said to the King: 
“Great King, Sãvatthi 1s not big enough for my householder to live In. If your Majesty 
would agree, I would setile in this location so that my bịg following can live in comfort.” 
The King consented. And, Dhanañcaya founded a town at that location. Since 1í was a 
location of the settlerˆs choice, it was named “Saketa”. 


In Savatthi, Punnavaddana, son of Migara the householder, had come of age. His father 
considered that 1t was time for his son to get married and he told his kinsmen to look for a 
bride for his son. The bride should come from a householder”s family. Intelligent and 
discreet scoufs were sent to look for such a bride but none could be found in the City of 
Savatthi. The scouts therefore went to Saketa. 


One day, Visakhãa went to a lake, which was outside Sakefa, accompanied by five hundred 
attendant maidens who were of. the same age as her, to bathe and frolic in the water. At 
that time, the scouts from Sãvatthi had left Sãaketa after without success to look for a 
suitable lady. They resorted to standing at the town”s gate. Then raimn came pouring. 
Visakha and her compamions had left the town to seek shelter from the rain in a public rest- 
house. The five hundred maidens ran Into the rest-house. None of them caught the eyes of 
the scouts as promising. But, coming behind these maidens was young Visakha, who was 
walking towards the rest-house In her normal pace, disregarding the rain. The scouts 
suddenly recognized her beauty. They pondered: “As regard personal appearance, there can 
be no other girl in the world who can equal to her. However, personal beauty 1s like a fresh 
rIpe pomegranate. Her manner of speech needs to be assessed. We should start a 
conversation with her.” And so they addressed her In the following way: 


“Little daughter, you walk like an elderly lady.” 
Visakha replied: “Fathers, why do you say so?” 


“Your companions entered this rest-house by running, fearing to get wet. ÀAs for you, you 
came 1n your normal steps like an elderly lady. You do not seem to mind your dress being 
drenched. Supposing, an elephant or a horse were after you, would you take the same 
leisurely steps?” 


“Father, clothing may be bought without difficulty. What does my dress mafters? But my 
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person 1s Important to me, for a girl 1s like a piece of merchandise. If by running, Ï were to 
stumble and break my limb and become physically unsound, where 1s my worth as a likely 
bride? That was why I dịd not run?” 


The scouts from Sãvatthi agreed among themselves that they had found a suifable bride 
for their masterˆs son; a girl fair in form as well as fair in speech, with a beautiful voIce. 
They threw the bridal garland above Visakha, who, understanding what 1t meant, 
acqulesced In the act by sitting on the spot. Migãara”s scout then put up a screen around the 
proposed bride. Having been thus ceremonially treated, Visakha went back to her home 
accompanied by her maid servants. Migara's scout went along to the house of her father, 
Dhanañcaya the householder. 


A conversation between Migara's men and Visakha's father about the proposed betrothal 
took place as follows: 


Dhanañcaya: O men, what 1s your native village? 


Elders: Householder, we represent Migãra the householder of Savatthi. Qur master 
has learnt that you have a young daughter who 1s of marrlageable age and 
he wants her as the bride for his son. We came to request the hand of your 
daughter 


Dhanañcaya: Very well, men, your master 1s not our equal in wealth. However, he 1s of 
equal sfatus by bĩrth. It is a rare thing to meet one”s equal, both in status 
and wealth. Go back and tell your master that his proposal for betrothal 1s 
accepted. 


Migãraˆs representatives returned to Sävatthi and reported to him: “O householder, we 
have obtained the consent of Dhanañcaya the householder of Saketa, to have his daughter 
betrothed to Punnavaddana.” Migara was overJoyed to find a bride from such a great 
family for his son. He sent an urgent message to Dhanañcaya to the effect that he would 
come and fetch the bride in a few day”s time, and would Dhanañcaya made suitable 
arransements? Dhanañcaya replied that he would made every arrangement and requested 
Migãra to do the needful. 


The Kosalan King honoured The Betrothal 


Migãra the householder went to the Kosalan King and sought permission to go to Saketa 
to aftend the wedding ceremony of his son, Punnavaddana, a trusted servant of the King, to 
Visakha, daughter of Dhanañcaya the householder of Saketa. 


The King said: “Very well, householder, need we go with you?” 


“Great King,” Migara said, “how could we expect the presence of such an Important 
personage as yourself?” The King wanted to honour both partles to the betrothal with his 
presence and said: “So be it, householder, I will go with you.” And so the King went to 
Saketa together with the householder. 


When Dhanañcaya was informed of the arrival of Migara and the Kosalan King, he 
greeted the King personally and escorted him to his house. He made careful arrangements 
to host the King and his army, Migara and his entourage. Food, lodging, flowers, perfumes 
and every I1tem of comfort was provided to all, everyone according to their need and status. 
He attended to these details personally so that every guest had the Impression that 
Dhanañcaya the householder was doing a special favour to them. 


Later on, one day, the Kosalan King said to Dhanañcaya through a messsenger: 
“Householder, we are here 1n too big a crowd. We mipht be causing a burden to you 1Ÿ we 
were fo stay long. Maybe, you should think of the time for sending the bride to Sãvatth1.” 
To which, Dhanañcaya replied through the messenger: “Great King, now 1s the raining 
season. Your army wIll find 1t difficult to make a Journey. Let the provision of every need 
Of your army be my responsibility. [ would request your MaJesty to return to Sävatthi only 
when I make the send-off.” 


From the time of the arrival of Migara and his party, the whole of Saketa was In a festive 
atmosphere. Three months passed In galety. The rain-retreat period had ended. It was 
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October. The great ornamenfal dress for the bride was still in the goldsmithˆs hand, nearing 
completion. Dhanañcaya”s executives reported to him that although every item needed In 
hosting the big gathering from Sãvatthi was no problem but they had met with a shortage 
of fuel for cooking. Dhanañcaya ordered that all the stables for his horses and sheds for his 
elephants be dismantled for fuel. But these sfructure lasted only fifteen days as fuel and the 
matter was conveyed to Dhanañcaya again, who said: “Wood fuel would be hard to get 
during the raining period. So, open all my textile stores, make strips of rough cloth Into 
ropes, soak them 1n oïl vats and use them as fuel.” In this expedient way another fifteen 
days supply of fuel for cooking was made available, by which time the great ornamental 
dress for the bride was completed too. 


The bride was sent to the bridegroom on the next day, after the great bridal dress was 
completed. On the day of her departure, Dhanañcaya called his daughter, Visakhä, to his 
side and gave this admonifion: 


“Dear daughter, a housewife, who 1s to serve her husband faithfully in his household, 
should know these principles and practise them accordinply: 


(At that time Migãra was listening 1n the next room.) 
“Dear daughter, a daughter-in-law living 1n the parenfs-in-law”s house:- 
(1l) should not take out the fire from the Iinside of the house; 
(2) should not take the fire from outside into the house; 
) should lend only to those who returned what they borrowed; 
(4) should not lend to those who do not return what they borrowed; 
() should give to those whether they give you or nof; 
(6) sit peacefully; 
(7) eat peacefully; 
(8) sleep peacefully; 
(9) tend to the fire respecffully; 
(10) worship the deities of the house. 


(The implications of these ten points have been discussed in Chapter 35: Sfory of 
Culasubhadda.) 


Ơn the following day, Dhanañcaya had all his guests assembled together and In the midst 
of the Kosalan army appointed eight learned householders to be patrons of Visakhãa at 
Savatthi, with the request that they, as a body, gave hearing and settled any disputes that 
might arose concerning her daughter. Then, he had the bride garbed in the great bridal 
dress of gold lace and Jewels, worth nine crores. He gave her a hundred and fifty-four 
cartloads of money for her toiletry, five hundred maid servant, five hundred coaches which 
were drawn by thoroughbred horses and a variety of useful items in one hundred pieces for 
cach kind. Having bequeathed these things, as his wedding present, in front of the 
assemblage, he first made a send-off for the Kosalan King and Migara the householder. 


When 1t was time for Visakhä to start her Journey, Dhanañcaya called the controller of 
his cattle yards and gave these insfructions: “My men, my daughter will need in her new 
home milk cows and thoroughbred bulls for harnessing to her carts. Let a herd of cattle 
that wIll fill the road to Savatthi for an area of eight sabhas (140 spans) In breadth and 
three gãwuías 1n length (1e. 3/4 yojana) be let out from the pens. The landmark for three 
gãvuías 1S from the pens to a certain ravine. When the foremost catfle in the herd reached 
that ravine, let a drum signal be made so that the pens can be closed in time.” And the 
responsible persons complied faithfully. As soon as the pens were opened, the s(outesf 
milk-cows only came out. But when the pens were closed, strong draught oxens and bulls 
Jumped over the fence and followed Visakha. This was the result of Visakha”s past mertt, 
(more particularly, during the time of Buddha Kassapa, whenever she made offering of 
food to the Sangha, she used to persuade the offerees to take various delicacles even after 
they had taken therr fIl.) 
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Visakhã entered Sävatthi 


When Visakha's carrlage arrived at the City of Savatthi, she considered whether she 
should enter the City seated in her coach or stand up, exposing herself to public view. 
When she remembered the great bridal dress (mahafa/3) that she was wearing, she thought 
1t Wise to expose herself by standing in her carrlage so that the greatness of her unique 
bridal dress would be seen by all. As she did so, every citIzen of Sãvatthi, who saw her was 
excifted, saying among themselves: “Here she 1s! The famous Visakhal How exqulisitely 
beautifull And look at that gorgeous bridal dress she wearsl How becoming she looks In 
that wonderful dress!” Thus, Visakhã”s entry Into her new residence at Migãraˆs house was 
a flying success. 


Right from the moment of her presence in Sãvatthi, the citizens were fresh with the 
memorles of their long stay in Sãkefa as guests of honour to Dhanañcaya, who had so 
lavishly and caringly treated them. So they started sending gifts to Visakhãa according to 
their means. Visakha distributed the gIfts to various other citizens of Savatthi, ensuring that 
all houses received them. In this way, the citizens of Sãvatthi were soaked in charity from 
her first day there. 


Ơn the first night of her arrival at her father-in-law”s house, as soon as the first watch of 
the night had passed, (and 1t was bedtime) a thoroughbred female ass in Migara”s house 
gave birth to a foal. She had her maid servants hold up the lamps and she attended to the 
delivery of the foal. She had the mother ass bathed in hot water and then had oil applied 
onto her body. After seeing through these operations, she went back to her chamber. 


Wedding Reception at Migãra's House 


Migara held a receptlon for seven days 1n his house, on the occasion of his son”s 
wedding. Even though the Buddha was staying in the Jetavana monastery, Migãra, being a 
follower of different faiths, disregarded the Buddha for the occasion of his son”s wedding, 
but, instead, he Iinvited a houseful of naked ascetics. He called Visakhãa to make obeisance 
to the “Arahants'. When Visakha heard the word “Arahant”, she, being an arjyaz herself, a 
Stream-Enterer, eagerly went to see the so called “Arahant'. She was greatly disappointed 
to see the naked ascetic. “How could these shameless fellows be “Arahant”?” she made her 
Judgment and wondered why her father-in-law asked her to pay respect to them. “Fliel 
Flie!,” she uttered In đisgust and turned away. 


The naked ascetics, on their part, were angry at Visakhäaˆs behaviour. “Householder,” 
they said to Migara, “can't you get a better daughter-in-law? Why have you made this 
detestable woman, a follower of Samana Gotama, a member of your household? Cast away 
the demon of a woman!” But Migara thought that he could not expel his daughter-in-law on 
the advice of the naked ascetics, for she came of a high class sfatus. So, he had to palliate 
his teachers by saying: ““Teachers, young people are reckless and say things Intentionally or 
otherwise. Would you kindly keep your patlence?” 


Migãra was touched to The Quick 


Being a good daughter-in-law, Visakhã attended on her father-in-law respectfully. She 
made him sit on a high seat, and served him with milk-rice in which undiluted milk was 
used. She ladled it out of gold spoon 1nto a vessel and gave 1t to Migara who relished the 
meal. At that time, a Đh/kkhu, on his alms-round, stood at Migara”s door. Visakha saw the 
bhikkhu but, knowing her father-in-law as a follower of naked ascetics, she thought It wise 
not to fell him about the presence of the b#/kkhu but merely moved herself aside so that the 
bhikhhu would stand In direct view of Migara. Foolish as he was, Migara did see the 
bhikkhu but pretended not to notice him with his face turned down to his meal only. 


Visakha knew that her father-in-law was purposely Ignoring the Đ;/k&kJu, so she went to 
the 5bJ/kkh„ and said: “Empty-handed, I pay homage to you, Venerable Sir. My father-in- 
law lives only on old food.” 


Hearing this, Migãära was trrifated to wit. When Visakhäa derided the naked ascetics, he 
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could bear 1t. But now that his daughter-in-law said that he was eating excreta (which he 
I1nterpreted Visakha”s word “old food”), he could not bear 1t. He held away his hand from 
the vessel he was eating from and said angrily to his attendants: “Keep this milk-foodl! 
Expel Visakhã from this house. Look, while I am eating this auspicious milk-food in my 
auspicious house, Visakhã says: “I am eating human excretal° ” However, the whole of the 
household staff were Visakha”s servants, and who would take Visakha by the hand or by 
the feet and expel her? Far from doing physical violence against her, nobody In the house 
dared even to offend her by word. 


Visakha asserted Her Right 


When Visakha heard her father-in-law”s angry words, she spoke to him cordially and 
respectffully: “Father, I am not obliged to go away from this house by your command, 
which 1s not ripht and proper. You have not brought me to this house like a water carrler 
giưl. ÀA good daughter, whose parents are still living, does not obey this kind of unlawful 
command. To see to riphteous behaviour on all sides, my father had, on the day of my 
departure, appointed a panel of eipht wise householders, saying: “If there should arise any 
problem concerning my daughter, you would be pleased to hear the case and settle 1t.” 
These eight people are my fatherˆs trustees in whom my securtfy lies. Would you refer my 
case to them now?” 


How The Problem was resolved 


Migãra thought Visakha's words were sensible. He sent for the panel of eight learned 
householders and laid his complaint, saying: “Gentlemen, this girl Visakhã has not been in 
this house for a week and she Insulted me, who lived in an auspicious house as someone 
who eafts excreta.” 


Elders: Now, daughter, did you say as the householder has alleged? 


Visakha: Fathers, my father-in-law might like to eat excreta. Ï never referred to him as 
an eater of excreta. The fact 1s that as he was eating milk-rice cooked with 
undiluted milk, a 5hjkkhw stood at his door for alms-food. My father-in-law 
Ignored the Đ//k&khu. So, Ï went up to the bjjkkhu and said: “Empty handed, I 
pay homage to you, Venerable Sír. My father-in-law lives only on old food.” 
By this, l meant to say that my father-Iin-law does no deed of merif 1n his 
present existence but 1s living only on the fruit of his past merit. 


Elders: Householder, mm this case, our daughter 1s not at fault. She has spoken 
reasonably. Why should you be angry? 


Migãara: So be if, genilemen. But his young girl had from the very first nipht In this 
house 1gnored her husband and absented herself from the house. 


Elders: Dear daughter, dịd you absent yourself as alleged? 


Visakha: Fathers, I did not go to any other place but the fact 1s that Ï was aftending to 
the birth of a foal by a thoroughbred ass at the stable that night. I considered 
1t my duty to do so. I had my maid servants held the lamps and I supervised 
the proper delivery of the foal. 


Elders: Householder, our daughter had been dutiful and done what even your maid 
servanfs could not do. She had done it for your good only. And should you 
take 1t as an offence? 


Migara: So be 1t gentlemen. But I wish to complain about her father, Dhanañcaya”s 
admomrifion to her on the day of her departure from her house. She was told 
(1) “not to take out the fire from the inside of the house.` How would 1t be 
possIble for us not to give the fire when needed by our next door neighbours? 


Elders: Dear daughter, were you told by your father as said by the householder? 


Visakha: Fathers, my father dịd not mean “fire” In the ordinary sense. What 1s meant 1s 
that the affairs of my parenfs-in-law and his family should not be divulged to 
the servants who are outsiders. If I[ were to do that, I would be causing 


Migãära: 


Elders: 


Visakha: 


Migãära: 


Elders: 


Visakha: 


Elders: 
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unnecessary trouble at home. My father uses the expression, “the fire from the 
1nside of the house” 1n this sense only. 


So be It, øentlemen. But then her father also said that (2) “she should not take 
the fire from outside Into the house.` How would 1t be possible for us not to 
take the fire from another house (I.e. oufside our house), in case all the fire 
had gone out In our home? 


Dear daughter, 1s that true? 


Fathers, my father did not mean “fire” in the ordinary sense. What 1s meant 
here 1s that what the servants say 1n criticising the family should not be 
reported to the members of the family. If Ï were to do so, I would be causing 
unnecessary trouble at home. My father used the expression, “the fire from 
oufside” In this sense only. Also when my father said: 


(3) “You should lend only to those who return what they borrow.” This is not 
to let those defaulters, who fail to return the things they borrow from me, øet 
the better of me. 


(4) “You should not lend to those who do not return what they borrow.” This 
1s not to let the defaulters exploit my øoodness. 


(5) “You should give to those whether they repay you or not.” This meant to 
be liberal to the poor relatives or friends who come to see me. I should make 
g1fts to them regardless whether they can repay me or not. 


(6) “You should sit peacefully.` means I should show deference to my father- 
in-law and mother-in-law. When they approach, I should stand up. 


(7) “You should eat peacefully.` means I should not eat before my parents-in- 
law and my husband have eaten. Only when they have had sufficlent to eat, 
then I should eat. 


(8) “You should sleep peacefully.` means I should not go to bed before my 
parenfs-in-law and my husband have gone to bed. Only after I have tended to 
their needs and they have retired, then I should go to bed. 


(9) “You should tend to the fire.` means I should consider my parenfs-in-law 
and my husband as the fire or the dragon that are to be always held In 
reverence. They should be attended on with respect. 


So be 1t, gentlemen. But what about her father`s admonition, “to worship the 
deities of the house”? 


Dear daughter, what 1s 1t that your father-in-law wanfs to know? 


Father, 1t 1s true that my father told me (10) “to worship the detfles of the 
house.` By these words, my father admonished me that when I become a 
housewife, I should give alms-food to 5jjkkh„xs who stand at my door for 
alms. Only after offering alms-food to them, should T eat. 


Householder, you seem to please yourself by Ignoring 5h/kkh„s who come to 
you for alms-food. 


Migãra found no word to retort this sarcastic remark and held down his face. 


Visakhas Triumph 


Then the eight learned householders said to Migãra the householder: “Householder, 1s 
there any other fault with our daughter?” Migãra admitted that there was none. They 
confinued: “Householder, In spite of her innocence, why did you expel her from your 
home?” Then Visakhã stood up and said: “Fathers, I did not deem 1t wise to obey fo my 
father-in-lawˆs rash command in expelling me. For my father had entrusted me to your 
care and to settle my problem concerning myself. Now that I am cleared of my fault, Ï am 
happy to go.” 

Visakha then returned to her private chamber and ordered her male and female servanfs 
fo prepare coaches and do other things for travel. Thereupon, Migara called the eight-men 
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panel of trustees and apologtsed to Visakha for his fault in their presence: “Dear daughter, 
I had been reckless. Forgive me.” Visakhä, seeing her opportumty, said to her father-in- 
law: “Dear father, I really forgive you for what 1s forgivable. Only that I wish to lay down 
a condition, which 1s, I, as an unshakeable devotee of the Buddha, cannot stay away from 
the Sangha, If only I be allowed to make offering to the Sangha freely, I shall stay here. 
Otherwise, I leave.” 


To which Migara promptly replied: “Dear daughter, you are at liberty to do so.” 
Migara The Householder atfained Stream-Entry Knowledge 


Thereafter, Visakha Invited the Buddha to her house the next day for an offering of food. 
Ơn the following day, the Buddha went to her house, accompanied by a big number of 
bhikkhus, who filled the house and were g1ven seat. Naked ascetics, on learning the visIt of 
the Buddha to Migara”s house, took a keen Interest and sat watching around 1t. 


Visakha made her food offerings and poured the libation water. After that she sent her 
assistant to Inform her father-in-law that everything was ready to serve the meal to the 
Buddha and His Sangha, and invited him to attend to the Buddha personally. Migara, who 
was under Instructions by his teachers, the naked ascetics, replied to Visakhã: “Let my 
daughter herself attend on the Buddha.” Visakhãa proceeded to do so, offering the Buddha 
with various kinds of delicious food and beverages. After that, she informed her father-in- 
law that the offering of food to the Buddha had finished and she invited him to join im 
listening a discourse by the Buddha. 


Migãra's past merit now began to tell on him, for he thought to himself: “If Í were to 
refuse the Invifaton 1t would be very wrong.” He got an Iimner urge to listen to the 
Buddhaˆs discourse, and went to where He was sifting. However, his teachers, the naked 
ascetics, advised him to be screened off from the Buddha 1f he were to listen to His 
discourse. His servanfs therefore drew a curfain around the place where he was fo St. 


The Buddha preached His discourse as 1Ÿ asserting His own power of letting any listeners 
to hear Him well, however hidden or far away from Him, whether divided by a wall or as 
distant as the whole extent of a world-system. As 1f a big mango tree laden with 1s golden 
ripe fruit was shaken from 1(s trunk, the Buddha directed His sermon beginning with alms- 
gIving, through morality and the celestial forms of existence, culminating In ?agga hala. 


(Note here that when the Buddha made a discourse, everyone among the audience, 
whether in front of Him or at His back, whether thousands of world-systems away, 
or even 1n the topmost Brahma realm of Akamittha, feels that the Buddha 1s 
addressing him alone, face to face. lí 1s like one”s relatlonship with the moon, 
which rides on the sky in her own course, but which seems to you to be always 
above your head. This unrivalled power of the Buddha 1s the result of His fulfilling 
the Perfections, more particularly, His supreme sacrifices 1n gIving away His head 
or limbs, His eyes or heart, or His freedom by serving others as a slave, or as in 
Vessanfara's existence when He gave His young son and daughter to an old 
Brahmin, or His own wife, MaddI devI.) 
— Commentary on the Dhammapada, Book 1 — 


At the end of the discourse, Migara was established im the fruiion of Stream-Entry 
Knowledge. He lifted the screen and laid prostrate at the Buddhaˆs feet in five-fold contact, 
and extolled Visakha before the Buddha's presence, with these words: “Dear daughter, 
from this day on, you are my mother!” Since then Visakhãa came to be known as “Migãra”s 
mother°. (This 1s what 1s mentioned ¡in the Commentary on the Anguttara Nikãya. In the 
Commentary on the Dhammapada, which follows the reciters of the text, it 1s mentioned 
thus: “Migara came out of the screen, came to his daughter-in-law, and putting her breast in 
his mouth, exclaimed: “From today on, you are my mother!° Since then Visakhã came to be 
known as “MIigara's mother'. Later, when a son was born to her, he was called “son of 
Migãra, the householder".) 


In this connection, the commentary on the Aiguttara Nikãya gives only a brief account of 
Visakha, but for the benefit of the reader, the evenfs connected with her willÐ now be 
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related based on the Commentary on the Dhammapada.) 
Migara's WIfe also attained Stream-Entry 


After recognizing his daughter-in-law as his mother, Migara went to the Buddha and 
prostrating himself at His feet, holding them adoringly and kissing them with his mouth, 
said: “Venerable Sir, previously I had not known as to making gIfts to what fype of person 
1S Of øreat benefit. Now I have come to know 1t, thanks to my daughter-in-law. Now I am 
saved from the wretched destinations, the miserable states of a aya. The arrival of my 
daughter-in-law, Visakhäa, has brought me my welfare and happiness.” Further, he uttered 
this verse 1n elation: 


“(Venerable Sir,) Today I have come to understand as to making gIfts to what type 
of person 1s of great benefi. My daughter-iin-law, possessor of  noble 
characteristics, has Iindeed (due to any past merit) come fo my house to my 
benefit.” 


Ơn the next day also, the good Visakha invited the Buddha for another offering of food. 
Then, on the following day, her mother-in-law also became a Stream-Enterer. From that 
day onwards, Migaras house was an open door for all needs related to the Teaching. 


(A Myanmar rhyme translated in prose:) 


“The arrival oƒnoble person at a house, 
Opens up the door to the Eighffold Path 
For ifs many residents, 

Facilitating their entry to Nibbaãna. ` 


, 


Visakhã was honoured by Her Father-in-law 


Then Migara thought to himself: “My daughter-in-law, Visakha, 1s my great benefactor. Ï 
should repay my debt of gratitude to her. The ahala/a bridal gown 1s too cumbersome for 
her to wear daily. I shall give her a suitable dress of distinction which may be worn by her 
by day or by night and In all her bodily postures.” So thinking, he had a solid but flexible 
and easy-to-wear garment worth a hundred thousand ticals of silver, called Ghanamaffhaka, 
made for Visakha. When the dress was ready, he invited the Buddha and His Sangha to an 
offering of food. He let his daughter-in-law bathed in sixteen pots of scented water, and 
put on the special dress 1n the presence of the Buddha, in which she was to pay homage fo 
the Buddha. The Buddha spoke words In appreciation of the offering and returned to the 
mOnASfery. 


From that time onwards, Visakha”s life was one of meriftorious deeds such as giving 
char1fy in which she took great delight, and which she could afford to do mụuch as she like. 
She won wide recognition as the great female lay supporter after she obfained eight special 
privileges as boon from the Buddha'. Her story was comparable to that of the moon ¡n the 
sky. Her repufation as the head of a big family also was noteworthy, for she had ten sons 
and ten daughters who had, (like herself) ten sons and ten daughters each. These four 
hundred grand-children had also ten sons and ten daughters each. Thus making a total of 
eight thousand great grand-children. 


The ancient Theras versified this fact thus: 


1. The eight privileøes as boons: 
(@) lifelong privilege of donating robes to the Sangha for use in the raining season, 

(1) the privilege of offering food to visiing bhikkhus, 
(1) the privilege of offering food to travelling bhikkhus, 
(v) the privilege of offering food to sick bhikkhus, 
(v) the privilege of offering food to the bhikkhus who were nursing the sick ones, 
(vi) the privilege of offering medicine to sick bhikkhus, 

(vi) the lifelong privilege of offering gruel (for breakfast), 

(vin) the privilege of offering under lower robes to bhikkhunIs. 

(See details in Vinaya Mahavagga) 
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“For having twenty children, four hundred grand-children and eight thousand 
øreaf-pgrand-children, Visakha ¡1s renounced throughout the Southern Island 
Continent.” 


Some Distinctive Qualities of Visakhã 


Visakha lived up to 120 years of age. Not having a single grey hair, she looked always as 
1f the age of a sixteen year old. When she went to the Buddha”s monasfery, accompanied 
by her children, grand-children and great-grand-children, she was undistinguishable from 
them. 


When people saw Visakha walking, they never felt satisfied with watching her walk. But 
when she stood, she looked as graceful; when she sat or when she was lying down, people 
thought her very graceful in that posture. 


She had physical might equivalent to five great elephant bulls. On one occasion, the King 
of Kosala, wishing to test her reputed strength, let loose a great elephant bull in her 
direction. The beast ran towards her menacingly with is trunk uplifted. (Visakha's five 
hundred companion girls ran away 1n fear. Some of her five hundred companions hugged 
her, (as 1Ÿ to safeguard her). This 1s a Sri Lanka version.) “What”s up?” she asked them. 
They said: “Maiden, the King wanfs fo test your strength and sent an attacking elephant 
bull at you!” 


Visakha thought: “What use with running away from this beast? And 1f I were to handle 
1t squarely, it would be crushed.” So thinking, she gently took the beast”s trunk 1n her two 
fingers and turned him off, which sent him reeling. The out lookers cheered Visakhãa coolly 
and then proceeded home. 


The Construction of The Pubbarama Monastcry 


Visakha was widely known as the auspicious lady, not only for her perennial beauty, but 
also for the health and robustness of her children and grand-children for none of them died 
before the end of their life span. The ciftizen of Senath would invite Visakha as the guesf- 
of-honour whenever they held ceremonial offerings. One day, after aftending such a 
function and was proceeding to the Buddhaˆs monastery, she thought 1t lacking in modesty 
1f she went before Him, attired in her gorgeous 2hãlaía dress. So, at the entrance to the 
monasfery, she enfrusted 1t to her maid servant who was reborn into the world due to 
Visakhãa”s past great deed, for she had to be, like Visakha, as strong as the equivalent of 
five preat elephants bulls. 


(She left the great gown with her to be kept with her until she came back from the 
Buddha”s presence after hearing a discourse.) 


Leaving the mahälaía dress with her maid-servant and putting on the Ghanamaffhaka 
dress Instead, Visakha went before the Buddha and listened to a discourse. After the 
discourse, she made obeisance to Him and left the monastery. The maid-servant left the 
mahälafa dress at the place where she was listening to the Buddha”s discourse and 
forgotten to collect it when she left. It was Venerable Ananda”s routine duty to collect 
things left through forgetfulness of visitors to the Buddha”s monastery. Ôn that day, when 
he found Visakha ”s mmahalaía dress, he reported it to the Buddha who asked him to store 1t 
away in a suitable place. The Venerable Ananda picked ¡t up and hung it at one end of the 
flight of stairs. 


Visakha then went around the varilous places in the Jetavana monasftery together with 
Suppiya”, a well-known female lay-disciple, to find out the needs of the guest bJikk#s, the 


2. Suppiyã the female lay disciple was the wife of Supiya the Householder of BaranasI. This couple 
were highly devoted to the Triple Gem. They were regular supporters of the Sangha with regard to 
the four bhikkhu requisites. The female disciple Suppiyä once sacrificed her own flesh from the 
thigh to cook a soup for a sick bhikkhus. Due to her intense devotion to the Buddha, the spot, 
where her flesh was cut, was miraculously restored without leaving a scar. Read Vinaya 
Mahavagga. 
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sICk Đhikkhus, and bhikkhu„s who were on a Journey. It was usual for Junor 5Ökkhws and 
novices who needed ghee or honey or oil to bring confainers to be filled by the two visiting 
ladies on such rounds. 


After she had visited the sick Đ/kkh„s, the Junlor b5/kkhu„s and sãmaneras and attended 
to their needs, she left the Jetavana monastery by another gate. Before leaving the 
monastery compound, Visakha asked her maid-servant to bring the z„ahãlafa dress for her 
to wear. Then only the maid remembered about 1t and said: “My lady, I have forgotten to 
pIck 1t up.” 

“Then, go and fetch it,” Iinstructed Visakha. “But,” she continued, “1n case the Venerable 
Ananda were to have moved it to another place himself, say to him that the dress ¡s to be 
considered as donated to him.” She said this because she knew that the Venerable Ananda 
always kept In his custody all articles left by forgetful visitors of all the four classes to the 
Jevatana monastery. 


When the Venerable Ananda saw Visakhãˆs maid-servant, he asked her why she returned. 
And being told of the mahãlafa dress, the Venerable Ananda said to her: “[ have hung it at 
one end of the starway. Go and get 1t.” Then she said: “Venerable Sir, my lady has 
1nsfructed me that 1f the dress had been held in the hand of your reverence, she would not 
take 1t back because she would deem 1t already donated to you.” The maid went back to 
Visakhãa and reported the matter to her. 


Then, Visäkhã said to her: “My girl, I consider it donated to the Venerable Ananda. I 
have no desire to wear 1t after the Venerable had handled it. However, keeping 1t In his 
custody would be troublesome to hm. I wIll donate something that 1s proper for the Sangha 
fo use. Go and get 1t.” And the maid dịd as she was bidden. Visakhã sent for the goldsmith 
and let them appraise the value of the mahäla/a dress. The goldsmith said: “This dress 
worths nine crores 1n material value plus a hundred thousand in workmanship.” Visakha let 
the mahalafa dress being displayed on an elephant and put 1t for public sale. 


But there was no one who could afford to buy a dress worth a fortune. Moreover, there 
were no women who could withstand the sheer weight of that bejewelled great gown. As a 
matter of fact, there were only three women on earth who could afford and wear this kind 
Of dress. They were: 


(l) Visakha. 
(2) _ Mallika (1.e. a native of Malla province) wife of Bandula the Commander-in-Chief. 
) the daughter of the King of Baranasi. 


Since there was no buyer of the great dress, Visakhãa herself bought 1t at the appraised 
price (of nine crores and a hundred thousand). She put the money In a cart and took 1t to 
the Jetavana monastery where, after making obeisance to the Buddha, she said to Him: 
“Venerable Sir, the Venerable Ananda, in keeping my mø2hälaía dress in his custody, had 
handled 1t. From that time onwards, 1 1s not proper for me to wear 1t. Therefore, I have 
sold 1t out for the benefit of the Sangha and in such a way the Sangha might properly put If 
fo use. Since there was no one who could buy 1t, [ have now bought 1t at 1s sales value of 
nine crores and a hundred thousand. In which way, out of the four requisites should this 
money be utilised?” The Buddha said: “It would be fitting 1f you build a monasfery for the 
Sangha near the eastern gate of this city (Savatthi).” Visakhãa was very glad to hear this. She 
bought a piece of land for the site of the monastery for the price of nine crores. The 
building was to cost her another nine crores. Construction soon began. 


'Venerable Moggallana supervised The Construction of The Monastery 


One morning, the Buddha reviewed the world for beings deserving of Enlightenment and 
he saw Bhaddiya, the son of the householder of Bhaddiya, who had had his former 
existence 1n the deva realm. So, after His meal in the house of Anathapindika, the Buddha 
went In the direction of the northern gate of Sãvatthi. 


(t may be noted that the Buddha usually received offerinng of alms-food at 
Visakha's house. After which, He would go through the cityˆ*s southern gate to 
Jetavana monastery as His residence. lf, He received His alms-food from 
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Anathapindika, He would go through the city 's eastern gate to the Pubbarama 
monastery as His residence. When He left the city by the northern gate, people 
unđerstood that He was taking a Journey.) 


When Visakha heard the news of the Buddha taking the northern gate, she went fo see 
Him and said: “Venerable Sir, are you making a journey?” The Buddha replied: “Yes, 
Visakha, 1t 1s so.” Visakha said: “Venerable S1r, I have sacrificed such big fortune (of nine 
crores) to build a monastery for your use. Would you wait ti the building 1s complete?” 
“Visakhã, my present trip cannot be postponed.” Then, Visakhãa understood that the Buddha 
had in mind some prospective disciple whose past merit having ripened, was due for 2aøga 
hala, and said: “Venerable Sir, in that case, would you leave behind some bh/kkh„s who 
would supervise the consfruction?” Thereupon, the Buddha said: “Visakhä, take the alms- 
bowl of the Đhikkh of your choIce.” 


Visakhã had a natural liking for the Venerable Ananda. However, she thought that the 
Venerable Maha Moggallana, with his øgreat powers, would be a real help in the expeditious 
completion of her monastery. So, she took the alms-bowl of the Venerable Mogsallana, 
who glanced towards the Buddha. The Buddha said to the Venerable: “Moggallana you and 
your followers of five hundred j/kk› will stay behind.” And so the Venerable 
Mogsallana became the 5h/kkhu to supervise Visakha”s monastery consfruction. 


By the great power of the Venerable Maha Moggallana, big distances as much as fifty or 
SIXfY yØjanas were made every day by the people who collected building materials. In 
carrying them too, they could do 1t without great hardship. No mishaps such as broken 
axles In the carts ever occurred. Soon, the two-sforey seven-fier monastery was completed 
on a clear and level site of eight &arisas wide. The seven-tiler monastery had five hundred 
chambers on the ground floor and five hundred chambers on the first floor. Around the 
main building, she added, for better perspective and practical usefulness, five hundred 
meditaion cubicles, five hundred smaller tiered monastic dwellings and five hundred 
SfaIrWays. 


The Donation Ceremony that lasts for Four Months 


The Buddha returned from His tour after nine months. By that time, the construction of 
the Pubbarama monastery had been completed, thanks to the supervision of the Venerable 
Maha Moggallana. Visakha had a broad gold plate, about the size that mighf contain sixty 
water pots, fashioned for the pinnacle of the monastery. When she heard that the Buddha 
was refurning to the Jevatana monastery, she invited Him to sfay In her new monastery, 
known as the Pubbarama (the eastern) monastery, together with His Sangha, because she 
wanted to hold ceremonies marking the donation of the monastery. She said: “Venerable 
Srr, Í would request the Bhagavã to stay in this monasfery for the four raining months.” 
The Buddha having acceded to her request, she made great offerings of food to the Buddha 
and His Sangha. Then, a female friend of Visakha went to her and requested a favour: 
“Friend Visakha, I would like to donate a piece of floor cover worth a hundred thousand 
ticals to your monastery. Kindly show me where I should put 1t.” Visakha replied: “Very 
well, friend, look for the place yourself, for If Ï were to say: “There 1s no place for your 
floor cover, you might misunderstand me.” ” Her friend went about the great monastery, 
1nspecting very part of 1t, at both the two storeys, but could not find a spot which was not 
already covered with flooring materlal of the same quality or better than the one she had 
brought. She was greatly disappointed and wept In a corner. 


The Venerable Ananda saw her weeping and asked her the reason. She told him her sfory. 
The Venerable Ananda then consoled her: “Do not worry, [ will show you the spot where 
you may spread your flooring material,” and he pointed to her an uncovered spot at the end 
Of the stairway which was the place for the Sangha to wash their feet. She was fold that all 
the bJ/&ks would step over that flooring before the monastery, after washing their feet 
and that would be a really meritorious thing for her as the donor. (That was the only spot 
which Visakha”s attention missed.) 
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Offerings of The Four Bhikkhu Requisites to The Sangha 


For four raining months, Visakha made offerings of the four Ö7/kkh„ requisites to the 
Buddha and His Sangha. On the full moon of Tazaungmon (i.e. November) she donated 
robe material of superior quality. The lowest quality received by a newly admitted 5hikkhu 
was worth one thousand. All the 57/kkJ„s also received the four-foods concoction, cđíu 
pađhu, to fill ther alms-bowl full. The four months long offermgs that marked her 
donation of the Pubbarama monastery cost her nine crores. 


Thus, the site cosfting nine crores, the building, nĩne crores, and the ceremonmial offering, 
nine crores, made a total of twenty-seven crores which Visakha Iincurred In her donation 
towards the Pubbarama monastery, a sum of money which very few women did on such a 
scale, and more remarkable for her since she lived In the house of a non-believer. 


Exultation of Visakha on Her Good Deed 


On the evening of the end of the four month long ceremony, Visakha amidst her big 
company of offerings was very happy 1m her thought that her lifelong ambition had been 
fulfilled. In sheer exultation, she sang the following five stanzas in a wonderfully 
melodious votce while going round the big monasftery: 


() “Ah! My cherished ambiton with the thought: “When would I (having made my 
earnest wish and acquiring merit over a hundred thousand world-cycles) be able to 
build a monastery of fine cement concrete síructure that would delight every visItor, 
(bhikkhu and layman alike)? It 1s fulfilled now! 


(2) “Ah! My cherished ambitlon with the thought: “When would I be able to donate 
monastic living place for the Sangha, complete with couch, reclining charr, cushion, 
pillow, etc.?* This thought that had occupied my mind, setting Nibbana as my goal, 
since the time of Buddha Padumuttara. It 1s fulfilled now!† 


) “Ah! My cherished ambiton with the thought: “When would I be able to make 
offerings of food to the Sangha, (the merit whereof accomplishing long life, personal 
charm (beauty), happiIness, strength and intelligence), comprising the seven types of 
food offering, such as food offering by casting lots, etc.; rice cooked in meat, eftc.?” 
Thịs thought that had occupled my mind, setting Nibbãna as my goal, since the time of 
Buddha Padumuttara. It 1s fulfilled now! 


(4) “Ah! My cherished ambition with the thought: “When would I be able to donate robes 
to the Sangha, that 1s robes made of costly Kasi cloth, cloth made from cotton fibre, 
etc.?ˆ This thought that had occupled my mind, setting Nibbãna as my goal, since the 
time of Buddha Padumuttara. It 1s fulfilled now! 


@) “Ah! My cherished ambition with the thought: “When would I be able to donate to the 
Sangha the physiclans formula as medicine, that 1s, the four-food concoctlon 
comprising ghee, honey, sesame oil and molasses?" This thought that had occuplied my 
mind, setting Nibbana as my goal, since the time of Buddha Padumuttara. It 1s fulfilled 
now†” 

— Commentary on the Dhammapada — 


Visakha was named The Foremost 


In the morning, Visakha's house was aflame with the colour of the saffron robes of 
bhikkhus coming and going freely, and the atmosphere was vibrating with the movement of 
bhikkhus whose robes filled the alr with the odour of the dye-stuff. As In the house of 
Anathapindika, Visakha”°s house had meals cooked for offering to Đjjkkh„š oŸ varying 
needs, namely, the travelling ones, the sick ones, the visiting ones. 


In the morning, Visakha offered food to these 5/k&hs. In the afternoon, she would go to 
the Buddha'*s monastery with her maids, carrying medicinal properties, such as ghee, 
butter-milk, honey and molasses, and also eight kinds of beverages made from Eugemia, 
mango, the Indian butter fruit, the Uraria lagopoides, the madhuka drink, two kinds of 
banana, and nectar of the lotus and offered them according to the needs of the 5hikkhs. 
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Then she would listen to a sermon by the Buddha before returning home. (Thịs 1s a typical 
day for Visakha, replete with merIforIous actions.) 


Therefore, on one occasion, the Buddha was naming foremost female lay-disciple 
according to theiIr merit, He declared: 


*®BhiRkhus, among My female lay disciples who delight in charity, Visakhã 
1s the foremosf.” 


3 & 4. KHUJUTTARA and SAMAVATI 
(a) Thetr Past Asptrations 


The future KhuJjuttara and the future SamavafT were reborn Into the families of rích men 
1n the city of HamsavafI, during the time of Buddha Padumuttara. As they went to the 
Buddhaˆs monastery to listen to a sermon given by the Buddha, the future Khujjuttara saw 
a female lay disciple being named by Him as the foremost among female lay disciples In 
learning. She had a strong desire to become one herself. After making an extraordinary 
offering to the Buddha, she expressed her aspiration to Him, who predicted the fulfilment 
of her aspirafion. 


The future SãmävaftI saw a female lay disciple being named by the Buddha as the 
foremost 1n abiding 1n universal goodwill. She had a strong đesire to be so designated by a 
Buddha In future time. After making an extraordinary offering to the Buddha, she 
expressed her aspiration to that designation to Him, who predicted that her aspirafion 
would be fulfiled. 


These two ladies spent their whole lives in deeds of mertt. At the end of their respective 
le span, they were reborn In the deva-world. After being reborn In the either the deva- 
world or human world for a hundred world-cycles, the present world-system with five 
Buddhas arrived. 


During the time of Buddha Gotama, In the city of Kosambi, Ghosaka the householder and 
his wife made a routine alms-give of one thousand ticals everyday. (For details of this 
1llustrious couple, read Chapter 27). 


(b) Khujjuttara and SamaävatT in Their Existence 


lt was during the time in which the Ghosaka couple was practising their routine 
charity that the future Khujjuttarä passed away from her deva existence and was 
conceived 1n the womb of the governess In the house of Ghosaka. She was humpback at 
birth and was called KhuJjuttara. (As to her destiny of being born a humpback and a slave 
1n spIfe of her great past merit, we shall discuss later.) 


Samavafi The Daughter of The Householder 


About that time, the future SamävatI passed away for her deva existence and was 
reborn as the daughter of Bhaddhavatiya the householder In Bhaddiya, In the province of 
Bhaddiya. She was named as Sama by her parents. 


At one time, the town of Bhaddhiya suffered from famine and the people left the town 
for other towns for their own survival. Bhaddiya the householder said to his wife: “Dear 
wife, we cannot know when this famine will end. We too must leave this place. Our friend 
Ghosaka the householder of Kosambi wIll recognise us 1f he sees us. Let us go to him.” He 
told his wife about going to Ghosaka but the two Householders had known each other by 
theIr reputations only and had never met. They decided to go, leaving behind thetr servanfts. 
The three members of the family (father, mother and daughter) went 1n the direction of 
Kosambi, travelling by stages. After going through much hardship on the way, they at last 
reached Kosambi and stayed 1n a public rest house which was outside the city. 


Samavafi”s Woes 
Ghosaka the householder was making his daily alms-giving to all the needy who called at 
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hs door. Destitute travellers and mendicants thronged to his house every day. 
Bhaddhavatiya the householder and his family were looking haggard after a hard Journey. 
They decided they should not present themselves before Ghosaka in the present unsightly 
sfate but should rest and recoup themselves first. So, they remained at the rest-house while 
their daughter Sama was sent to the alms-g1ving station of Ghosaka to beg for food. 


SamavatI, as a daughter of a householder, was reluctant to Jostle through her way In the 
unruly crowds of alms-seekers. As she stood apart in a hesitant manner, her dignified 
demeanour was no(iced by the superintendent of alms distribution. He thought to himself: 
“While everyone else 1s making loud noise and trying to reach out ahead of others like in a 
fisherman”s fish distribution place, this young maiden 1s keeping back. She must be of 
some worthy family. And she has a fine personality.” And so he addressed SamaävatT: “Dear 
girl, why don”t you step up and beg?” She replied: “Dear father, how could a decent girl 
like me elbow through in such a Jammed packed crowd?” 


“How many persons are there In your family (group)?” 
“There are three, father.” 
The man doled out three food packages to her. 


Samavatï gave the food to her parents. Her father who had not eaten for some time, afe 1t 
greedily and died of overeating on that every day. On the next day, Sãmaãvatï went to the 
food distribution point and asked for only two food packages. Her mother who was not 
used to poor food as this and who also was bereaved for the loss of her husband was taken 
1l that evening and died after midnight. Then, on the next day, Sãmavatï went and asked 
for only one food package. 


The superintendent asked her: “Dear girl, on the first day, you asked the food package 
for three persons; on the second day, you asked only for two and now on the thíưrd day, you 
are asking for only one. Why 1s this?” SamävafT told him about the death of her father on 
the first day, her mother on second day, after midnight and that she alone survived. 


“Where do you come from?” the man Inquired. Samavatï told him how her family had 
fled famine ¡in Bhaddhiya and the consequent immformatlon. “ln that case,” the 
superintendent said, “you should be deemed as a daughter of Ghosaka the householder. I 
have no daughter of my own. So you wIll henceforth be my daughter.” 


Samavati, the adopted daughter of the superintendent of the alms-distribution place, asked 
her adopted father: “Father why 1s there such a din at the place?” 


“When there 1s such a huge crowd, there has to be a big noise,” he replied. 
“But, father, I have an Idea!” 
“Then, say 1t.” 


“Father, let there be a barbed wIre fencing around the place, keep only one entrance; let 
the people go 1n, receive theIr alms, and go out on the other end, the only exit.” 


The father took her advice and In following her Instruction, the distribution cenfre had 
then became as quiet and đignified as a lotus pond. 
SamavafT was adopted by Ghosaka The Householder 


Soon after that Ghosaka noted the silence that prevailed ¡in the alms distribution place 
which was usually full of noise and asked his superintendent: 

“Are you not giving alms today?” 

“Yes, I do, Master.” 

“But why 1s If so silent at the centre which used to be so mụuch of a dịn?” 


“Ah!† that 1s true, Indeed, Master. I have a wise daughter, I have been able to maintain 
qutet at the place on the advice of my daughter.” 


“But, I never knew you had a daughter. Where have you got one?” 


The superintendent had to confess the truth. He related to his master the circumstances 
under which SamavatI became his adopted daughter. Thereupon, Ghosaka said to him: “O 


1464 


Chapter 45 


man, why địd you do that? You are doïng a very 1improper thing indeed. You have kept me 
1n the đark about this girl who 1s my daughter in this circumstance. Bring her to my house 
1mmediately.” The superintendent had to obey his master”s order. From then onwards, 
Samavatï became the adopted daughter of Ghosaka who cherished her as his own daughter 
and found for her five hundred companions, who were of her own age and from worthy 
families. 


SamavafI became Queen of King Udena 


One day when King Udena of Kosambi went round the city, he happened to see Samãavat1 
and her five hundred maid companions, romping (in the garden) and fell in love with her. 
Ơn inquirinng her parentage, he was told that she was the daughter of Ghosaka the 
householder. The King enquired whether she was married or not, and learning that she was 
not married, he sent his royal messengers to Ghosaka to ask for the hand of SamävatI for 
marrlage to him. Ghosaka thought to himself: “SãmavafT 1s our only daughter. We cannot 
put her life at risk in the King”s court which 1s full of intriguing women.” So he bluntly 
refused the King”s request. The King was furious and ordered that Ghosaka and his wife be 
evicted from their house which was to be sealed off. 


'When Sãmävaftï and her playmates returned and met her parents siftting miserably outside 
the house, she asked them what had happened. On hearing the story, she said to them: 
“Dear parents, why did you not tell the King”s men that your daughter would go and live at 
the palace on the condition that her five hundred maid-companions were allowed to remain 
with her there? Now, dear parents, give your reply to the King as Ï suggest.” Her parents 
said to her: “Very well, daughter, we did not know how you would take 1t (the King”s 
proposal).” 

King Udena was greatly pleased to hear the message from Ghosaka. He said: “Let all the 
maid-compamions come and stay with SãmävafI, even If they number a thousand!” 
Afterwards, on an auspicious day, at the auspicious hour when the planets were favourable, 
SamavatI, together with her five hundred maid-companion, were conveyed to the palace of 
King Udena. The King appointed all the five hundred maids as ladies-in-waiting to his wIfe 
Samavatï when he made her Queen with ceremonial anointing, and put her in a golden 
terraced mansion of her own, with full state of a Queen. 


About this time, Ghosaka and his two householder friends, Kukkuta and Pavarika of 
Kosambi, learning the news of the appearance of the Buddha and His residence at Sãvatthi, 
went to Him. After listening to a discourse by the Buddha, they were established in Stream- 
Entry Knowledge. Later, they returned to Kosambi after making great offering to the 
Buddha and His Sangha for fifteen days. They obfained the assurance from the Buddha that 
He would visit Kosambi when they would Iinvite Him later. They built a monasfery each 
and on completion of which, they sent messages to the Buddha, inviing Him to visit 
Kosambi. Hence, the Buddha began His journey to Kosambi but seeing the ripeness of pasf 
merit in a brahmin couple by the name of Magandiya, He made a detour to 
Kammasadamma, a market town mm the Province of Kuru, where He caused the 
Magandiyas to comprehend the Ariya Truth and then proceeded to Kosambi. 


Travelling by stages, He reached Kosambiï and accepted the gift of three monasfteries 
which were donated by three (Ariya) householders. When He entered the town on an alms 
collecting round, He and His procession of Đ/kkh„š were reviled by a gang of drunken 
men who were Instigated by Queen Magandiya, who held a grudge against the Buddha. The 
Venerable Ananda suggested to the Buddha that they leave the town which appeared so 
inhospitable. Instead, the Buddha gave a discourse to the Venerable Ananda on the 
1mportance of taming oneself, which was recorded In Attadanta vatthu in the Dhammapada 
verses 320, 321 & 322. The Buddha stayed on for some time in Kosambi in the three 
1nOTASferIes 1n fOWns. 


(For details of this episode, read Chapter 27.) 
Khujjuttarã attained Stream-Entry 
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The three householders of Kosambi attended on the Buddha and His Sangha In turns, 
making big offerings for a month. Then they extended the privileges of honouring the 
Buddha and His Sangha, in making great offerings, to other people of Kosambi by 
Organizing them 1nfo localifles or assoclaflion. 


One day, the Buddha and His company of large number of Đh/kkhus were at the house of 
a florist, to receive his offerings. At that time, KhujJuttara, the personal attendant to Queen 
SamaävatI, went to buy flowers, which was her routine duty. The florist said to her: “Ah, 
dear Uttarä, I have no time to serve you this morning. [ am busy aftending on the Buddha 
and His Sangha. WIll you lend a hand in our food offering2 This good deed of yours wIll 
lead to your emancipation from bondage.” Khujjuttarä ate her portion of food given by the 
florist and Joined him and his people In serving food to the Buddha. She learnt by heart the 
Buddha”s discourse, which was preached to those who came near Him. At the end of the 
discourse, she was established In the Fruition of Stream-Entry. 


Samävafi and Her Five Hundred Companions attained Stream-Entry Knowledge 


Khujjuttara, In her daily purchase of flowers for Queen SãmavatI, usually bought only 
four ticals worth of flowers and pocketed four ticals out of the Queen”s daily allowance of 
eight ticals for flowers. But on the day she became an ariya (as Stream-Enterer), 
Khujjuttara had no mind to steal the money enfrusted to her, and bought eight ticals worth 
of flowers, which now filled her basket. Queen SãmävafI, seeing an unusually large 
quanfity of flowers 1n Khujjuttaraˆs basket, asked her: “Why dear Uttarã, you have such a 
bịg basket of flowers today, unlike the previous daysl Did the King increase my allowance 
for flowers?” 


Khujjuftarã, as an aziya, was now incapable of telling lies, and so confessed her previous 
misconduct. The Queen asked her: “Why, then, have you brought such a big quantity of 
flowers today?” And KhuJjuttara replied: “Because I do not steal the money today. Ï cannot 
do so because I have realized Nibbana. I have comprehended the Deathlessness, after 
hearing the Buddhaˆs discourse.” 


Thereupon, Queen SamavafT and her five hundred ladies-in-waiting spread out their hands 
and asked Khujjuttara: “Dear Uttarã, give us a share of that Deathless Nibbana!” 


“Dear friends, Nibbana 1s not something that can be apportioned to others. I will re-echo 
the words of the Buddha. If you are endowed with past merit you may gain Nibbaäna, the 
Deathless, on hearing them.” 


“Dear Uttara, do go ahead!” 


“But, I have to remain seated on a higher level than your seats before I start making the 
discourse.” 


Queen Sãmavat[ arranged a higher seat for Khuljuttarä and listened to the latter”s 
discourse, sifing at a lower level. Khuljuttara, exercising the Analytical Knowledge 
pertaining to an ariyø, still teaching herself for arahatship (1.e. sekkJa), gave a discourse to 
Samavatï and her five hundred ladies-in-watfing. At the end of which, all of them were 
established In the Fruition of Stream-Entry. From that time onwards, Khujjuttaräa was 
relieved of her all-round service dutiles and was given the task of going to the Buddha”s 
monastery to hear His sermon and, mm turn, to teach Queen Samavafi and her ladies-in- 
walting what she had learnt from the Buddha. In this way, Queen Sãmävafi and her 
company of ladies-in-waiting were gø1ven regular discourses 1n the palace by KhuJJuttarä. 


KhuJjuttara”s Past Merit and Demerit 


Why was Khujjuttara reborn Into a slave family? lí was due to her past evil deed. She 
had, during the time of Buddha Kassapa, made a female novice assist her in odd Jobs (I.e. 
running errands for her). Ôn account of that misdeed, she was reborn info a slave family 
for five hundred existences in succession. Why was she born with a hump-back? When she 
was a lady at the court of the King of Baranasï before the advent of Buddha Gotama, she 
saw a Paccekabuddha with a hump-back who went to the palace to collect alms-food. Then 
she mimicked the Paccekabuddha In the presence of other court ladies. For that evil deed, 
she was born hump-back 1n the present existence which was her last existence. 
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What merit dịd she earn ín the past to be endowed with inmate wisdom 1n her last 
existence? When she was a lady at the court of the King of Bãaranas1 before the advent of 
the Buddha, she saw eight Paccekabuddha carrying alms-bowls which were filled with 
milk-rice and were piping hot. To relieve the heat on the hands of these revered ones, she 
removed eight gold bangles which she was wearing and offered them for use as buffers 
underneath the alms-bowls. That thoughtful deed was the merit she earned. 


Queen Magandl intrigued against Queen SamävafI 


Although Queen Sãmävati and her five hundred ladies-in-waiting had become arias, they 
never had the opportunmity of meeting the Buddha because King Udena was a non-believer. 
SIince they were Stream-Enterers, they had a great longing to see the Buddha in person. All 
they could hope for was to get a glimpse of the Buddha whenever He was passing through 
the city. As there were no sufficient trellis windows to peep through, the ladies bore holes 
1n the walls of their sleeping quarters, throuph which they peeped to gain precious glimpses 
of the Buddha. 


One day, as Queen MãgandI was strolling outside when she noticed the small holes on the 
walls of the ladies-in-watting of Queen Sãmavafï and asked the maidens what the holes 
were for. They did not know that Queen Mãgandi was holding a grudge against the Buddha 
and honestly divulged the1r secret arrangement that had enabled them to watch the Buddha 
passing by and to honour Him by standing in ther own rooms and peeping through the 
small holes on the wall. Queen Mãgandi thought to herself, grinning, thus: “NÑow my time 
has come to avenge Samana Gotama. These girls followers of Gotama wIll also have the1r 
deserts!” 


Then, when Mãgandï was alone with King Udena, she said to him: “Great King, Queen 
Samavatï and her ladies-in-waiting have given their hearts to someone else besides you. 
They are plotting against your life in a few days. They have no affection for you. They 
have such great Interest in Samana Gotama that they peep at him whenever He goes In the 
city. They have made holes in the wall of ther rooms fo get a view of Samana Goftama. 
The King did not believe her at first but MagandI repeated her story another time, yet the 
King stHI dịd not belleve her. For the third time, she repeated 1t, and when the King refused 
to believe her, she suggested that the King go to the private quarters of the ladies-in- 
walting and inquired. The King did as she had suggested and saw small holes. He asked the 
ladies-in-waiting about the holes and they honestly and truly told him the purpose of holes. 
The King was not angry with them but merely ordered that the holes be closed. He let a 
trellis windows fixed on the upstatrs of the ladles” quarters. (This was the first malicious 
report on the part of Queen Magandh). 


Queen Mãgandli then hatched another plot. She said to the King: “Great King, let us put to 
the test the loyalty of SamavatT and company towards you. Send them eight living hens and 
ask them to cook a meal with them for Your MaJjesty. “ The King did as Mãgandi advised. 
Queen Samävati, being an ariya disciple of the Buddha, was above killing and so replied to 
the King that it would not be proper to kill the hens. 


But MagandI was crafty enough. She said to the King: “Great King, say to SãamävafI to 
cook a meal with the hens for Samana Gotama.” The King did as he was told. This time, 
Magandr had the hens killed, on the way before they reached Queen SamävatI, who, on 
receiving the lifeless hens, had no suspicions about them 1n her simple mind. She had them 
cooked and send the cooked dish to the Buddha. Queen Magandi then pointed the fact of 
Samavatï's behaviour to the King, saying: “Now, do you see where Sãmävafis Interesf 
lies?” However, the King did not take offence against his beloved SamavatT. (This was the 
second malicious plot on the part of Queen MagandI.) 


The Third Malicious Plot of Queen Magandr 


King Udena had three queens, v1z., (1) Queen SamavafI, (2) Queen Vasuladatta, daughter 
of King Candapaccota of Ujjeni and (3) Queen MagandI. Each Queen had five hundred 
ladies-in-waiting. The King spent seven days with each of his three queens In turn, 1n their 
respective palatial mansions. Queen Magandi kept a small cobra by her side in a bamboo 
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confainer which she stealthily transferred Into the King”s harp and sealed the small hole In 
1t, when the King visited her. The King always carried his harp wherever he went. He was 
so fond of 1t because 1fs music could cast a spell on elephants which would become 
aftracted to 1t player, the King. 


'When the King was about to go to Queen Saãmavati, Queen Magandl said to him (as 1f she 
had real concern for the King”s safety): “Great King, SamävaftI 1s a follower of Samana 
Gotama. She does not value your life as much as a blade of grass. She 1s always Intent on 
doïng harm to you. So, please beware.” 


After the King had spent seven days with Queen SamavatIi, he went to stay with Queen 
MagandI for another seven days. She said to him: “How was 1t, Great King, dịd Sãmavati 
find no opportunty to harm you?” Then, taking the harp from the King”s hand, and 
shaking 1t, she exclaimed: “Why? There”s some living thing moving about inside the harp!” 
And after stealthly opened the small hole in the harp, she exclatimed: “O! death unto mel 
There 1s a snake in the harp!” She dropped the harp and ran away from 1t. The snake”s 
coming out from the harp was enough to arouse the King”s anger. Like a bamboo forest on 
fire, the King was hissing with fury. “Go and bring SamavafT and all her ladies-in-waliting!” 
he shouted. The King”s men obeyed promptly. 


(A Maxim:) 
lf you control yourself, refaining righteousness and maintaining a loving heart, 
when someone get angry with you, how could you be the worse for 1t? 


Queen SãamaävafT knew that the King was angry with them. She advised her ladies-in- 
walting to diffuse loving-kindness towards the King for the whole day. When they were 
brought before the King, Samävati and her ladies-in-waiting were made to line up facing 
the King who stood with bow and poisoned arrow. They remained diffusing loving- 
kindness towards the King, who found himself unable to shoot and at the same time unable 
to put down the bow and arrow. Perspiration flowed properly from his body which was 
trembling. His mouth was discharging saliva. He resembled a man who had suddenly lost 
his faculties. 


Queen SamaävafT said to him: “Great King, are you feeling exhausted?” 
The King replied: “My dear Queen, I do feel exhausted. Be my support.” 
“Very well, O King,” she said. “direct your arrow towards the ground.” 


The King dịd as he was told. Then Samävati wished: “May the arrow be released.” And 
the poIsoned arrow were Into the ground. 


At that moment, King Udena went and dipped himself in water and In his wet cloths and 
harr, he fell at Samavatï”s feet, saying: “Forgive me, my dear Queen. I had foolishly acted 
unđer the Instigation of MagandI.” 


“I forgive you, O King,” said Samavati. 
“Very well, O Queen, you are full of forgiveness towards me. From now on, you are Íree 


to make offerings to the Buddha. Do make offerings and do go to the Buddha's monastery 
1n the afternoons and attend His sermons. From now on you shall be well protected.” 


SamavatfI, seizing the opportunity, made this request: “lf so, Great King, would you ask 
the Buddha to arrange for a Đh/kkhu to come to the palace and teach us the Good Doctrine 
every day?” King Udena went to the Buddha and made the request, whereupon the Buddha 
assipned Venerable Ananda the task. From that time, Sämävafï and her ladies-in-waiting 
invited Venerable Ananda to the palace and made daily food offerings, after which, they 
learnt the Doctrine from him. 

(The Venerable Ananda had ¡in one of his past existences offered a needle and a 
small piece of robe material of a palm”s width to a Paccekabuddha. For that good 
deed, in his present existence, he was endowed with Iinnate wisdom, and also 
received gIfts of robe material on five hundred occasions.) 
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Samavafi and Her Ladies-in-waiting were burnt to Death 


Magandï was at her wif's end In her aftempts to estrange King Udena and SamaävafI. She 
became desperate and made a desperate attempt. She persuaded the King to go on a pIcnic 
1n the park. She detailed her uncle to commit arson at the palace during the absence of the 
King. Queen SãmaävatT and her ladies-in-walfting were to be ordered to remain Indoors, 
using the King”s authortty. Then their mansion was to be burnt. Queen Mãgandgis uncle, 
the foolish brahmin, executed the plot successfully. 


As their past evil deed had now fructified, Samavafi and her five hundred ladies-in- 
walting could not dwell in the attainment of therr Fruition of Stream-Entry on that fateful 
day and lost their lives in the flames, like lumps of bran In a storehouse. The guards, at 
Queen SamaävafT”s mansion reported the calamity to the King. 


The King made discreet Inquiries into the prime mover 1n this horrible case of arson, and 
knew that 1t was none other than MagandI. However, he did not reveal his true 1ntenfion. 
Instead, he sent for Queen Magandi and said to her: “Dear Magandli, you have done for me 
what I ought to have done by myself. You have done away with SamavatI who had made 
Various affempts on my life. I adore you for this act. Ï am goïng to reward you amply. 
Now, call your kinsmen.” 


Queen Magandi was delighted to hear the King's words. She gathered all her relatives 
and also her friends, whom were as If they were her relatives. When all of Magandi's 
assoclates were gathered, the King had deep pits dug in the palace ground, where all the 
culprits were put with only their heads showing above the ground. Their heads were then 
severed and then iron plough shares were driven across their broken skulls. As for Queen 
Magandi, her body was cut Into pieces and cooked 1n oIl. 


The Past Evil Deeds of Samavafi and Her Ladies-in-waiting 


The death of Samavati and her ladies-in-watting by being burnt alive had 1ts root 1n theIr 
past evil deeds. In one of theIr existences before the advent of Buddha Gotama, the five 
hundred maidens were sfanding on the river bank at the Ganga after having a long 
frolicking bath. As they were shivering with cold, they saw a small thatched hut nearby, 
which was the dwelling of a Paccekabuddha. They rashly burnt 1t for warming themselves 
without first seeing whether there was any occupant Inside or not. 


At that time, the Paccekabuddha was dwelling In the attainment of Cessation. Only when 
the lileề hut was reduced to ashes that they found, to ther horror, the sitting 
Paccekabuddha in a motionless state. Although ¡im setting fire to the hut, they had no 
1ntentfion to kill the Paccekabuddha, the thought of killing him now entered their frightened 
mind because they recognized him as the Paccekabuddha who went to the King”s palace for 
daily alms-food. To avoid the King”s wrath, they must burnt the revered one and leave no 
trace of him. So, by way of cremation, they gathered more fuel and set fire to the sitting 
Paccekabuddha. This act being done with infention to ki, constituted a grave misdeed, 
Carrying ørave consequence. 


(When the fuel which the maidens put to the fire had exhausted, the 
Paccekabuddha rose from dwelling in the attainment of Cessation, cleaned His 
robes of ashes and rising In(o the arr, went away, even as they (maidens) were 
watching 1n great wonder. They suffered In øzaya for that evil deed, and as a 
remaining resultant thereof, they were burnt alive.) 


(c) Designating the Foremost Female Lay Disciple 


After the utter destruction of Queen SãmavafT and her five hundred ladies-in-waiting, 
there arose words of praise among the four tfypes of assembly, viz. (I) the assembly of 
bhikkhus, (2) that of bhikkhunïs, (3) that of male lay disciples and (4) that of female lay 
disciples, such that: 


“Khujjutara was learned and although a woman, she could expound the Doctrine 
that resulted in five hundred ladies of the court attaining Stream-Entry.” 
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“Samavatï was accomplished in the practice of dwelling in universal goodwill that 
she was able to avert the arrow of King Udena through her diffusion of goodwill 
towards the King.” 


Later on, when the Buddha was staying at the Jetavana monastery and was naming female 
lay disciples, He declared, in respect of KhujJutarã: 


“®BhiRkhu, among My female lay-discIples who are learned, Khujjutarã 1s 
the foremost.” 


(Khujjutara earned the distinction because she was given by Queen Sãmaävati and 
her ladies-in-waiting, after their atfaining Stream-Entry, the task of learning further 
about the Buddha's Doctrine by listenng from Him, His sermons dally. This 
privilege of hers made her so immersed In the Doctrine that she learnt the Three 
Pitakas by heart. This was why the Buddha named her the “foremost 1n learning.” 


As a sekkha, an ariya still learning by herself for arahatship, Khujjutara was 
endowed with the Four Analytical Knowledges pertaining to a sekkha which 
enabled her to bring Enlightenment to Sãmavati and her ladies-in-waiting. While 
the Buddha was staying In Kosambi, Khujjutara went to the Buddha daily and 
listened to the sermons. Ôn returning to the palace, she repeated what she had 
learnt to Samavati and her ladies-in-waiting. She would begin her discourses to 
them with these words: “Indeed had the Bhagava said thus; I have heard the arahaf 
say thus:” The II2 discourses she made to the ladies have been put on record by 
the elders at the Council as “the Buddha”s words,” under the title of Ttivuttaka. (See 
Commentary on the Itivutfaka.) 


Ơn that occasion, the Buddha said In respect of SamavatI thus: 


“BhiRkhu, among My female lay-disciples who dwell in the /hãna of 
universal goodwIll, Samavati 1s the foremost.” 


5. UTTARA NANDAMATA 
(a) Her Past Aspiration 


The future Uttara Nandamatãä was reborn into a rích family in the city of HarmnsävatI, 
during the time of Buddha Padumutfara. ÀAs she was listening to a sermon by the Buddha, 
she saw a female lay disciple being named as the foremost among those who dwelt in 
jhãna. She had a strong desire for that distinction in some future existences. After making a 
øreat offering, she expressed her asprraftion to the Buddha who predicted that her aspiration 
would be fulfiled. 


(b) Her Last Existence as Uttara, Daughter of PunnasTha The Householder 


The future Uttarä, after passing away from that existence, was reborn either in the deva 
realm or the human realm for a hundred thousand world-cycles. During the time of Buddha 
Goftama, she was reborn as the daughter of Punnasiha and his wife Uttara, who were 
household servants to Sumana the householder in RãJagaha. 


PunnasTha”s Ascendancy 


lt was a festive occasion 1n Rajagaha on account of the auspicious day, according to the 
planets. Sumana the householder of RaJagaha called to Punnasiha and said: “O man, Punna, 
attending the festivitles on this auspicious day and keeping the posatha precepts are 
actually matfers that should not concern poor folks (like you). Yet, Ï am going to ø1ve you 
an allowance for this festive day, and you may either go and enjJoy yourself at the festival 
or do your ploughing as usual. Just let me know whichever you choose.” 


Punnasiha replied: “Master, let me first consult this matter with my wffe.” 
At home, PunnasTha told his wife Uttara about what his master had said to him. She said 
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to him: “Dear husband, the householder 1s our master. Whatever the masfer says fO yOU 1S 
to be taken as Justified. But I think you ought not to miss a day”s work for him.” 


And PunnasTha, agreeing with his wife”s suggestion, yoked his oxen and went to the field 
to do the ploughing. 


lt so happened that on that great day for Punnasiha, the Venerable SãarIputta, after rising 
from his absorption In the aftainment of Cessation, reviewed the world as to who deserved 
his blessing. He saw the ripening of Punnasiha's past merit as sufficing condition for 
Enlipghtenment” and taking his alms-bowl and great robe at the time for alms-round, he 
went to the place where Punnasiha was ploughing. He stood at a short distance where he 
could be seen by Punnasïha, who, on seeing him, stopped ploughing and went near him and 
made his obeisance with fivefold contact. The Venerable Sãriputta, wishing to do good to 
the poor man, looked at himm and asked him where some good water might be available. 
PunnasTha thought that the Venerable wanted to wash his face, and so he made a tooth- 
brush out of a creeper nearby and gave 1t to himm. While the Venerable was brushing his 
teeth, PunnasTha took the alms-bowl and water-strainer and fetched a bowl full of fresh 
clear wafter, which was properly strained. 


After washing his face, Venerable Sãriputta went on his way to collect alms-food. Then, 
1t occurred to PunnasTha thus: “The Venerable had never come this way before. He came 
today probably to bring benefit to me. Oh, If my wife had brought my meal, how good 1t 
would be to offer 1t to the Venerable!” 


Punnasihaˆs wIfe remembered that 1t was an auspiclous day according to the planets. She 
had cooked a meal early in the morning with the ration which she received and carried 1t to 
her husband. On the way, she saw Venerable Sãriputta and thought to herself: “On the 
previous days, I did not have anything to offer to the Venerable although I saw him, or 
when I had something to offer I dịd not meet him. Today, I have both the gift and the 
donee at hand. I will cook another meal for my husband and offer this meal to the 
Venerable now.” Thinking thus, she put her cooked rice Into the Venerable Sãriputta”s 
alms-bowl and made her wish, saying: “May we be free from this life of poverty.” The 
Venerable responded: “May your wish be fulfilled,” showing appreciafion and returned to 
the monastery. 


(Herein, 1t may be nofted that in performing a deed of merit there arise many 
1mpulsion thought processes of øreat merit, each consisting of seven merifOrious 
“Impulsions” or sub-moments of the thought process. lf conditions are favourable, 
the first of these seven Impulsions brings Iimmediate result even 1n the very present 
©XIstence. 


Four present conditions must be there for such immediate resultant, namely, (a) the 
donee ¡is an ha or at least a Never-Returner, (b) the gIÍt is something 
righteously obtained, (c) the donor has a strong wIll or volition in making the gIft, 
1.e. hIs Infention 1s Intense before the act, during the act, and he feels glad for 1t 
after the act, (d) the donee has Just arisen from dwelling in the atftainment of 
Cessation. And above all, there must be sufficlent past merit in the donor. In the 
case of PunnasTha and his wife, all the required present and past condifions co- 
existed. His past merit to make him a rich man was rIpe, so, on that very day, he 
reaped a harvest of solid lumps of gold from the field he was ploughing. This 
elevated him to the status of the Rích Man as conferred by the King.) 


PunnasTha”s wife returned to her home (without proceeding to her husband) and cooked 


3. “Sufficing condition for Enlightenment”: 
For gaining magga-phaia, one must be endowed with past merit, for present favourable conditions 
by themselves cannot lead to ones Enlightenment. Likewise, an action that brings 1fs result in the 
Very presenf existence also need the support of sufficing past merit to fructify. Therefore, being a 
Virftuous person with the right reasoning, the fortunate present condifions need sufficing past merit 
for one to gain Enlightenment. (Sub-Commentary) 
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another meal for her husband, and brought 1t to him. Fearing that her husband might be 
angry, (and more so because his anger would nullify the good consequence of her good 
act), she began with some palliative words, saying: “Dear husband, I would request that 
you resfrain yourself from anger for today.” 


“Why?” asked her husband (wondering). 


“Dear husband, I met the Venerable Sãriputta on my way and offered him your meal; I 
had to go home and cook another meal for you. That is why I am rather late today.” 


Clods of Earth turn into Lumps of Gold 


Punnasiha said to her: “Dear wife, you have done the most pleasing thing. I myself had 
offered tooth-brush and fresh water for washing his face early this morning. So, for this 
day, every need of the Venerable has been supplied by us!” The couple was elated about 
their good deeds. 


Punnasiha then had had his meal. After that he took a nap with his head on his wIfe”s lap. 
On waking up, he saw all around him, where he had ploughed, a sea of yellow obJects 
somewhat like the yellow flowers of the sponge gourd profusely scattered about. SurprIsed, 
he asked to his wife: “Dear wife, what are those things?” Directing his finger to those 
yellow obJects (which were clods of earth): “Everywhere I had turned, the earth look like 
gold!” His wife said: “Dear husband, perhaps you are having a hallucination after your 
hard work.” But Punnasiha 1nsisted: “Look, look there yourself!” And she looked and 
exclaimed: “Dear husband, what you said 1s true. Those things do look like gold!” 


PunnasTha stood up and picking up a clod of the yellow earth, struck 1t against the shaft 
of his plough. It was a soft lump of gold and stuck to the shaft like a lump of molasses. He 
called and said to his wife, showing a sample of gold: “Dear wife, other people have to 
walt three or four months to reap what they sowed. For us, our meritorious deed, sown on 
the fertle soil, that 1s, the Venerable Sariputta, had now brought us this harvest. 
Throughout this field of about one karisa (I 3/4 acres) there 1s not a plece of earth the size 
of a myrobalan fruit which has not turned into gold.” 


“What should we do about this?” his wife asked. 


“Dear wife,” Punnasiha replied, “we cannot hide this amount of gold.” So saying, he 
picked up clods of earth, filled the vessel, which was used to carry his meal, with lumps 
of gold. He went to the palace and showed 1t to the King. 


King: 'Where did you get these gold? 


Punnasiha: Great King, the field I ploughed today has been turned into clods of gold. 
May the King send his men to confiscate them. 


King: What 1s your name? 
PunnasTha: Great King, my name 1s Punna. 


Then the King ordered his men to yoke carfs and go and collect the gold from 
PunnasThaˆs field. 


The Family of PunnasTha became A Rich Man Family and also attained Stream-Entry 


The King”s men collected the clods of gold, saying: ““This 1s what the great past merIt of 
the King has brought Iinto being.” The gold clods Insfantly changed back mmto clods of 
earth! Not a piece of gold was collected by them. They reported the matter to the King. 
King Bimbisara told them: “In that case, O men, say: “This 1s what Puñña' s great pasf 
merit has brought Iinto being,` when you pick up those clod.” The men went back, said the 
words as insfructed by the King when collecting the gold and were successfully in 
obtaining the gold. 


The clods of gold, taken in many cartloads, were piled on the main square of the palace. 
l( heaped to the height of that of a Palmyra tree. The King summoned merchants and 
asked: “Whose house im the city holds a pile of gold as big as this?” The merchants 
answered: “Great King, there is no house that holds this much gold.” The King further 
asked: “What should we do with Punna, who 1s the owner of this gold?” The merchant 
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unanimously replied: “Great King, that Punna should be given the tile of Royal 
Treasurer.” The King agreed. And so Punnasiha became the Royal Treasurer. All the gold 
gathered was handed over to him. Ôn that same day, Punnasiha's inauguration as Royal 
Treasurer was held in high ceremomial sfate. 


Punnasiha, now the Royal Treasurer, held a grand celebration on that auspicious 
acquisiion of the royal tile for seven days, when the Buddha and His Sangha were 
honoured with magnificent offerings. On the seventh day, after hearing the Buddha's 
sermon In appreciation of his great charity, all the members of his family, 1.e. Punnasiha, 
his wIfe Uttara and their daughter Uttarä, were established in the Fruition of Stream-Entry. 


Thịs 1s the story of PunnasTha, one of the five great rích men within the dominion 
of King Bimbisäara who had inexhaustible resources. 


The Union of the PunnasThaˆs Family with The Sumana Family, who were Non-believers 


Sumana the householder of Rajagaha, on learning that Punnasiha had a grown-up 
daughter, sent messengers to ask for the hand of his daughter in marrlage to his son. 
Punnasiha gave a flat refusal. Sumana was furious. “That fellow who had been dependent 
on me now disdains me because he has become a great man,” he thought, conceited as he 
was of his own wealth. He sent this view of his to Punnasiha through messengers. 
Punnasiha was not to be outdone. He explained to Sumanas messengers: “Your masfer 1s 
being arrogant. Even though what he says 1s a fact, he should remember that a man should 
not be expected to always remain poor because he was born poor. Now, I am wealthy 
enough to buy householders like Sumana as my slaves. But, I do not say this in derogation 
Of his lineage. I still honour him as a worthy householder. My point 1s, my daughter 1s a 
Stream-Enterer, an arizz In the Buddha's Teaching. She spends one tical every day on 
flowers In her offerings to the Triple Gem. I cannot send my daughter to the house of a 
non-believer like Sumana.” 


'When Sumana learnt the adamant stand taken by Punnasiha, he changed his tone. He sent 
words to PunnasTha, saying: “I[ do not wish to break old ties of friendship. I will see to 1t 
that my daughter-in-law gets flower worth of two ticals everyday.” Punnasiha, being a man 
who knew the value of gratitude, agreed to Sumana”s proposifion and sent his daughter In 
1narrlage to Sumana”s son. 


Uttara`s Great Faith in Religious Practice 


One day, Uttara said to her husband: “Dear husband, in my parents' house I observe 
uposafha precept eight days every month. IÝ you may agree, Ï would do that here too.” 
Although she made her proposifion in gentle words, her husband bluntly refused 1t. She had 
fo put up with the refusal meekly. At the beginning of the rains-retreat period, she sought 
his permission again to keep the osz/ha during the three-month period. Again she 
received the blunt refusal. 


When two and a half month had gone by and only fifteen days were left of the vassa 
(rain-retreat) period, Uttara asked her parenfs to send her fifteen thousand ticals of money, 
letting them know that in the confines of wedlock, she had not had a day to observe the 
uposatha. She did not say how and why the money was needed. Her parents did not bother 
to ask why she needed the money but sent her the sum she asked, first. 


Uttara then sent for Sirima, a courtesan in RãJagaha (who was the sister of Jivaka the 
physician) and said to her: “Dear Sirima, as Ï mntend to keep the osa£ha for fifteen days, I 
would request you to attend on my husband during these days for a fee of fifteen thousand 
ticals.” Sirma accepted her offer. Uttarä's husband was only too happy about this 
arrangement and allowed her to keep the osa/ha for fifteen days. 


Having obtained her husband”s permission, Uttara went about her meritorlous deeds 
freely. She prepared food offerings for the Buddha early in the morning, assisted by her 
servants. After making offerings to the Buddha, and when the Buddha returned to the 
monastery, she kept the oszíha and would stay upstairs alone, reflecting on her moral 
precepts. Fifteen days passed peacefully. On the morning of the first waning of the last 
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month of the three-month period, the day on which her observance of the 2sa/ha was to 
end, she was preparing gruel and other Iftems of food for offering to the Buddha. She was 
busy with the Job since early morning. 


(Moral: Such ¡s the nature of sensual obJects that, through their continued enJoyment, one 
tends to forget that they belong to another, and 1s tempted Into thinking that they 
are one”s own.) 


At that time, the householder”s son, having fun with Sirima on the upper storey of the 
mansion, drew aside the lace curtain of the window and looked down 1nfo the Iinside of the 
house. At the same time, Uttara happened to look up Into the window and her eyes met 
those her husband. The husband smiled with the thought: “This Uttara is looking like a 
being from øraya. How odd of her to deny herself the luxury of her status and toil herself 
unnecessarily (in the kitchen) mingling with the servants.” Uttaräa also smiled with the 
thoupht: “This son of the householder, being forgetful, thinks that this life of ease and 
comfort 1s lasting.” 


Sirima, who saw the couple smiled at each other, became furious with Jealousy. ““This 
slave, Uttara, 1s flirting with my husband even In my presence,” she thought to herself (for 
she had now an 1llusion that she and the householder”s son were real husband and wIfe). 
She ran down the sfairs, fuming. Uttara understood that Sirima had, after half a month of 
dominion of the house, considered 1t her own. So, she entered Into the 7/hãna of universal 
goodwill and stood sedately. Sirima, rushing through the servanfs, took hold of a ladle, 
filed 1t with boiling oil from a pot whích was cooking over the fire, and suddenly poured 1t 
over Uttara”s head. But, since Uttara was dwelling in the /hãna of goodwll, and her whole 
body being diffused with loving-kindness, she did not feel the heat of the oil which flowed 
over her body like water onto a lotus leaf. 


At that moment, Uttarä”s servant accosted Sirima with abusive words, saying: “You slave 
woman, you are a mere hireling of our Mistress. Yet after staying in this house for Just 
fifteen days you try to rival our Mistress.” These words awakened Sirimäã to her true 
posttion. She realized she had gone too far. She went to Uttara, fell on her feet, and 
apologised to her, saying: “Dear Madam, I had been reckless in my behaviour. Do forgIve 
mel” Uttara replied: “Dear Sirima, I cannot accept your apology now. I have my father In 
the Buddha. You must first obtain forgiveness from my father, the Buddha, before I can 
forgive you.” 

Just then, the Buddha and His company of 5h/k&h„š arrived and sat In the seats prepared 
for them. Sirima approached the Buddha and prostrating herself at His feet, said: 
“Venerable Srr, I have done some wrong against Uttara. I apologised to her for 1t and she 
says that I must first obtain forgiveness from the Bhavaga before she would forgive me. 
May the Bhavaga forgive me.” The Buddha said: “Sirima, I forgive you.” Then she went to 
Uttara and made obeisance to her as a token of her apology. 


The Buddha, in His discourse in appreciation of the food offering, utfered the following 
V€TS€: 
“Conquer the angry one by loving-kindness; 
Congquer the wicked one by øoodness; 
Congquer the stingy one by øeneroSIty; 
Congquer the liar by speaking the truth.” 
— Dhammapada, verse 223 — 


At the end of the discourse, Sirima was established in the Fruition of Stream-Entry. After 
the attainment of ariyahood, she 1nvited the Buddha to her residence the next morning and 
she made great offerings to the Buddha and His Sangha. 


Thus goes the story of Uttara the householder”s daughter, who also was known as 
Nandaˆs mother after she gave birth to a son by the name of Nanda. 


(c) Uttara as The Foremost Female Lay Disciple 


On one occasion, when the Buddha was residing at the Jetavana monasfery naming 
distinguished female lay-disciples, He declared: 


1474 


Chapter 45 


*®BhiRkhus, among My female lay-disciple who dwell in /hãna, Uttara, the 
mother of Nanda, 1s the foremost.” 


6. PRINCESS SUPPAVASA The Koliyan 
(a) Her Past Aspiration 


The future Suppavãasa was reborn Into a worthy family in the city of Harnsävat1, during 
the time of Buddha Padumuttara. While she was listening to a sermon by the Buddha, she 
saw a certain female lay disciple being named by Him as the foremost in offering super1or 
articles. She thus had a strong desire to become such a disciple in the future. After making 
extraordinary offerings, she aspired to that distincion in front of the Buddha, who 
predicted that her aspiration would be fulfilled in her future existence. 


(b) As Princess Suppavasa, The Koliyan, in Her Last Existence 


The future Suppaväsa, after being reborn In either deva realm or human realm for a 
hundred thousand world-cycles, was reborn as a princess of the Sakyan clan, 1n the city of 
Koliya. She was named Suppaväsa. When she was of marriageable age, she was gIven In 
marrlage to a Sakyan prince. As the housewIfe In the household of the prince, she had the 
OCcasion fo listen to a discourse by the Buddha which resulted in her atfaining Stream- 
Entry. Later, she gave birth to a son, named Sĩvali. (Details of the episode of the birth of 
SIvali has been described in Chapter 43: STvali Mahathera.) 


(c) Princess Suppavasäa as The Foremost Female Lay Disciple 


At one time, Princess Suppavasa, the mother of the Venerable Sĩvali, offered choIcest 
food to the Buddha and His Sangha. After finishing the meal the Buddha preached a 
discourse 1n appreciafion of the special offering, He said: 


“My female lay disciple Suppaväsa, in making this food offering, has in effect made five 
kinds of offering, namely, life, good appearance, happiness, strength and Intelligence. 
Offering of life leads to longevify, either in the deva realm or in the human realm. 
Offering of good appearance, happiness, strensth and intelligence leads to the blessing of 
gøood appearance, happiness, streneth and ¡intelligence (respectively) either in the deva 
realm or In the human realm.” This was the occasion that became the ground for the 
Buddha”s naming of foremost female lay disciple on Suppaväsä. 


On another occasion, when the Buddha was residing in the Jetavana monastery In 
Savatthi, and was naming distinguished female lay đisciple, He declared: 


*®BhiRkhus, among My female lay disciple who make gIfts of the choicesf 
quality, Suppavasã, the Koliyan Princess, 1s the foremost.” 


7. SUPPIYA 
(a) Her Past Aspiration 


The future Suppiyä was reborn Into a worthy family in the city of Harnsävati, during the 
time of Buddha Padumuttara. Ôn one occasion, while listening to a sermon by the Buddha, 
she saw a certain female lay disciple being named as the foremost in looking after a sick 
bhikkhu 1n an exceptional way. She had a strong desire to become such a disciple In her 
future existence. After making a great offering, she made her wish in front of the Buddha 
who predicted that her wish would be fulfilled in her future existence. 


(b) As Suppiya in Her Last Existence 


After faring for a hundred thousand world-cycles 1n the deva realm or the human realm, 
she was reborn I1nto the family of a rich householder in the city of Baranasl, during the 
time of Buddha Gotama. She was named Suppiya. When she was of marrlageable age she 
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became the wife of a son of a householder. 


It was then that the Buddha visited BaranasI In the company of many b7ikkhus and was 
sfaying 1n the monasfery at Isipatana Migadävana. Suppiya, the householder”s wIfe, visited 
the Buddha and after listening to His discourse on her first visit, she was established In the 
Fruition of Stream-Entry. 


Suppiy8`s Astounding Zeal in Giving 


One day, after listening to the Buddha”s sermon, Suppiyä made a round of the monastfic 
dwelling at Migadävana to see to the needs of their residents. She came across a Wan, 
enfeebled 5j/kk„ who had taken some purgative. She asked him what sort of food or 
medicine would do him good. He replied: “Lay female supporter, meat soup would do me 
good.” Suppiyã said: “So be it, Venerable Sĩr, [ wIll send some meat soup to you,” and she 
left after making obeisance to the 5hikkhu. On the next day, she sent her servant to buy 
some meat In the bazaar, hoping to get some meat for sales to unspecified buyers. The 
servant could not find such meat and reported to her. 


Suppiyä thought to herself: “[ have promised to the sick b/k&khu to send meat soup. If I 
do not make good my word, he would feel 1Ïl at ease because he 1s not likely to get meat 
soup from anywhere else. So, I must see that he gets the meat soup somehow.” She went 
1nto her bedroom and cut a plece of flesh from her thiph, which she gave to her house- 
maid to cook some soup using the usual Ingredilent (such as chi, onion and other 
condiments) and said: ““[ake this soup to the sick ĐJ/kkhu and offer it to hìm. If he asks 
about me, tell him that I am taken 1lI.” The house-maid did as she was told. 


The Buddha learned about the matter. On the next morning, at the time of making the 
daily alms-collecting, He went to Suppiyäaˆs house (being Invited by her husband) ¡n the 
company of many Đh/kkh„s. After having seated at the special seat prepared for Him, the 
Buddha asked the householder: “Where 1s Suppiya?” 

“She 1s unwell, Venerable Sir,” answered the householder. 

“Let her come to Me, even though she 1s unwell.” 

“She 1s unable to walk, Venerable Sïr.” 

“Then carry her.” 

The householder went and carried his wife, Suppiyä, when, to her surprise, at the Instant 
she looked at the Buddha, her big wound on her thiph suddenly disappeared and was 
restored to I1fs normal flesh with body hair. Thereupon, the householder and his wife, 
Suppiyä, exclaimed: “Marvellous 1t isỈ Astounding 1t 1s Friend, great 1s the power of the 
Bhagava. At the very Instant of seeing the Bhavaga, such a deep wound 1s restored to 
natural flesh!” Feeling elated, they served the Buddha and His Sangha with choicest food, 
specially prepared for offering. 

After finishing the meal and preaching a discourse to the donor, the Buddha returned to 
the monastery. Then, at the congregation of Đh/kkhus, the Buddha asked: 


*Bhikkhus, who asked for meat from Suppiya the householder”s wIfe?” 
“1 did, Venerable Sir,” answered the sick bhikkhu. 

“Did she send the meal (¡.e. meat soup)? Did you enJoy 1t?” 

“Yes, Venerable Sĩr, I did.” 

“Did you ask what meat 1t 1s?” 

“No, Venerable Sïr, I did not.” 


The Buddha reprimanded the 5//kkh„ showing many reasons and laid this rule of conduct 
for bhikkhus: 


“*Bhikkhus, lay supporters, who have conviction In the Triple Gem, even 
gIve up theIr own flesh to the Sangha. B/kkhus, human flesh should not 
be consumed. Any 5jjkkh„¿ who consumes human flesh 1s liable to a 
breach of the Thullasaya Rule. Ø/kkhøs, 1t 1s Immproper for a Đbhkkhu to 
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consume meat without inquring about 1t. He who does so without 
1nquiring about 1t incurs a breach of the Dukkata rule.” 


(For details, refer to Vinaya Mahavagga.) 


Thus took place the event leading to Suppiyä earning the tifle of foremost female lay- 
disciple. 


(c) Suppiyã as The Foremost Female Lay Disciple 


On one occasion, when the Buddha was residing In the Jetavana monastery naming 
distinguished female lay disciples, He declared: 


“BhiRkhus, among My female lay disciples who look after the sick 
bhikkhus, Suppiyã 1s the foremost.” 


§. KATIYANI 
(a) Her Past Aspiration 


The future Katiyani was born 1nto a rích man”s family in the city of Hamsavati, during 
the time of Buddha Padumuttara. She saw a certain female lay disciple being named as the 
foremost in unshakable conviction 1n the Teaching. She emulated that female lay disciple. 
After making extraordinary offerings, she aspired to that recognition in front of the 
Buddha, who predicted that her aspiration would be fulfilled in her future existence. 


(b) Her Last Existence as Katiyani The Householder 


The future Katiyam, for a hundred thousand world-cycle was reborn either In the deva 
realm or human realm, before she was reborn 1nto the family of a householder in the town 
of Kuraraghara, during the time of Buddha Gotama. She was name Kãtiyäni by her parents. 
When she came of age, she became a close friend of KaIT the householderˆs wife who was 
the mother of the Venerable Sona Kutikanna (refer to the Chapter 43: Sona Kutikanna 
Mahathera). 


The Unshakable Conviction of Katiyani 


Ơn one occasion, the Venerable Sona Kutikanna, on his return from the Buddha's 
monasfery, was requested by his mother to reproduce the Buddha”s words for her benefit. 
In compliance, he delivered a discourse 1n the commumity hall for Dhamma lectures at the 
Town Square. As he was sfarting his điscourse from the raised platform, with his mother as 
the chief listener, Katiyami the householder, in the company of her friend KalI, arrived and 
was reverenfially listening to the discourse among the audience. 


At that time a band of five hundred robbers who had dug a tunnel from the outskirts of 
the town to the house of Katiyani according to their secret markings made In the day, had 
reached the house. Their leader did not Join them but was making personal Inquirles 1nto 
the activiies of the townsfolk. He stood behind Katiyäni In the assembly where the 
Venerable Sona Kutikanna was preaching a discourse on the Dhamma. 


Katiyämi said to her female assistance: “Go, girl, get some oil from my house for the 
lamps. Let us lipht up the lamps at this meeting hall. (According to the Sinhalese version: 
“We shall share the merit of our friend KalT in this way.”) The servant went to the house 
but on noticing the robbers who were lurking 1n the tunnel, she was scared and returned to 
the assembly hall without bringing the oil. She reported the matffer to her mistress, saying: 
“Madam, there 1s a tunnel dug In our compound by robbers!” The robber chief heard the 
gIrl”s urgent report to Kãtiyani and thought to himself: “If Katiyani were to go home In 
response to her maid”s report, I wIll cut her head immediately. If, on the other hand, she 
were fo keep on listening to the điscourse with affention, I w1ll return her all the property 
which my men would have looted from her house.” 


Katiyämi said to her maid (in whispers): “Hush! The robbers wIll take only what they find 
1n the house. I am listening to the Dhamma which 1s hard to be heard. Don't disturb and 
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spoIl 1t!” When the robber chief heard Kãtiyäani's words he pondered: “What a devout lady 
she 1s! If I were to take the property looted from the house of such a meriforious lady, we 
would be devoured alive by the great earth.” He hurried to Kãtiyäni”s residence, ordered 
his followers to return everything they had looted and went back with them to the assembly 
hall to listen to the discourse, taking their seafs at the end of the audience. 


Ị? 


Katiyani was established In the Fruiton of Stream-Entry at the end of the discourse by 
the Venerable Sona Kutikanna. When dawn came, the robber chief went to Kaãtiyani and 
prostrating at her feet, said: “Dear Madame, kindly forgive us for our fault.” Katiyam 
asked: “What wrong have you đdone to me?” The robber chief admitted all their plot to her. 
“I forgive you all,” she said. 


“Madam, your forgiveness does not exonerafe us yet. As a mafter of fact, we would 
request that your son, the Venerable Sona Kutikanna, admit all the five hundred of us 1nto 
the Order as novices.” Katiyami took the gang to the Venerable Sona Kutikanna, and herself 
bore all the responsibiliftles regarding the four requisites for them. They were admifted into 
the order as novices by the Venerable Soqa Kutikanna. They strove to gain the Path- 
Knowledge and ultimately became arahas. 


Thịs 1s the story of Katiyani the householder whose conviction 1n the Triple Gem was 
unshakable. 


(c) Katiyämi as The Foremost Female Lay Disciple 


Ơn a later occasion, during the Buddha”s residence at the Jetavana monastery, when He 
was naming distinguished female lay disciples according to their respecftive meriís, He 
declared: 


“Bhikkhus, among My female lay disciples who have unshakable 
convicfion 1n the Teaching, Kãtiyäni 1s the foremost.” 


9. NAKULAMATU 


The story of Nakulamãtu 1s already been told, when dealing with the story of Nakulapitu. 
(Refer to Chapter 54: Nakulapitu the Householder.) Here we need only pay our affention 
mainly on Nakulamãtu. 


Nakulapftu and Nakulamatu were of the same aspiration in the time of Buddha 
Padumuttara. When the future Nakulapitu was a lay disciple, he witnessed a lay disciple 
being designated as the foremost among lay disciples who were close to the Buddha. He 
made great offering and aspired to that designation. Likewise, when the future Nakulamatu 
wifnessed a female lay disciple being designated as the foremost among female lay-disciple 
who were close to the Buddha, she made great offerings and aspired to that tile. (Since 
both storles are Identical, the Commentary does not give a separafte account of 
Nakulamatu.) 


Nakulamatu, like Nakulapitu, was declared by the Buddha: 


“BhiRkhus, among the female lay disciples who are close to Me, 
Nakulamãtu 1s the foremost.” 


10. KALTI, The Female Disciple of Kararaghara 
(a) Her Past Aspiration 


The future KalT was reborn into the family of a Rích Man mn the city of HamsavathI, 
during the time of Buddha Padumuttara. While listening to a sermon by the Buddha, she 
saw a female lay disciple being named by Him as the foremost in devotion to the Buddhas, 
even before meeting the Buddha. She strongly aspired to be such a person In her future 
exIstence. After making great offerings to the Buddha, she made her aspiration 1n front of 
Him. The Buddha predicted that her aspiration would be fulfiled in her future life. 
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(b) Her Last Existence as KalI, Daughter of A Householder 


The future KalI, after being reborn in either the deva realm or human realm for a 
hundred thousand world-cycles, was reborn as a daughter of a householder in Rajagaha, 
during the time of Buddha Gotama. She was named KalT by her parents. 


When she came of marriageable age, she was ø1ven 1n marrlage fo a son of a householder 
of Kuraraghara, which was a market town in Avanti Province (Southern India) and had to 
go and live with her parenf-in-law 1n that town. After a time, she became pregnant from 
her wedlock. 


When her pregnancy advanced, KalT considered 1t unwise to have the child born at a 
place away from her own parents" home, and thus she went back to RãaJagaha. Then, on one 
night (the full moon of Äsã[hã (July), 103 Great Era, the day the Dhammacakka Sutta was 
taupht), at midnipht, she happened to overhear the devas, Satagra and Hemavafta, 
discussing the salutary effects of the Triple Gems above her mansion, in mid-air. She was 
instilled with devotion for the Buddha so mụuch so that even without having met Him, she 
was established In the Fruition of Stream-Entry. (For details, refer to Chapter 10.) 

KalIT was the first among the females who attained so/ãpaffi-magsa and became an ariya 
disciple so that she was the eldest among the Buddha's female disciples. That very night, 
she gave birth to a child (the future Venerable Sona Kutikanna) and after staying at her 
parents” house for as long as she liked, she returned to Kuraraghara. 


(c) Kali The Foremost Female Lay Disciple 
Ón one occasion, when the Buddha sat In glory at the congregation of 5h/k&»h„s, In the 
Jetavana monastery and naming distinguished female lay disciples, He declared: 


“®BhiRkhus, among My female lay disciples who are devoted to Me, even 
wifhout having met Me, Kalï of Kuraraghara 1s the foremost.” 
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LIFE STORIES OF RICH MEN WITH INEXHAUSTIBLE RESOURCES 


(Supplementary Notes.) 
1. JOTIKA The Rich Householder 
His Past Existence as A Sugar Cane Planter 


l times past, (prior to the time of Buddha Vipassï who appeared ninety-one world-cycles 
previous to the present world-cycle) there lived in the city of Baranasĩ two rích brothers 
who were sugar cane planters and who had a number of workers 1n the plantation. One day, 
the younger brother went to the plantation and cut up two stems of cane, one for himself 
and the other for his brother. He carefully wrapped the ends with leaves so as to confain 
the Juice. 


(In those times, sugar-cane đid not need to be crushed for 1s Juice but by merely 
cutfting up the stem and hanging 1t up on one end to let the Juice flow down freely.) 


On his way home, he met a Paccekabuddha who had Just arisen from dwelling in the 
affainment of Cessation and who, on reviewing the world, saw the younger of the two 
brothers as the person deserving His blessing since he was in a posiion to make a 
merIforious gift. Accordingly, He sfood In front of the sugar-cane planter, after having left 
His Gandmadana abode by travelling through the air carrying His alms-bowl and great 
robe. The householder was delighted to see the Paccekabuddha and had great devotion to 
Him. He asked the revered One to walt a moment on his shawl which he placed carefully 
on a high spot. Then he requested Him to tilt the alms-bowl to receive the sugar-cane Juice 
which he released by unwrapping the stem of the cane. The Juice from one stem filled the 
alms-bowl. 


The Paccekabuddha drank the sugar-cane juice. The householder, having enjoyed mụuch 
safisfaction 1n his gift of the Juice to the Paccekabuddha, now thought of making a second 
gift of the cane which he had carried for his elder brother. “I might pay 1s price to him, or 
1f he refuses payment, perhaps I wIll share the merit with him,” he thought to himself. He 
said to the Paccekabuddha: “Venerable Sr, kindly tilt the alms-bowl to receive the JuIce 
from another cane.” He filled the alms-bowl with the Juice by unwrapping the second cane. 
(Herein, the younger brother was carryIng the cane for his elder brother who did not know 
about 1t. By using 1t as he liked (i.e. by giving 1t to the Paccekabuddha), it never occurred 
to him that his elder brother might cut another stem for himself. Such was his honest, 
simple nafure.) 


The Paccekabuddha, having taken the Juice from the first cane, reserved that from the 
second one for His other fellow Paccekabuddha. As He remained still seated, the younger 
brother knew that the Paccekabuddha was not going to take another drink. He made 
obeisance to Him and said: “Venerable Sĩr, for this offering of sugar cane Juice, may Ï 
enjJoy sensual pleasure 1n the deva-world and the human world and ultimately realize the 
Dhamma that you have realized.” The Paccekabuddha said: “May your wish be fulfiled.” 
After saying words of apprecilation for the offering In two stanzas beginning with these 
words, He rose Into air 1n the presence of the householder and returned to the 
Gandamadana Mountainn where He offered the sugar-cane Juice to the five hundred 
Paccekabuddhas. He willed that this good deed be seen by the donor. 


After wifnessing the miraculous power of the Paccekabuddha, the younger brother went 
to his elder brother who asked him where he had been. He told him that he had been 
1nspecting the plantation. The elder brother said: “What use of your going on Inspecfion 
(since you do not even bother to bring some sample.)” The younger brother replied: “Yes, 
brother, I địd bring a cane for you but I met a Paccekabuddha on my way home and 
offered one cane, that 1s, the Juice from 1t, to the Paccekabuddha. After that I had an urge 
to make a further offering with the other cane, which was meant for you. I thought that I 
would pay you the cost of 1t, or else I would share the merit with you and made another 
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offering of the Juice out of the other cane to the Paccekabuddha. Now, brother, what do 
you say, would you take the cost of the cane meant for you, or would you share the merit?" 


“What did the Paccekabuddha do with your offering?” 


“He drank the first offering on the spot, and brought back the second one, which He 
offered to the five hundred Paccekabuddhas at the Gandamadana Monastery where He 
returned by His psychic power.” 


The elder brother was thrilled to hear the meritorilous deed of his younger brother. He 
said: “May my good deed, through my brother, results in the realization of the Dhamma 
which the Paccekabuddha had realized.” And thus while the younger brother aspired to 
Ølorilous existence In the deva-world and the human world, and then the realizaton of 
Nibbana, the elder brother aspired to arahaffa-phala straight away. These were the past 
aspiraflons of the two brothers. 


Another Round of Existence as Householder Brothers. 


The two brothers lived to the full life span of the times. After passing away from that 
©xistence they were reborn In the deva realm during the Interim period of innumerable 
years, 1.e. an Infinite world-cycle between the time of Buddha Phussa and that of Buddha 
Vipassi. While they were still living in the deva realm, Buddha Vipassĩ appeared In the 
world. They passed away from that deva existence and were reborn as two brothers in the 
family of a householder in Bandumati. The elder brother was reborn as the elder one and 
the younger as the younger again. The elder brother was named Sena, the younger, 
Aparãjita, by their parens. 

'When they came of age, they succeeded to theIr family estate. As they were manasging the 
family affairs, there arose a clangour of noises throughout the city of BandumafT such as: 
“O virtuous persons, the Buddha, the Dhamma and the Sangha have appeared in the world, 
like the sun and the moon! Oive 1n chartty! Perform deeds of merit! Today 1s the eighth 
day of the month, an 2osafha day. Today 1s the fourteenth day of the month, an osafha 
day. Today 1s the fifteen day of the month, an posafha day. Keep the 2osafha precepts. 
Listen to the expositions on the Dhamma.” These exhortatlons were ringing through the 
city on the appropriate days. They were made by devout disciples of the Buddha. And the 
people would piously respond. In the morning, they would make alms-giving and in the 
afternoon they would go to the Buddhas monastery to listen His sermons. Sena Joined the 
devotees 1n going to the Buddha's monastery to listen to His sermon. He sat at the end of 
the audience. 


Buddha Vipassi knew the devout tendency of Sena the householder and taught a discourse 
1n the (usual) graduated levels beginning from the merit in giving, the merit in morality, 
and so on. At the end of that discourse, Sena was so enthusiastic about taking up a religious 
life that he requested the Buddha to admit him Into the Order, The Buddha said to him: 
“Lay supporter, are there relatives whose permission you need to obtained?” 


“Yes, Venerable Sĩr, I have,” replied Sena. 
“If so, first get thelIr permission.” 


Then, Sena went to his younger brother Aparäjita and said: “Younger brother, you 
become the sole successor to our family estate from now.” 

“But what are you going to do?” Aparãjita queried. 

“TJ am going to become a b7¡k&khu under the Buddha.” 

“Dear brother, since the death of our mother, I have regarded you as my mother; since 

the death of our father, I have regarded you as my father. Qur family esftate 1s a vast one. 

You can do meritorious deeds living in the house. Do not go away (as a Đhikkhu).” 

“I have heard the Buddhas sermon. It 1s not possible to practice the Doctrine as a 
householder, I must be a 5/kkhu now. Stay back, dear brother,” Sena did not allow any 


further protestations and, leaving behind Aparajita, he went to Buddha Vipassĩ and was 
admitted ¡nto the Order, first as a novice, and later as a full-fledged b7¡ikkhu. With 
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diligence In the 5h/kkh; practice, he soon attained arahatshIp. 
Donation of A Private Chamber for Buddha VipassT 


Aparajita the householder celebrated his elder brothers going forth into bhikkhuhood 
with big offerings to the Buddha and His Sangha for seven days. Then making obeisance to 
his elder brother, he said: “Venerable Sïr, you have renounced the world for the sake of 
liberation from the repeated existence. As for me, I have not been able to break the bonds 
Of sense pleasures. Advise me as to what sort of meritorious deed should be performed In a 
bịg way.” 

“Good, good, you wise man,” said the Venerable, “Build a private chamber for the 

Buddha.” 


“Very well, Venerable Sir,” responded Aparäjita. 


He procured various kinds of choicest timber, from which he made posfs for the building 
and seven kinds of precious metals were used to embellish each post for building. The 
roofing also was embellished with the seven kinds of precIous mefals. 


Portico to The Buddha's Private Chamber donated by Apar8jita, J]unior 


During the constructfion of the private chamber for the Buddha, Aparäjita, J]unior, nephew 
of Aparajita the householder, asked his uncle to allow him to participate 1n the constructilon 
so as fo have a share of merit. Uncle Aparãjita refused, saying that he could not share the 
merit with anyone. 


Aparäãjita Junior, being repeatedly refused by his uncle to participafe 1n the construction 
of the brick monastery, bullt a separate portico in front of the main building. That 
Aparäjita, Junior, was reborn as Mendaka the householder during the time of Buddha 
Gotama. (This story wIll be told fully later.) 


The Grandeur of The Buddha's Private Chamber and The Landscape Gardening around It 


Special features of the brick monastery for use as the Buddha's private chamber included 
three big windows ornately finished with seven precious sfones. Directly against each of 
them, AparäjIita the householder dug three square lotus ponds of concrete beds which were 
filled with scented waters, and planted with five kinds of lotus. The idea being to let the 
fragrant pollen from the lotus flowers to be constantly wafted through the air towards the 
Buddha. 


The pinnacles were plated with gold sheets and 1ts peak was finished In coral. Its roofing 
was of emerald glass tiles. The pinnacle had the appearance of a dancing peacock with 11s 
feathers in full display. The compound of the monastery was filled with seven precIous 
stones to a thickness of knee-deep, some wrought as ornaments, some 1n their natural state. 


Donating The Monastery to The Buddha 


When the brick monastery was completed In all 1ts grandeur, Aparajita the householder 
said to his elder brother, the Venerable Sena: “Venerable Sĩr, the brick monastery 1s 
finished. I would like to see 1t occupied by the Buddha as his private chamber. That would, 
I understand, bring me much meri(.” The Venerable Sena Informed the Buddha about the 
wish of his younger brother. 


Buddha VipassI rose from His seat, went to the newly built monastery, and seeing the 
whole compound filled with precious stones up to knee-deep, stood at the entrance. 
Aparajita the householder Invited the Buddha to enter the monastic compound but the 
Buddha did not move and remained standing at the entrance. Thrice, the householder 
requested the Buddha to go in, but to no avail. On the third time the Buddha glanced at the 
Venerable Sena. The Venerable Sena knew from that glance the Buddha' s wish. So he said 
to his younger brother: “Go to the Buddha and say to the Buddha: “Venerable Sir, these 
precilous stones will be solely my responsibility. May the Bhagava reside here without 
bothering about them.'` ” Hence, Aparãajita the householder went to the Buddha, made 
obeisance to him, in fivefold contact, and said: “Venerable Sĩr, Just as men would leave the 
shade of the tree unconcernedly, or ferry across a rIver without thinking about the ferry- 
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boat they have used, so also, may the Bhagavãa enter and stay in the monastery unconcerned 
about these precious sfones.” 


(The Buddha refused to enter the monastic compound because of the precIous 
síones. The Buddhas monastery was open door to all visitors, coming in the 
mornings as well as In the afternoon. The Buddha could not keep watch and ward 
over the precIous stones. Hence the Buddha considered: “If visitors take them away 
and the Householder Aparajita might put the blame on me for the loss he would be 
1ncurring ørave consequences leading to the four miserable states (zpaya), These 
considerations made the Buddha refuse to enter.) 


When Aparajita made 1t clear that precious stones should not bother the Buddha for they 
were the sole responsibility of the donor (AparäaJita) only, the Buddha agreed and entered 
the monastery. The donor placed some watchmen at the monastic compound with the 
words: “O men, 1Ý visitors were to collect these precious sfones Inside pockets or baskets, 
or sacks, you must prevent them form doïng so but, 1ƒ they were to grab them in their 
hands only, let them do so.” 


Aparajita let every household in the city know that he had strewn about precious Jewels 
up to knee-deep inside the monastic compound of the Buddhas Private Chamber, and 
invifed all and sundry who had listened to the Buddhas sermon to take them. The poor 
were expec(ed to take two fist-full while the rích should take only one fistful. The 
householder's idea was to gIve Incentive to those who had no natural inclination to øo fO 
the Buddha's monastery and attend the sermons and thus help them towards emancipation. 
He had also the good wIll to extend his gift to the naturally inclined devotees. 


The people abided by the donors stipulation about the gifts at the Buddha's monastery: 
The poor enJoying two fistfuls of the treasures, the rich only one fistful. When the precIous 
síones were exhausted, a second round up to knee-deep, were strewn about. And when the 
second was exhausted, the third round followed. 


An Imporftant event then occurred. Aparajita had a strong 1dea: he wanted visitors to the 
Buddha to take delight in watching the golden rays emitted by the Buddha, side by side 
with the glow emitted by a ruby of priceless quality, of the s1ze of a bitter cucumber which 
he had placed at the Buddha's feet. The people enJoyed the wondrous sight of the two kinds 
Of rays as desired by the householder. 


The Ruby 1s stolen by A Brahmin amidst Everyone Present 


Øne day, a brahmin, who was a non-believer 1n the Buddha, went before the Buddha with 
the Intention of stealing the ruby. From the time he went close to the Buddha, past the 
audience, Aparãjita had an inkling of the brahmins evil intent. “O, how good 1t would be 1f 
this brahmin would not snatch away my ruby!” he thought to himself. 


The brahmim pretended to make obeisance to the Buddha, stretching out his hands 
towards the Buddha's feet and suddenly snatched the ruby, hid 1t in the fold of his lower 
garment, and left. Aparäjita the donor of the great monastery, could not stand the 
brazenness of the brahmin. When the Buddha had ended His discourse, he approached Him 
and said: “Venerable Sĩr, I had strewn the monastic compound with precious sfones up to 
knee-depth for three times, and had no grudge against those people who took them away. 
In fact, [ was pleased with my own gift-making. But today I had forebodings about the 
brahmins visit to the Bhagava and had wished that he would not steal the ruby. My 
foreboding have been proved correct. Í cannot keep my mind calm and clear.” 


Aparãjitas Aspiration as sugges(ed by The Buddha 
Buddha Vipassi said to Aparãjia: “Lay Supporter, 1† 1s possible for one to prevent 
pilferage of one's property, 1s 1t not?” Catching the meaning of the Buddha's broad hint, the 
householder made obeisance to the Buddha and made his aspiration 1n these terms: 
“Venerable Sĩr, from today onwards, let no one, be they a hundred kings or 


robbers, be able to rob me, or 1n any way dispossess me of any of my property, be 
1t as trifling as a strand of thread. Let no fire burn my property. Let no flood wash 


THE GREAT CHRONICLE OF BUDDHAS 
away my property.” 

And the Buddha said: “May all your wishes be fulfilled.” Aparajia held great 
celebrations to mark the donation of the grand monastery. For nine whole months he 
offered food to 6.8 million b/kkh„s at the monastery. Ôn the day of libation, he donated a 
set of three robes to each of the ð//kkhus. The Junior-most Đzkkhu received, on that 
occasion, the robe-material worth a hundred thousand. 


His Last Existence as Jotika The Householder 


When Aparäjifa passed away afterlife time of meritorious deeds, he was reborn as a deva. 
And for ninety-one world-cycles he was never reborn 1n the four miserable states. During 
the time of Buddha Gotama, he was reborn In the family of a rich householder. After nine 
and a half months of conception 1n his mothers womb, on the day he was born, all 
weaponry 1n Rajagaha blazed like flames, and all Jewellery worn on the person of the 
citizens øleamed like the glow of the sun, so that the whole city was glowing. 


The householder, who was the father of the boy, went to see the King. King Bimbisãra 
asked hmm: 


“Householder, today all weaponry are blazing and the whole city 1s glowing. Do you 
know what has caused this.” 


“Yes, I do, Great King,” replied the householder. 
“What 1s 11?” 


“A new Royal servant of your Majesty was born in my house. It 1s due to the øreat pasf 
merIt of my infant son that this strange phenomenon has happened.” 


“How 1s it, householder? Is your son going to become a robber?” 
“No, Great King, he will not become a robber. He 1s endowed with vast past merit.” 


“In that case, bring him up with care. Let him have a thousand ticals of money for his 
nursing.” 


From then onwards, the King gave a thousand ticals every day towards the boy s upkeep. 
On the day of the boys naming, he was given the name “Jotika (the Luminous Boy), 
sigmifying the glow that marked his birth. 


Sakka's Creation of Jotika's House 


'When Jotika came of age, his parents cleared a site for building a house for him, At that 
moment, Sakka's crysfal seat warmed up by way of signalling some event that called for his 
affention. He reviewed the world and saw that people were marking out a site for building a 
house for Jotika. Sakka thought to himself: “Phis man Jotika 1s no ordinary man who has to 
live in a house built by human hands. [ must see to his proper residence,” and he descended 
to the human world in the guise of a carpenter. He asked the men at the site: “O men, what 
1s this all about?” 


“We are pegging out the house to be buIilt for Jotika s residence.” 
“Then, make way O men, Jotika 1s not the kind of man who has to live In a house bullt by 
human hands.” 
So saying, he ¡intently looked at a stretch of land that was sixteen &zr¡sas wide. (One 
karIsa = l 3/4 acre.) 
(I) The land became flat and smooth like a piece of medifation device for meditating on 
the Earth Element. 


(2) Then, Sakka, looking intently at the chosen site, willed in his mind: “Let there arise, 
opening up the earth, a seven-tiered mansion finshed with seven kinds of precIous 
sfones,” and Instantly a seven-fiered mansion complete with seven kinds of preclous 
síones arose opening up the earth. 


) Next, Sakka, looking Intently at the mansion, willed in his mínd: “Let there appear 
seven walls finished with seven kinds of precious stones around the mansion,” and 
1nstantly the seven walls appeared around the mansion. 
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(4) Next, Sakka, looking mtently at the walls, willed in his mĩnd: “Let there appear 
wishing trees inside each of the seven walls,” and Instantly there appeared wishing 
trees Inside each of the seven walls 


@)_ Next, Sakka, looking Intently at the mansion, willed in his mind: “Let there appear four 
gold Jars full of precious stones at each of the four corners of the mansion,” and his 
wish mafterialized. (In this connection, Jotika's four treasure jars are different from the 
treasure Jars that usually appeared for Bodhisattas, in that In the latter case, the four 
Jars Were Of varlous s1zes at their mouths varying from one ÿø/ana 1n đdiameter, three 
gãvutas (1e. 3/4 yojana), two gãvwfas (1.e. 1/2 yojana), and one gãvufa (1e. 1/4 yojana); 
they had thetr bottoms reaching down to the base of the great earth. In the former case, 
the size of the mouths of the Jars 1s not mentioned in the old Commenfaries, but they 
confained Jewels about the size of Palmyra fruifts whose faces were cut off.) 


(6) At the four corners of the great mansion, four sugar cane plants of solid gold 
appeared, each with a stem the thickness of a Palmyra tree. The leaves of the trees 
were emerald. These trees bore witness to Jotika”s Immense past mer1t. 


The seven entrances to the seven walls were guarded by seven yakkha generals with theIr 
armies, namely, (1) at the first gate, Yama Ko]lT was in charge with one thousand yakkhas 
under him; (1) at the second gate, Ủppala was In charge with two thousand yakkhas under 
him; (11) at the third gate, Vajira was in charge with three thousand yakkhas under him, (1v) 
at the fourth gate, Vajirabahu was m charge with four thousand yakkhas under him; (v) at 
the fifth gate, Kasakanda was in charge with five thousand y„akkhas under him; (vi) at the 
sixth gate, Katattha was In charge with six thousand yakkhas under him and (vi) at the 
seventh gate, Disamukha was in charge with seven thousand „a&khas under him. 


King Bimbisäara makes Jotika Royal Treasurer 


When King Bimbisara heard the news of the Jotika phenomenon comprising the arising 
through the earth of the bejewelled seven-storied mansion, the seven walls and 1fs great 
gates, and the appearance of the four great gold Jars, etc. he made him the Royal Treasurer, 
with all the paraphernalia of the office such as, the white Umbrella, etc. sent to him. From 
that time, Jotika was widely known as the Royal Treasurer. 


Devas send SakulakayT of The Northern Island Continent as A Bride for Jotika 


The lady who had been Jotikas partner in doing meriforious deeds In the past now 
happened to be reborn In the Northern Island Continent. The devas took the lady, named 
SakulakayT, from her native Island Continent and installed her at Jotikas seven-storles 
mansion. She brought with her a small measure of rice and three crystals with heat 
potential in them. This quantifty of rice and the three stones provided all the cooked food 
throughout their lives. The small vessel that contained original rice could confain any 
quantity of fresh rice, even as much as a hundred cart-loads of them could be poured 1nto 
1 

When the rice was to be cooked, 1t was put Into a cooking pot and placed on the three 
crystals, which served as a fireplace and which glowed with heat until the rice became 
properly cooked and then the glow faded out. When currles and other dishes were cooked, 
the three crystals worked on the same purpose. Thus the Jotika couple never had the use of 
fire for cooking. For lighting as well, they never used fire because they had emerald and 
rubies that glowed and gave sufficlent light. 


The great opulence of Jotika became well-known throughout the whole of the Southern 
Island Continent and people thronged to his mansion to admire 1t. Some came from afar 
using carts and other vehicles. Jotika entertained them to the special quality rice that grew 
only In the Northern Island Continent which was cooked on the three crystals. He also 
asked his visitors to take away whatever they fancied at the Wishing Trees. Further, he 
would ask them to take away gold, silver and jewels from the gold Jar whose mouth was 
one quarter of a yøjana wide. All visitors from the Southern Island Continent enJoyed 
Jotika munificence. lí 1s especially remarkable that the gold Jar never deplete even for an 
inch but always remained full to 1ts brim. This wonderful phenomenon was the result of 
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Jotika's munificence In his past life as Aparajita (during the time of Buddha Vipassi) when 
he let the visitors to the Buddha's monastery to take away seven fypes of precious mefals 
and precious stones strewn about the precincts of the monastery at knee-depth repeatedly 
for three times. 
King Bimbisãra visited Jotikas Mansion 

King Bimbisara wanted to go and see Jotikas mansion but, during the earlier period, 
when there were many visitors making their visifs and enJjoying the munificence of Jotika, 
the King did not go there. Only when most people had been there and there were only a 
few visiftors, the King gave word to Jotikas father that he would pay a visit to Jotlkas 
mansion. The householder told his son about the King s intention, and Jotika said the King 
would be welcome. King Bimbisara went to Jotikas mansion with a big retinue. When he 
met a maid-servant who was a sweeper and refuse-thrower (scavenger) at the first entrance, 
she extended her hand to the King as a welcoming gesture, but the King mistook her to be 
the wife of the Treasurer Jotika and out of shyness địd not hold her hand. At the later 
entrances too, although the maid-servanís extended their hands to the King, the King dịd 
not hold their hands for the same reason. (Thus 1t 1s to be seen that at Jotikas residence 
even maid-servants had the appearance of the wives of the Treasurer.) 


Jotika welcomed the King and after saluting him, followed him. The King dared not step 
on the emerald flooring which seemed to him like a deep chasm. He had doubts about 
Jotikas loyalty, for he thought that his Treasurer was plotting against him by digging a 
great pit. Jotika had to prove his innocence by saying: “Great King, this 1s no pit. Let me 
go ahead and would your Majesty come after me?” Then only the King found that 
everything was well. He Iinspected the mansion, from the emerald flooring upwards at the 
8reaf mansion. 


(Prince Ajätasattu's nefarious though(s: At that time, the princeling Ajatasaftu was 
by his father s side, holding to his hand. It occurred to young AJãtasattu thus: “How 
foolish my father 1s! For he lets his subJect enJoy greater style of life than himself. 
The man of Inferior caste 1s living 1n a beJewelled mansion while the king himself 
lives in a palace built of timber. If I were king, I would never, for a day, allow this 
rich man to live In this mansion.”) 


Even while the King was Inspecting the grandeur of the upper sfories, his meal time 
arrived. He said to Jotika: “Treasurer, we shall have our morning meal here.” Jotika 
replied: “I know Great King, I have made arrangements for 1f.” 


Then King Bimbisara took a bath with sixteen poffulls of scented water. He sat on the 
seat usually used by Jotika. He was offered some water to wash his hands. Then a bow] of 
thck milk-rice was placed before him 1n a golden bowl, which was worth a hundred 
thousand ticals. The King thoupht 1t to be a course of his meal and prepared to take 1t. 
Jotika said to him: “Great King, this 1s not for eating. It is placed here to warm the rice that 
1s fo come.” The attendants of Jotika brought the rice cooked from the special rice from the 
Northern Island Continent in another golden bowl, which was  worth a hundred thousand 
ticals. They put the rice bowl above the bowl of milk-rice which provided consfant steamy 
heat to the rice, thereby making 1t palatable throughout the meal. 


The King relished the delicious rice brought from the Northern Island Continent so mụch 
so that he did not know when to sfop eating. Jotika said to him after saluting him: “Great 
King, that should be enough. If you eat more you wIÏll not be able to digest 1t.” The King 
said: “Are you making much of your rice?” Jotika repled: “Not at all, Great King. For I 
am feeding the same rice to all members of your retinue. I only fear disrepute.” 

“What kind of disrepute?” 


“If due to much eating of this food, which 1s especially nutriious, Your MaJesty would 
feel lethargic on the next day, then people might say that I had fed you with this food and 
that I might have drugged you 1n the food.” 


“In that case, clear the table. Give me the drinking water.” 
After the King had finished his meal, all the members his retinue were fed with the same 
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Sakulakay1 attended on The King 


Then, a friendly exchange of pleasantries took place between the host and his King, 
whereupon the lafter inquired after the wife of the host. 


“Dont you have a wIfe in your household?” 
“Ves, Your MaJesty, there 1s my wIfe.” 
“Where 1s she now?” 


“She 1s sitting In our private chamber. She does not come out because she does not know 
that Your MaJesty has come.” (This was a fact.) 


Jotika thought 1t only proper that his wife should come and meet the King and went to his 
wife, saying: “ “he King 1s paying us a visit. Ought you not see him?” 

Sakulakäy1 in her reclining posture 1n their private chamber, replied: “My Lord, what sort 
Of person 1s a king?” 


“The King 1s the person who rules over us.” SakulakayT was not pleased to learn that and 
dịd not want to hide her displeasure. So she said: “We had done meritorious deeds 1n the 
past In a wrong way. That is why we are being ruled over by someone. Our volition in the 
past in doïing good deeds was not genuine so that although we are wealthy we are born as 
subJecfs to someone. Our gifts must have been made without conviction about the law of 
action and 1ts resultant. Qur present state of being subJects of some ruler 1s the result of our 
practice of charity in a sham conviction. But now, what 1s expected of me?” 


Said Jotika: “Bring the palm-leaf fan and fan the King.” 


SakulakayT obediently dịd as she was told. As she sat fanning the King, the odour that 
wafted from the Kings head-dress hurt her eyes and tears flowed from them. The King, 
seeing her tears, said to Jotika: “Ireasurer, womenfolk are short of wisdom. She 1s weeping 
probably because she thinks the King was going to confiscafe your property. Tell your wIfe 
that I have no design on your property. Let her mind be set at ease.” 


Jotika made A Gift of A Big Ruby to The King 


Jotika said to the King: “Great King, my wIfe 1s not weeping.” 
“But, why, then do those tears flow from her eyes?” 


“Great King, the odour coming from your MaJjesty's head-dress hurts her eyes, and so the 
tears come out. She has a most delicate constitution. She has never used fire In her 
everyday existence. She gets heat and light from crystals and gems. AÀs for Your MaJesty, 
you are used to the light of oil lamps, I presume.” 


“Thatfs true, Treasurer.” 


“In that case, Great King, from now on, may Your Majesty live by the lipht of a ruby.” 
And he presented the King with a priceless gem, the size of a bifter cucumber. King 
Bimbisara studies Jotikas mansion closely and, uttering his sincere comment: “Great 
indeed 1s Jotika's wealth,” and he departed. 


Jotika's Emotional Religious Awakening and Arahatship 


Later on, Prince Ajafasattu, under the evil influence of Devadattha, imprisoned his own 
father, King Bimbisara, and made him unable to walk 1nside his cell by cutting open hs 
soles and exposing the wounds to burning charcoals, and starved him to death. Thịs, he dịd 
fo usurp the throne. No sooner had he ascended the throne, he took his big army to 
confiscate Jotika's mansion by force. But, as his army got In front of the jewelled wall, the 
reflection of his own forces on the wall looked as 1f the guards of Jotika were about to 
attack him, and he dared not go near the wall. 

Jotika was observing the ø2osaíha that day. He had finished his meal early im the 


morning and gone to the Buddhas monastery where he listened to the Buddha's sermon. 
Thus, while Ajãfasattu was burning with greed, Jotika was enjoying the seremity of the 
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Moral: 


“Just as foolish ones, ruffians blinded by inordinate greed, fret and fume and 
torment themselves, the wise one, cherishing the Dhamma, find mental happiness 
and physical ease.” 


'When King Ajãtasattus army approached the first wall of Jotika's mansion, YamakolI, the 
guardian deva of the gate raised a fierce alarm: “NÑow, where wIll you escape?” and routed 
the Kings army which fled in confusion In every direction. AJãtasattu ran towards the 
Buddha's monastery In a haphazard manner. 


When Jotika saw the King, he rose and went to him and asked: “Great King, whats up?” 
The King said furiously: “You detailed your men to fight me while you come here and 
pretend to be aftending to the Buddha's sermon. How 1s that?” 


“Great King, địd you go to my place to confiscate 1t by force?” inquired Jotika. 
“VYes, I dd,” said the King angrily. 


Jotika coolly said to him: “Great King, (not to speak of yourself alone) a thousand 
monarchs wIll find 1t Iimpossible to take my place by force without my consent.” 


“Are you going to be the king?” He felt greatly insulted by Jotika”s remarks. 


But Jotika replied coolly: “No, no, Great King. No one can take any of my property, not 
even a strand of thread, without my consent. And that includes kings.” 


“I am the King. I can take whafever you possess whether you consent or no(.” 


“In that case, Great King, here are twenty rings around my fingers. I do not give them to 
you. Now, try and take them.” 


Ajätasattu was a man of great physical prowess. He could leap up, while sifting, to a 
height of eighteen cubits and while standing, up to a height of eighty cubits. He attempted 
to remove the rings from Jotika”s fingers but was unable even to get one. His kingly 
dipnity was thus gravely Impaired. Jotika now said to hìm: “Great King, 1f you would 
spread out your dress, I will show you.” And he straightened his fingers towards the King's 
dress, which was spread In front of him, and all the twenty rings readily dropped onmto 1t. 
He said: “Great King, you have seen for yourself that Your MajJesty cannot confiscate my 
property against my wish.” He was greatly edifled by the encounter with the King. An 
emofional awakening arose In him and he said to the King: “May Your MaJesty allow me 
to become a Đhikkhu.” 


The King thought that 1f he renounced his home life and become a ðj/kkhu, his great 
mansion would easily fall to his hand; so he allowed the request promptly. Jotka was 
admitted Into the Order at the feet of the Buddha. Not long afterwards, with due diligence, 
he became an araha/ and became known as Thera Jotika. At the Instant of his attaining 
arahatship, all his great mansion and other Items of wealth suddenly disappeared. His wife 
SakulakayT was sent back by the deva to her native place, the Northern Island Continent. 


One day, some Đ/kkhs asked the Venerable Jotika: “Friend, do you have attachment to 
the great mansion and Sakulakay1?” The Venerable replied: “No, friend, I do not have any 
attachment.” The 5ñ/kkh„s went to the Buddha and said: “Venerable Sir, Bhikkhu Jotika 
falsely clatms arahatship.” 


Then, the Buddha said: “Ø/kkñhus, 1t 1s true that there 1s no attachment to the great 
mansion and his wife in the mental state of Bhikkhu Jotika, an arahar.” Further the Buddha 
spoke this verse: 

“He, who in this world has given up craving (that arises at the six sense doors) and 
has renounced the home-life to become a 5jjkku, who has exhausted craving for 
existence, and made an end of all forms of existence, him I call a 5zãhzmana (one 
who has rid himself of all evil). 

By the end of this discourse a large multitude of people attained Path-Knowledge at the 
various levels. 
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2. MENDAKA The Householder 
His Past Aspiration 


The future Mendaka was a nephew of Aparajita the householder, who lived in the days of 
Buddha Vipassl, ninety-one world-cycles previous to the present world-cycle. His name 
also was Aparäjia. His uncle Aparäjita started construction of a brick monastery as a 
private chamber for the Buddha. Then, Aparãjita, Junior, went to his Uncle Aparäjita and 
asked that he be allowed as co-builder of the monastery. The uncle would not accept the 
1dea, for he dịd not want to share the merit with anyone. Aparäjita, Junior, then thought of 
building a portico 1n front of his uncles main building. He put up the portico with timber. 
The post for the building were each fimished In silver, in gold, in rubies, and 1n the seven 
kíinds of preclous stones. Likewise, the beams, rafters, roof-trusses, purlim, trellis-work, 
door-leaves and roofing tiles were finished in gold and silver and precilous sfones. He 
planned the portico to be used by the Buddha. 


Ơn the top of the portico were pinnacles made with gold sheet roofing and coral. (1) The 
centre portico was occupled by an assembly hall with a raised platform for the Buddha 
which had a floor frame and legs of solid gold. (2) The base of the legs were sculpted in 
the form of golden goats. (3) The leg-rest had, at 1ts base, a palr of golden goats. (4) And 
there were also six golden goats placed around the assembly hall. (5) The flooring for the 
seating of the orator was woven with cotton thread at the base, golden thread In the middle, 
and finished with beads of pearl. (6) The back of the orator's seat was of solid sandalwood. 


When the construction of the portico and all the appointments 1n 1t were finished to the 
safisfaction of the donor (Aparäajita, Junior) a four month long ceremony, marking the 
donation was held, where the Buddha and 6.8 million b¿kkh„s were offered with alms- 
food. Ôn the last day, sets of three robes were donated to the Sangha. The Junior-mostf 
bhikkhu received robes worth a hundred thousand ticals. (The Sinhalese version says a 
thousand ticals.) 


In His Past Existence as The Rích Man of Baranasi. 


Having performed those meritorious deeds during the time of Buddha Vipassi, the future 
Mendaka was reborn In the present world-cycle as a rích mans son In Baranasl. He 
succeeded to his fathers esfate as the “Rich Man of Inexhaustible Resources”. One day, as 
he was going before the King at his audience, he discoursed astronomical readings with the 
King's Chief Counsellor. He asked the Purohita: 

“How 1s it, Teacher, have you been studying the planets (recently)?” 

“Of course, I have, what other pursuit do I have than a consfant study of the planets?” 
“If so, what do the planets presage about the general populace?” 

“Some catastrophes 1s goIng to happen.” 

“What sort of catastrophes?” 

“There wIll be famine.” 

“When 1s It going to happen?” 

“Three years hence.”” 

The “Rich Man of Inexhaustible Resources” then expanded his cultivation. He 1nvested all 
his wealth in rice grains which he stored In 1250 storehouses. The excess of his collection 
Of rice were put in big Jars, and then the excess were buried In the ground. The last portion 
Of the excess were mixed with mud which was plastered onto the walls of his house. (A 
remarkably prudent way of forestalling famine). 

When the famine broke out (as predicted by the Purohita), the Rich Mans household 
subsisted for some time on the hoarded grains of rice. When the granaries and the storage 
1n big Jars were exhausted, the Rích Man was perforce to send away his servants to øo Into 
the forest at the end of the mountains and find things to eat for therr survival until such 
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time as things became normal, in which case, they might or might not choose to come back 
to him as they wished. They wailed and after seven days depending on their master, were 
obliged to leave. 


There was only one servant, named Punna, who personally attended on the members of 
the Rich Mans family, comprising the Rích Man and his wife, ther son, and their 
daughter-in-law. The five members of the household next subsisted on the rice graIns 
which were buried in the ground. When that store was used up, they scraped off the mud 
plastered in the walls of the house, salvaged the few grains from 1t and managed fo survive. 
But, the famine raged on. At last, the only source of seed ørain was extracted from the base 
of the walls where the mud plaster held a few precIous grains. The mud yield half measure 
Of rice grain, which, when the husks were pounded off, a quarter measure of eatable grains 
was obfained. Being afraid of robbers who might loot whatever eatable available at their 
house, the family prudently hid the last meagre store of the grains in the ground, carefully 
shut up 1n a small pot. 


One day, the Rich Man who had come home from attending on the King said to his wIfe: 
“Dear wife, I feel hungry. Is there anything to eat?” The wife dịd not say: “No,” but 
answered: “My lord, we have a quarter measure of rice grain, (the last we have).” 


“Where 1t 1t?” 
“I have hidden 1t in the ground for fear of thieves.” 
“Jf so, cook that little rice.” 


“My lord, 1f I were to cook 1t into rice 1t would provide us a meal. If I were to make 
gruel, it would provide us with two meals. What shall I do with 1?” 


“Dear wife, this is our only and last source of food. Let us eat to the full and face death. 
Cook 1t Into rice.” 


The Rich Mans wife obediently cooked the rice, and making five portions of the cooked 
rice, placed one 1n front of her husband. At that moment, a Paccekabuddha, who had Just 
risen from dwelling In the attainment of Cessation at the Gandamadana mounftain, reviewed 
the world with His divine power of sight and saw that the Southern Island Continent was 
reeling undđer a grave and prolonged famine. 


(An arahat, or a Paccekabuddha in this case, does not feel hunger during the 
(seven-day) dwelling in the attainment of Cessation. Ôn rising from that state, the 
pang of hunger 1s felt inside the stomach. So the Paccekabuddha reviews the world, 
as 1s the natural thing, for a prospect of getting alms-food. A donor of some gIÝt to 
a Paccekabuddha at that time (on that day) 1s usually rewarded by his or her own 
merit. IÝ he were to wIsh for the post of Commander-in-Chief, he would get 1t.) 


The Paccekabuddha knew that the Rích Man of BaranasI had a quarter measure of rice 
grain which had been cooked to provide a meal for five persons. He also knew that the five 
persons ¡In the rích man's household had sufficient conviction In the law of kamưna to offer 
him the cooked rice. So he took His alms-bowl and great robe and stood at the Rich Mans 
door. 


The Rich Man was intensely glad to see the Paccekabuddha who had come to his door for 
alms-food. He thought to himself: “In the past I had failed to make offering to alms- 
seekers, as the result of which I am falling under this catastrophe. If Ï were to eat my 
portion of rice I would live for one day. If I were to offer 1t to this Venerable One, 1f 
would lead to my welfare for millions of world-cycles.” Thinking thus, he had the rice- 
vessel 1n front of him withdrawn, and, approaching the Paccekabuddha, and making 
obeisance to Him with fivefold contact, he invited Him to the house. After showing Him 
the seat, he washed the Paccekabuddhaˆs feet, and wiped off the water. Then, letting the 
Paccekabuddha sit on a raised platform with golden legs; he put his rice into the 
Paccekabuddhaˆs alms-bowl. 


The Paccekabuddha closed the lid of His alms-bowl when the donor's vessel was left with 
half of 1ts contents. But the donor said: “Venerable Sr, this rice 1s Just one-fifth of a 
quarter measure 0Ÿ rice grain and can serve as only one meal for a person. lí cannot be 
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divided into tfwo for fwo persons. Do not consider my welfare for this present world but 
consider my welfare in the hereafter. [ wish to offer the whole lot to your reverence.”” Then 
he aspired thus: “Venerable Sir, may I never, in my faring In sđ#sãra, meet with famine 
like this. From now on, may I be the provider of food and seed grains to all the population 
Of the Southern Island Continent. May I be free from manual labour to earn my bread. May 
I have 1250 store-houses for storing rice grain, in which superlor red rice grains falling 
from the sky, get filled up the moment I look up skyward as I sit there with my head 
washed. 


“In all my future existences, may I have my present wIfe as my wIfe, my presenf son as 
my son, my present daughter-in-law as my daughter-in-law, and my present servant as my 
servant.” 


The Deep Conviction of The Other Members of The Householder 


The wife of the rich man thought to herself: “I cannot eat when my husband starves,” and 
offered her share of the rice to the Paccekabuddha. She made her wish thus: “Venerable 
SIr, may Ï never, in my faring In s4usãra, meet with starvation. May I have a vessel of 
cooked rice which never gets depleted however much 1s taken from 1t by the populace of 
the Southern Island Continent, while I sit distributing the rice. In all my future exIstences, 
may I have my present husband as my husband, my present son as my son, and my present 
daughter-in-law as my daughter-in-law, and my present servant as my servant.” 


The Rich Man's son also offered his share of the rice to the Paccekabuddha, and made his 
wish: “May I never, in my faring In s2/usãra, meet with sfarvation. May I have a bag of 
sillver coins containing a thousand pieces out of which I may distribute the silver to 
everyone In the Southern Island Continent, and may the bag remain as full as ever. In all 
my uture existences, may my present parents be my parents, may my wife be my wIfe, 
and may our present servant be our servant.” 


The Rich Mans daughter-in-law also offered her share of the rice to the Paccekabuddha 
and made her wish thus: “May I never, in my faring In s#sãra, meet with starvatlon. May 
lI have a basket of rice grain, out of which I may distribute the rice to all the populace of 
the Southern Island Continent, and may that basket never get depleted. In all my future 
©XIsftences, may my present parents-Iin-law be my parents-in-law, may my present husband 
be my husband, and may our present servant be our servant.” 


The servant Pumna also offered his share of the rice to the Paccekabuddha and made his 
wish thus: 


“May I never, in my faring In szsãra, meet with sfarvation. In all my future existences, 
may all the present members of my master's family be my master. When I plough a field, 
may there appear three extra furrows on the left and three extra furrows on the right of the 
main furrow 1n the middle, thereby accomplishing my work sevenfold, making a seed bed 
for sowing four baskets of seed grains.” 


(Punna could have wished for and become Commander-in-Chief 1f he so aspired to 
1{. However, his personal tles with the Rích Mans family were so sfrong that he 
wished that In all his future existences his present masfers be his masfers.) 


'When the five donors had made their respective wishes the Paccekabuddha said: 


“May your wishes be fulfiled quickly. May all your asprratlons come to full 
realisation like the full moon. 


“May your wishes be fulfilled In every respect. May all your aspirations come to 
full realisation like the wish-giving gem.” 


Having expressed His appreciatlon of the offerings, He made a wish that His donors, for 
enhancemernt of theIr convictfions, see Him and His further actions, then He rose Into the 
arr and to the Gandamadana mountain, and shared the alms-food He had collected with the 
five hundred Paccekabuddhas. The rice that was meant for the consumption of five persons 
were offered and satisfied the five hundred Paccekabuddhas, thanks to the supernormal 
powers of the original offeree. This was witnessed by the five donors whose đdevofion 
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The Result was experienced The Same Day 


The remarkable thing now happened. At noon, the Rich Mans wife washed her cooking 
pot and put the lid on 1t. The Rích Man who was under the pang of hunger dozed off. 
'When he woke up 1n the evening, he said to his wife: “Dear wife, I am starving. See If you 
could scrape out some bifs of cooked rice from the pot.” The wife was certaIn that not a 
tiny bit of cooked rice clung to the pot which she had washed clean. But she dịd not say so; 
1nstead, she thought of opening the lid of the pot first before reporting to her husband. 


As soon as she removed the lid of the rice pot, she found the rice pot was filled with 
finely cooked rice, like a cluster of Jasmine buds, that filled the pot to 1ts brim and even 
causing the lid to rise. With Joyous astonishment she breathlessly reported the strange 
phenomenon to her husband: “Look, my Lord, I had washed the rice pot clean and covered 
1s lid. But now 1í 1s brimful with cooked rice, like a cluster of Jasmine buds. Meritorious 
deeds are Iindeed worthwhile doing! Alms-giving 1s indeed worthwhile doing! Now, my 
lord, get up and eat 1t in Joy.” 

The Rich Mans wife first served the rice to her husband and her son. When they had 
finished eating, she and her daughter-in-law ate 1t. Then she gave 1t to theIr servant Punna. 
The rice pot did not get decreased any further than the first spoonful taken out. On that 
very day, all the granarles and Jars were filled with rice grain again. The Rích Man 
announced to all the citizens of Baranasĩ that his house had sufficlent rice grain and cooked 
rice for anyone to come and take them. And the people came and took them Joyfully. The 
populace of the Southern Island Continent were saved from famine on account of the Rich 
Man. 


His Last Existence as Mendaka The Rich Man 


After passing away from that existence, he was reborn In the deva realm. From then 
onwards, he fared in the deva-world or the human world until the time of Buddha Gotama 
when he was born Into the family of a rich man in Bhaddiya. He married the daughter of 
another rich man. 


How The Name Mendaka was given to Him 


As the result of his having donated statues of golden goats to Buddha Vipassi, the rich 
mans compound behind the house, about eight &zrisưs In area, was tightly occupled by 
solid gold statues of the goat which rose up from the ground. The mouths of the sfatues of 
the goat were adorned with small cotton balls the size of marbles in five colours. By 
removing these ornamental stoppers at the mouth, one could take out from the goat any 
article one wished, such as clothes or gold or silver, etc. A single goat sfatue could yield all 
the needs of the whole population of the Southern Island Continent such as ghee, oIl, 
honey, molasses, clothing, gold, silver, etc. As possessor of these miraculous goat sfafues, 
the rích man came to be called Mendaka, "Owner of the Golden Goat”. 


Thetr son was the son In their previous existence (That son was Dhanañcaya who became 
the father of Visakha). Their daughter-in-law was the daughter-in-law In their previous 
existence. (The wife of Mendaka was named Candapaduma, the daughter-in-law, wIfe of 
Dhanañcaya, was named Sumanadevi, therr servant was named Punna.) 

(Reference may be made to the Chapter on the lives of Female Lay Disciples, on 
Visakha, concerning the details about the Mendaka's household up to the point 
where Mendaka gained Stream-Entry.) 

l( is Important to note here that Mendaka the Rich Man, after atfaining Stream-Entry, 
consequernt to his listening a discourse by the Buddha, told the Buddha how he had been 
dissuaded by the ascetics of other faiths from vistting Him, and how they denmigrated Him. 
Thereupon the Buddha said: 

“Rich Man, 1t 1s the nature of people not to see their own faults but to fabricate 
other peoples faults and spread them about like a winnower winnowing chaff.” 

Further, the Buddha spoke this verse: 
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“(Householder), 1t 1s easy fo see the faults of others, but dIfficult to see one's own. 
Like the wIinnower winnowing chaff in the wind, one spreads the faults of others 
but hides his own faults like a crafty fowler covers himself.” 

— Dhammapada, verse 252 — 


By the end of this discourse a large multitude of people gained Enlightenment at the 
various levels. 


3. JATILA The Rích Man 
His Past Aspiration 


The future Jail was a goldsmith during the time of Buddha Kassapa. After the passing 
away of the Buddha, when a shrine to store the relics of the Buddha was being built, an 
arahaf, who went fo supervise the construction asked the workers: “O men, why 1s the 
northern entrance not completed?” And the men replied: “Venerable sIr, there 1s a lack of 
gold to complete 1t.” 


“I wHll go to the town to find donors of gold. Meantime, you will do your work 
sincerely.” The arzha then went about the town and called for donors of gold, making 
them realize that their contributions were needed to complete the northern entrance to the 
bịg shrine they were building. 


When he visited the house of the goldsmith, 1t so happened that the man was having a 
quarrel with his wIfe. The arøha said to the goldsmith: “Lay supporter, the big shrine that 
you have undertaken to build cannot be completed at 1s northern entrance due to a shortage 
of gold. So 1t would be well 1f you could contribute some gold.” The goldsmith who was 
angry with his wIfe said to the arahaí: “Go and throw away your Buddha (image) Into the 
water!” Thereupon his wife scolded him: “You have done a great wrong. lÝ you are angry, 
you should have abused me, or beaten me as you please. Why do you vilify the Buddhas of 
the past, the future and the present?” 


The goldsmith suddenly saw his mistake and emotional awakening having arisen ¡in him, 
he apologised to the araha: “Venerable Sir, pardon me my fault.” The arahaí said: “You 
have not wronged me In any way. You have wronged the Buddha. So you ought to make 
resfitution 1n front of the Buddha.” 


“How should I do 1t, Venerable Sir?” 


“Make three flower vessels of gold, enshrine them in the relic chamber of the great 
shrine, wet your clothes and your harr, and atone for your mistake.” 


“Very well, Venerable Sir,” the goldsmith said and he started to make the gold flowers. 
He called his eldest son and said to him: “Come, son, I have vilified the Buddha, for which 
l am goïng to make restitution by making three bunches of gold flowers which are to be 
enshrined In the relic chamber of the great shrine. [ would ask you to be a partner In this 
good work.” The eldest son replied: “[ did not ask you to vilify the Buddha. You dịd 1t on 
your own accord. So you go alone.” The goldsmith then called his middle son and asked 
for his co-operation, who gave the same reply as the eldest brother. The goldsmith called 
his youngest son and soupht his help. The youngest son said: “Whatever business 1s there to 
be discharged by you, 1t 1s my duty to help.” And so he helped his father in making the 
gold flowers. 


The goldsmith made three gold flower vessels, about half a cubit high, put gold flowers 
1n them, and enshrined them in the relic chamber of the great shrine. Then (as advised by 
the arahar,) he wetted his clothes and haïr, and atoned for his grave blunder. (This 1s how 
the future Jail performed a meriforious deed.) 


His Last Existence as Jaïl, The Rích Man 


For his Improper remarks concerning the Buddha, the goldsmith was sent adrift in the 
TIver for seven exiIstences. As his last existence, during the tine of Buddha Gotama, he was 
reborn to the daughter of a rích man In Bãaranasï under strange circumstances. The rich 
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mans daughter was extremely beautiful when she was about fifteen or sixteen years old. 
Her parents put her on the seventh floor of their house with a governess. They lived there 
alone 1n the private chamber. One day, as the girl was looking out through the window, a 
person with super-normal power (v///đdhara), travelling in the air happened to see her. He 
was deeply enamoured of her and came in through the window. The two fell in love with 
cach other. 


She became pregnant by the man. Her governess asked her how she became pregnant. She 
confided 1n her about her secret affair but forbade her to tell 1t to anyone. The governess 
dared not disclose the secref to anyone. Ôn the tenth month of pregnancy, the child, a boy, 
was born. The young mother had the baby put inside an earthen pot, had 1s lid covered, 
and placing garlands and bunches of flowers over 1t, she detailed the governess fO Carry 1f 
on her head and sent 1t adrift in the river Gaủga. If anybody were fo Inquire about her 
action, the øoverness was to say that she was making a sacrificial offering for her mistress. 
This scheme was carried out successfully. 


At that time, two ladies, who were bathing downstream, noticed the earthen pot floating 
down. One of them said: “hat pot belongs to me!” The other said: “The contents of that 
pot belong to me!” So, they took the pot from the water, placed 1t on dry ground and 
opened 1t. Ôn finding a baby 1n it, the first lady, who said the pot belonged to her, claimed 
the child as hers. The second lady, who said the contents of the pot belonged to her, also 
claimed the child as hers. They brought the dispute to the court of Justice which was at a 
loss to g1ive a Judgment. They referred 1t to the King who decided that the child belonged to 
the second lady. 


The lady who won the claimm over the child was a female lay supporter who was a cÏose 
afttendant of the Venerable Mahakaccayana. She brought up the child with the intention of 
sending him to the Venerable, to be admitted as a novice. Since the child at birth was not 
bathed, his hair was tangled with dried dirty matter from his mother”s womb and on that 
account, he was g1ven the name Jatila (knotted harr). 


When Jatila was a toddler, Venerable Mahakaccayana went to the lady's house for alms- 
food. She offered alms-food to the Venerable, who saw the boy and asked her: “Female lay 
supporter, does this boy belong to you?” And she replied: “Yes, Venerable S1r. I Intend to 
send him fo your reverence to be admitted Into the order. May your reverence admit him as 
a novice.” 


The Venerable Mahakaccayana said: “Very well,/” and took the boy with him. He 
reviewed the fortunes of the boy and saw by his supernormal knowledge that the boy had 
øreaf past merit and was destined to enJoy a high status in life. And considering his tender 
age, he thought that the boy was too young for admission 1nto the order and his faculties 
were not mafure enough. So he took the boy to the house of a lay supporter 1n Taxila. 


The lay supporter of Taxila, after making obeisance to the Venerable Mahakaccayana, 
asked him: “Venerable Sr, does this boy belong to you?” And the Venerable answered: 
“Yes, lay supporter. He will become a ðñ;kkhu. But he 1s still too young. Let him stay 
unđer your care.” The lay supporter said: “Very well, Venerable Sir,” and he adopted the 
boy as his son. 


The lay supporter of Taxila was a merchant. It so happened that he had a considerable 
quanfity of merchandise, which he found no buyers for twelve years. One day, as he was 
goIng on a Jjourney, he enfrusted these unsold merchandise to the boy, to be sold at cerfain 
prices. 


Jatila sold The Ủnsold Twelve Years Old Merchandise in A Single Day 


On the day when Jatila was In charge of the shop, the guardian spirits of the town 
exercised their power over the townsfolk, directing them to Jatilas shop for whatever needs 
they had, even as trifling as condiments. He was able to sell the unsalable twelve years old 
merchandise in a single day. When the merchant returned home and saw none of his 
unsalable øgoods, he asked the boy: “Son, have you destroyed all those goods?” Jatia 
replied: “No, I did not destroy them. I have sold them at the prices you sfated. Here are the 
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accounts, and here 1s the money.” His adoptive father was highly pleased. ““his boy has 
the making of a successful man. He 1s an Iinvaluable asset of a man,” thus reflected the 
merchant. Accordingly, he married his grown up daughter to Jatila. Then, he had a big 
house built for the couple. When the construction of the house was completed, he presented 
1t to the couple for their residence. 


Jatila, Lord of the Golden HiII 


When Jatila took occupancy of his house, as soon as he put his foot at the threshold of 
the house, a golden hill eighty cubits high suddenly appeared through the earth at the back 
Of the house. Ôn learning the news of Jatila s Immense fortune, the King conferred him the 
Royal Treasurer, sending him the white umbrella and the paraphernalia of Treasurer's 
office. From then onwards, Jatila was known as Jatila, the Treasurer. 


Jatila made Inquiries about The Existence of His Peers in The Southern Island Continent 


Jatila had three sons. When they had grown up to adulthood, he had a desire to become a 
bhikkhu. But he also had the duty to the King as Treasurer. lf there were to exist in the 
Southern Island Continent another Rich Man who was equal in wealth to him, he might be 
released by the King so that he could join the order. Otherwise, he had no chance to 
become a ð//kkñhu. So, he had a gold brick, a gold goad and a pair of gold sÏlippers made, 
which he entrusted to his men, saying: “My men, go around the Southern Island Continent 
taking these articles with you and enquire about the existence or otherwise of a rích man 
whose wealth 1s equal to mine.” 


Jatila`s men went around the country and reached the town of Bhaddiya where they met 
Mendaka the rích man who asked them: “O men, what 1s your business In touring this 
place?” 


, 


“We are touring the country to find something,” said Jatilas men. Mendaka, seeing the 
gold brick, the gold goad and the pair of gold slippers which the visitors were carrying 
with them, rightly surmised that the men were making enquires about the wealth of the 
country. So he said to them: “O men, go and see at the back of my house.” 


Jatlas men saw at the back of Mendakas house an area of about fourteen acres (8 
karisas) packed with golden goat sfatues of the sizes of a bull or a horse or an elephart. 
Having Inspected all those gold statues, they came out of Mendaka's compound. “Have you 
found the things you were looking for?” asked Mendaka, and they said to him: “Yes, Rich 
Man, we have.” “Then you may go,” said Mendaka. 


Jatilas men returned to their home town and reported to their master about the Iimmense 
wealth of Mendaka of Bhaddiya. “Rich Man, what 1s your wealth when compared to 
Medakas?” they said to Jatia and they gave the details of what they had seen at the 
backyard of Mendakaˆs house. Jatila was happy about the discovery. “We have found one 
type of rích man. Perhaps another type also exists,” he thought to himself This time he 
entrusted his men with a piece of velvet, which was worth a hundred thousand ticals, and 
sent them around 1n search of another type of rich man. 


The men went to Rãjagaha and stationed themselves at a place not far from Jotika's øreat 
mansion. They collected some firewood and were making a fire when they were asked by 
the people what they were going to do with the fire. They answered: “We have a valuable 
plece of velvet cloth for sale. We find no one who can afford the price. We are returning 
to our hometown. This piece of velvet cloth would attract robbers on the way. So we are 
going to destroy 1t by burning 1t.” This was, of course, said as a pretence to probe the 
mettle of the people, 


Jotika noticed the men and enqurred what was afoot. On being told about the mens tall 
s(ory, he called them up and asked: “How much 1s your cloth worth?” They answered: 
“Rich man, 1t is worth a hundred thousand.” Jotika ordered his men to pay the price of a 
hundred thousand to the sellers and said to them: “O men, give 1t to my maid-servant who 
1S Scavenging at my gate,” entrusting the cloth to them. 


The scavenger came to Jotika murmuring (n the presence of Jatila s men): “O Rich Man, 
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how 1s 11? If I am at fault, you could chastise me by beating. But sending such a coarse 
plece of cloth to me 1s too much. How could T use 1t on my person?” Jotika said to her: 
“My dear girl, I dịd not send 1t for wearing. Ï meant 1t to be used as your foot rug. You 
could fold 1t up under your bed and when you go to bed you could use 1t for wIiping your 
feet after washing them 1n scented water, couldnt you?” 


“That I could do,” said the maid servant. 


Jatilas men reported back their experiences in Rãjagaha and told their master: “O Rich 
man, what 1s your wealth when compared to that of Jotika?” They said thus to Jatia, and 
they described the marvellous grandeur of Jotikaˆ*s mansion, his vast wealth, and his maid- 
servanfts remarks about the velvet piece. 


Jatila tested The Past Merits of His Three Sons 


Jatila was overJoyed to learn about the presence, In the country, of two great Rich Men. 
“Now I shall get the King”s permission to enter the Order,” he thought and went to see the 
King about 1t. 


(Herein, the Commentary does not specIfy the name of the King. However, 1n the 
Commentary on the Dhammapada, ¡n the story of Visakha, it has been said: “Ít 1s 
1mportant to remember that within the domain of King Bimbisara, there were five 
Rich men of inexhaustible resources, namely, Jotika, Jatila, Mendaka, Punnaka and 
Kalavaliya.” Hence the King here should he understood to mean Bimbisara.) 


The King said to Jatila: “Very well, Rich Man, you may go forth into bhikkhuhood.” 
Jatila went home, called his three sons, and handing over a pick-axe with a gold handle and 
diamond bịt, said to them: “Sons, go and get me a lump of gold from the golden hill behind 
our house.” The eldest son took the pick-axe and struck at the golden hill. He felt he was 
striking at granite. Jatila than took the pick-axe from him and gave 1t to the middle son to 
try at 1t; and he met with the same experience. 


'When the third son was given the pick-axe to do the Job, he found the golden hill as 1Ý 1t 
were mound of soft clay. Gold came off 1t in layers and lumps at his easy strokes. Jatila 
said to his youngest son: “That will do, son.” Then he said the two elder sons: “Sons, this 
golden hill does not appear on account of your past merit. Ït 1s the result of the past merit 
of myself and your youngest brother. Therefore, be united with your youngest brother and 
enJoy the wealth peacefully together.” 


(Herein, we should remember the past existence of Jatila as the goldsmith. At that 
exIstence, he had angrily said to an arahaí: “Go and throw away your Buddha 
(mage) Into the water!” For that verbal misconduct, he was sent adrIft in the rIver 
at birth for seven successive exIsfences. At his last existence also he met the with 
the same fafe. 


When the goldsmith was making golden flowers to offer to the Buddha at the 
shrine, which was built in honour of the deceased Buddha Kassapa, to atone for his 
verbal misconduct, only his youngest son Joined in the effort. As the result of their 
good deed, the father, Jatila and his youngest son alone had the benefit of the 
golden hill that appeared.) 

After admonishing his sons, Jatila the Rich Man went to the Buddha and entered 
bhikkhuhood. With due diligence In b7/kkhu practice, he attained arahatship In two or three 
days. 

Later on, the Buddha went on the alms-round with five hundred ?j¡/⁄kh„s and arrived at 
the house of Jatilas three sons. The sons made food offerings to the Buddha and His 
Sangha for fifteen days. 

At the congregation of b7/kkh„s 1n the assembly hall, 5j/k&;„s asked Bhikkhu Jatia: 
“Friend Jatla, do you still have attachment today to the golden hill of eighty cubifts In 
height and your three sons?” 

Bhikkhu Jatia, an araha¿, replied: “Friend, I have no attachment to the golden hill and 
my three sons.” 
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The ø/k&kh„š said: “This Bhikkhu Jatila claims arahatship falsely.” When the Buddha 
heard the accusations of these b¿kkh„s, He said: “Bhikkhus there 1s no afttachment 
whatever in the mental state of Bhikkhu Jatia to that golden hill and his sons.” Further, the 
Buddha spoke this verse: 


“He, who in the world has given up craving (that arises at the six sense-doors) and 
has renounced the home life to become a Đ/kkhu, who has exhausted craving for 
existence, and made an end of all forms of existence, him I call a 5zãhzmana (one 
who has rid himself of all evil.)” — Dhammapada, V-4 16. 


By the end of discourse many persons attained Path-Knowledge such as sofãpaffi-phala. 
(This account 1s extracted from the Commentary on the Dhammapada, Book Two.) 


4. KALAVALIYA The Rich Man 


A brlef account of Kalavaliya, the Rich Man, 1s found in Commentary on the 
Uparipannasa which 1s reproduced here. 


During the time of Buddha Gotama, there lived in RãJagaha a poor man by the name of 
Kalavaliya. One day, his wife had cooked a meal of sour gruel mixed with some edible 
leaves, (for rice was not within their means). On that day, the Venerable Maha Kassapa, 
rising from dwelling in the attainment of Cessation, reviewed the world, contemplating on 
whom he should bring his blessing. He saw Kalavaliya In his supernormal vision and went 
to his door for alms-food. 


Kalavaliyas wife took the alms-bowl of Venerable Maha Kassapa and emptied her 
cooking pot into 1t. She offered her poor meal of sour gruel mixed with edible leaves to the 
Venerable, without keeping back anything for themselves - an offering at ones own 
sacrIflce (ravasesa đãng). The Venerable Maha Kassapa went back to the monasfery and 
offered the gruel to the Buddha. The Buddha accepted Just a portion of it, with which to 
safisfy himself and gave the remainder to the five hundred 5”/kkhus who had enouph to eat 
for that meal. Kalavaliya happened to be at the Buddha's monastery to beg for the gruel. 


The Venerable Maha Kassapa asked the Buddha as to the benefit that would result to 
Kalavaliya on account of the brave deed of sacrificing the food completely. And the 
Buddha said: “Seven days hence Ka|avaliya wIll get the white umbrella of the Treasurer's 
office, 1.e. he will be made a Royal Treasurer by the King.” Kalavaliya heard these words 
of the Buddha and hastened home to tell his wife about It. 


At that time, King Bimbisara was on his Inspection round and he saw a crimmal tied on a 
sfake outside the city. The man Iimpudently said to the King In a loud voIce: “Great King, Ï 
would request that a meal, which was prepared for Your Majesty, be sent to me.” The King 
replied: “Ah, yes, I would.” When dinner was being brought to to the King, he 
remembered his promise to the criminal on the stake and ordered the officials concerned to 
find someone who would send his dinner to the criminal on the stake outside the clty. 


The outside of the city of Rajagaha was Infested with demons so that very few people 
dared to go out of the city by night. The officials went around the city announcing that a 
thousand ticals would be awarded on the spot to anyone who would take the King s meal to 
a crmminal on the stake outside the city. No one came out at the first round of 
announcemernt (with the beating of the gong); and the second round also was fruttless. But 
at the third round, Kalavaliya's wife accepted the offer of a thousand ticals. 


She was brought before the King as the person undertaking the King's mission. She 
disguised herself as a man and wielded five kinds of weapons. As she fearlessly went out 
Of the city carrying the King s meal, she was accosfed by the Dighatala, guardian spirit of a 
palm tree who said: “Stop there, stop! You are now my food.” But Kalavaliyas wife was 
not afraid and said: “I am not your food. I am the King 's messenger.” 


“Where are you goIing?” 
“I am goïng to the criminal on the stake.” 
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“Could you convey a message for me?” 
“Yes, I could.” 


“If so, cry aloud all along your way this message: “KälI, daughter of Sumana, the chief of 
celestial devas, wife of DIghatala, has given bírth to a son!” There are seven pofs full of 
gold at the root of this Palmyra tree. Take them as your fee.” 


The brave woman went her way crying aloud the message: “KalI, daughter of Sumana, 
the chief of celestial devas, wife of Dighatala, has given birth to a son!” Sumana, the chief 
of celestial devas heard her cry while presiding over a meeting of celestial devas and said 
to his assistants: “There 1s a human being bringing happy tiding. Bring hìm here.” And so 
she was brought before Sumana who thanked her and said: “Ihere are pots full of gold 
underneath the shade (at noon) of the bịg tree. [ give them all to you.” 


She went to the criminal on the stake, who had to be fed with her hand. After taking his 
meal, when his mouth was wiped clean by the woman, he felt the feminine touch and bịt 
her knotted hair so as not to let her go. The woman being courageous, had presence of 
mind, she cut the hair-knot with her sword and freed herself. 


She reported to the King that she had fulfilled her task. “What proof can you show that 
you have actually fed that man?” asked the King. “My harr-knot in the mouth of that villain 
should be sufficlent proof. But I have further proof too,” replied Kalavaliyas wife and 
related her meeting with Diphatala and Sumana. The King ordered the pots of gold 
described by her to be dug up. All were found. Ka|avaliya couple became very rich at once. 
“Is there anyone as wealthy as Kalavaliya?” inquired the King. The ministers said: “Phere 
1s none, preat King.” So the King appointed him as Treasurer of Sãvatthi and gave him all 
the paraphernalia, seal and title of office. 


Here ends The Great Chronicle of the Buddhas. 


Datcd: the 13th waxing day of the Ist Wazo, 1331 M.E. (1969 A.D) 
Completed at 11:00 am 


U Vicittasarabhivamsa 
Dhammanada Monastery Mingun HIII 
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Nine PAli stanzas and their Myanmar translations: 
(I &2) On Saturday, the thirteenth waxing day of the first Wazo, 1331 Myanmar Era, 


(3) 


(4® 


(5) 


(6) 


Œ) 


(8) 


@) 


the 25l3th year of the Sãsana, the month when the Alexandrian laurel 
Calaphyllum blooms forth in the forest and the traditional festival of admitting 
new entrants into the Order 1s being held throughout the land, at eleven a.m. 


This work entiled “The Great Chronicle of Buddhas`, the tome that came Into 
being under the sponsorship of the State Sãsana Council as a sequel to the Sixth 
Buddhist Council, portraying the life story of the Buddhas (and especially), that 
of Buddha Gotama from the fulfiling of the Perfections to the day-to-day 
evenfs relating to Him, was completed for the edification of the followers of the 
Buddha who uphold righteousness - a most auspicious achievement indeed. 


The Buddha, the Conqueror of the Flve Maras or Evils, endowed with great 
điligence, who occupled Himself by day and by night with the five functlons of 
the Buddha, lived for forty-five vassz (years) during which He ferried the 
multfudes of deva and humans across to the yonder shores of Nibbana by 
means of the ship of the Eightfold Ariya Path. 


To the Buddha, the Conqueror of the five Maras, I, acclaimed as the great, 
distinguished Thera who has memorized the Three Pitakas, who, thanks to past 
merit, has been fortunate enouegh to live a life devoted to Buddhistic studies 
since his novicehood, pay homage behumbling myself in body, speech and 
mind, with this tome enfifled “The Great Chronicle of The Buddhas”, arranged In 
forty-five chapters 1n respectful memory of the forty-five years of the Buddha s 
Noble mission, an exegetical work embodying erudite Judgemenfs on readings in 
the Text and the Commentarles. 


As the result of this work of great merit done by me with diligence, knowledge 
and conviction, may all sentlent beings benefit from 1t: may they clearly 
undersftand (through learning, reflecting and cultivation) the Dhamma, the Good 
Doctrine expounded by the Supreme Lord of Righteousness for the welfare of 
the multitudes, for their happiness pertaining to the human world and the deva- 
world, and the Peace of Nibbana. 


May the multitudes, by following the Middle Way (of eight consftituents) which 
1S purifled by shunnng the two extremes of self-indulgence and self- 
mortification, which brings happiness by clearing away the hindrances to Path- 
Knowledge and 1ts Fruition, realize with facility (through the ten stages of 
Insight), the supreme Peace of Nibbana that liberates one from craving for all 
forms of existence, that 1s free from all sorrow (caused by five kinds of loss) 
and øgrIef (that gnaws at the hearts of worldlings). 


May the Buddha's Teaching (that consists of learning, training and penetration) 
last for five thousand years, shinng forth like the sun, overriding the corroding 
influence of sophists or captious contenders. May all beings In all the human 
world, the deva-world and the Brahma-world have firm conviction 1n, and deep 
respect for the Dhamma expounded by the Buddha. May the Rain God, 
benefactor of the human world, bless the earth with his bounteous showers at 
the proper time (I.e. at night, for fields of poor fertility once In five days, for 
fields of medium fertility once 1n ten days, and for fields of good fertility once 
1n fifteen days). 


May the rulers of the country give protecfion to the people like the good kings 
of yore. May they work for the welfare of the people Just as they would for 
ther own children, on the example of those benevolent rulers who extended 
their loving care to their subJects by upholding the ten principles of rulershIp, 
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The Venerable Buddhaghosa, the famous Commentator, im his Epilogue to the Afthasalin 
(an exegesis on the Abhidhamma) and the Pañcapakarana made his wish in four stanzas 
beginning with: “Yø paftham kusalam tassa.” We have adopted them here, respectfully 
endorsing his sentiments therein. (Stanzas 6 to 9 above). 


In doing so, we are also endorsing the view of the Sub-Commentator, the Venerable 
Samgharakkhitamahasamn, author of the SaratthavilasinI, wherein 1t has been said: “For one 
who does not work for the benefit of others, no real benefit accrues to him. That 1s true. 
And true indeed 1t 1s a statement fit to be proclaimed with one's right arm raised.” 


Such being the words of the wise, may all right-minded persons make a point of directing 
theIr efforts towards the good of others and thereby do good to themselves as wellL 


Here comes the completion of ““Phe Great Chronicle Of Buddhas”. 


May I be endowed with the three knowledges (v73). 
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THE ANUDIPANI 


On The Great Chronicle of Buddhas 


Foreword 


? 


The word, “amuđïjpan?” 1s purely PAH, “zm” meaning “further” and “đïpam”, 
“explanation”; hence “further explanation” of what 1s not explicit in the original wrIting 1s 
called “amudiparnï?”. After the Venerable Ledi Sayadaw had written an exegetical work, 
ParamatthadIpanT on the Abhidhammatthasangaha, he composed another work, entitled, 
“AnudTpanT”, to explain again what 1s vague 1n the Paramatthadipar. 


Similarly, an expository work under the tifle of “AnudTpanT”, on some words or passages 
of the Great Chronicle which deserve elaboration or explication, 1s written here separately 
as a supplement. Had the expositions been included In the original work, readers would 
find the textual expressions and their meanings confusing. This would be a distraction for 
readers. Therefore, 1t is deemed necessary to compile comprehensive notes on Importanf 
poimts and topics In the Text as a supplement (auđipam?), for the benefit of serlous 
studenfs of the Great Chronicle. 


It is hoped that, by goïng through the aøđïpamr, difficult subJects in the Chronicle would 
become more easily understandable and profound meanings of some usages would become 
clearer. Therefore, 1t 1s suggested that after reading the Chronicle, readers should study the 
AnudipanT with greater Interest May they understand easily the deep and Important 
meaning, which might otherwise remain unrevealed or overlooked. 


Chapter I - II Anudipanï on words and phrases 
Definition of ParamI 
The set of ten virtues including đãna (alms-giving), s72 (morality), etc. 1s called PãramT 
(Perfection). 


A Bodhisatta (future Buddha), being endowed with these ten virtues, such as đãna, sïla, 
etc. Is known as a P2rama or Extraordinary Personality. On this basis, therefore, the 
etymology of P#ramT 1s: Paramanam bhãyo (state of Extraordinary Personalities), which 1s 
derived from two things: the knowledge of those who see and know them as such and the 
saying of those who see and know them that they really are. An alternative etymology 1s 
Paramanam kamman (work of Extraordinary Personalities); hence their course of conduct, 
consisting of đãng, sla, etc. 1s called Param1. 


The order of the ten Perfections should be known by the following verse: 


Dãnam sĩlañ ca nekkhammmam 
pafññã viriyena pañcamam 
khan saccam adhi†thãnam 
meft` upekkhä tỉ te dasa. 


Alms-giving, Morality, Renunciation, 
'Wisdom, Energy as the fifth. 
Forbearance, Truthfulness, Resolution, 
Loving-kindness and Equanimrity; 

all these make ten (Perfections). 


[Each perfection 1s of three categorles, namely, ParamI (Ordinary Perfection), Ủpa- 
ParamI (Hipher Perfection) and Paramattha-Parami (Highest Perfection). For ¡mmstance, 
dãna 1s of three categorles: (1) Dãna-paramI (Ordinary Perfection of Alms-giving), (2) 
Dãna upa-päramI (Higher Perfection of Alms-giving) and Dãna paramattha-päramI 
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(Highest Perfection of Alms-giving). Likewise for the S72 and each of the remaining 
virfues.] Thus there are thirty kinds of Perfection 1n 1s detailed enumeration. 


Difference between ParamI, Upa-param1I and Paramaftha-päramT 


'With regard to these three categorles, (l) properties, such as one”s own gold, silver, efc. 
and family members, such as one”s own children and wife, (2) limbs, big and small, such as 
one”s own hands, legs, etc. and (3) one”s own life, should be noted first. Then referring to 
dãna, (1) GIÍt of propertles 1s Dãna-paramrĩ, (2) GIft of limbs, big and small, 1s Dãna-wpa- 
pãram7ï and (3) GIt oŸ life 1s Dãna-paramattha-pardmT. 

Similarly, (1) observance of morality at the sacrifice of propertles, (2) observance of 
morality at the sacrifice of limbs, big and small and (3) observance of morality at the 
sacrifice of life, are to be understood as S7la-pãramT, Sila-upa-pãramĩ and STla-paramattha- 
pñãramT respectively. Likewise, for the remaining eiph(t perfection, the same way of 
classification should be applied. 


Different views held by different commenfaftors may be looked up in the exposition of 
the word, “ko vibhago” 1n the Pakinnaka Katha of the Cariya Pitaka Commentary. 


Adhimuttimarana 


Volunfary passing away by self-determination 1s called “Adhimuttimarana”. It ¡is the kind 
of death that takes place as soon as one resolves: “May death come unto me”. Such a death 
could happen only to future Buddhas and not to others. 

Somefimes a future Buddha 1s reborn in a deva or a Brahma-world where the span of life 
1s extremely long. He 1s aware of the fact that, living 1n a celestial world, he has no chance 
whatsoever to fulfil and cultivate Perfections, Sacrifices and Practices and, therefore, he 
feels such a lengthy life In that celestial abode 1s boredom. Then, after entering his 
mansion, he shuts his eyes and no sooner has he resolved: “May my life-faculty ceases to 
be”, then he experiences the Impact of death and passes away from that divine realm. His 
resolution materialises partly because he has lile attachment to his body, as he has 
particularly conditioned the continuity of his body by attainng higher knowledge and 
partly because his resolution based on overwhelming compassion for beings 1s Intense and 
pure. 


As he has control of his mind, so has he control of his deeds. Accordinply, when he dies 
such voluntary death, he 1s reborn 1n the human world as a prince, a brahmin, etc. so that 
he can fulfil any Perfections he wishes to. That 1s why, though our future Buddha Gotama 
had lived in many existence In the Brahma abode without losing his attainment of /hãna, he 
existed only for a short time 1n that Brahma-world as he died voluntarily. He passed away 
from the Brahma existence Into the human existence and build up elements of Perfections. 


Kappa or Aeon 


What is called Kømbhã in Myanmar 1s Kappa in PAlI. Therefore, 1t 1s said in the text of 
the Buddhavarnsa: “kap?pe ca satasahasse, cafuro ca asankhiye” etc. 


The duration of a kaøpa cannot be calculated by the number of years. It is known only by 
Inference. Suppose there 1s a big granary which 1s one yøj7na each in length, breath and 
height and which 1s full of tiny mustard seeds. You throw out just one seed each cenfury. 
When all the mustard seeds have been thrown out, the period called kaøpa have not come 
to an end yet. (From this, 1t 1s to be inferred that the word ⁄zøpøa in Pali or the word 
kambhã in Myanmar 1s an extremely long time. But, nowadays, the word kønbhã exactly 
means such a period 1s forgotten, and the word 1s used 1n the sense of the mass of the earth 
as in the expression kambã-mye-pyin (earth surface), kambaã-mye-lone (the globe), efc. 


Divisions of kappa 


li should therefore be noted that kambhã and kappa are the same. The kappa 1S OŸ SIX 
divisions: (1) Maha-kappa, (2) Asañkhyeyya-kappa, (3) Antara-kappa, (4) Ayu-kappa, (5) 
Hãyana-kappa and (6) Vaddhana-kappa. 

One Mahã-kappa ¡is made up of four Asañkhyeyya-kappas, namely, (a) the &aøøa 1m the 
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process of dissoluion (Sarnvatta-kappa), (b) the køppa 1n the stafte of dissolution 
(Sarnvattatthayi-kappa). (c) the &aøpa in the process of evolution (Vivatta-kappa) and (d) 
the kappa in the state of evoluion (Vivattatthayi-kappa). That ¡1s to say, these four 
Asañkhyeyya-kappas called Sarnvatfa Asankhyeyya-kappa, Sarnvattatthayi Asankhyeyya- 
kappa, Vivatta Asaikhyeyya-kappa and Vivattatthayi Asankhyeyya-kappa make one Maha- 
kappa). 

Of these four Asaikhyeyya-kappas, the Sarnvatfa-kappa Is the period beginning from the 
falling of the great rain, which heralds the dissolution of kapøa tiÌI the extinction of flames, 
1f the kaøjøa 1s to be dissolved by fire; or tilI the receding of floods, 1f the kappa 1s to be 
dissolved by water; or till the cessation of storms, If the &đøa 1s to be dissolved by the air 
element. 


The Sarhvattatthayi-kappa 1s the period beginning from the moment of dissolution of the 
world by fire, water or the air element tilI the falling of the great rain which heralds the 
evolufion of a new world. 


The Vivatta-kappa 1s the period beginning from the falling of the great rain which heralds 
the evolution of the new world till the appearance of the sun, the moon, and the stars and 
planets. 


The Vivattatthayi-kappa 1s the period beginning from the appearance of the sun, the 
moon and the stars and planets to the falling of the great rain which heralds the dissolution 
of the world. 


Thus there are two kinds of #appa-dissolving rain: The first kind 1s the great rain which 
falls In any kappa when It 1s nearing 1t dissolution either by fire, or by water, or by the aïr 
element. Flirst, there Is a great downpour of rain all over the universe which 1s to be 
dissolved. Then, taking advanfage of the rain, people sfart cultivation. When plants, which 
are big enough for catfle to feed on, appear, the rain ceases completely. It 1s rain which 
heralds the dissolution of a kapa. 


The second kind 1s also a great downpour but it falls when a kaøpa 1s to be dissolved by 
water. Ít 1s not an ordinary rain-fall, but a very unusual one, for 1t has the power to smash 
even a rocky mountain into smithereens. 


(An elaborate description of the dissolution of a kaøøa by fire, water or the air element 1s 
øIven 1n the chapter on the Pubbenivasanussati Abhiñña of the Visuddhimagga translation.) 
The above-mentioned four Asaủkhyeyya-kappas are of the same duration, which cannot be 
reckoned In terms of years. That is why they are known as Asañkhyeyya-kappas (Aeons of 
Incalculable Length). 


These four Asaikhyeyya-kappas constitute one Maha-kappa (Great Aeon). The Myanmar 
word “kambhã'” 1s (sometimes) used in the sense of the Pali Maha-kappa. The Myanmar 
language has no separate word for Asaikhyeyya-kappa. but it adopts Asankhyeyya-kap as a 
đerivative from PalI. 


Antara-kappa, etc 


At the beginning of the V?waffafthayi Asankhyeyya-kappa (i.e. the beginning of the world) 
people live for incalculable (zsakhyeyya) years. As time goes on, they are overcome by 
such mental defilement as /obha (greed), đosa (anger), etc. and consequently their life span 
gradually decreases until it becomes only ten years. Such a period of decrease 1s called 
Hãayana-kappa In PalI or hsu&-kap or chuk-kạp (aeon of decrease) in Myanmar. 


Ơn the confrary, owing to the occurrence and uplift of such wholesome principles as 
sublime states of mind, namely, zze//ã (loving-kindness), etc. the life span of generations of 
their descendents doubles up gradually until 1t becomes 1ncalculable years. Such a period of 
Increase In life span from ten years to incalculable years 1s called Vaddhanap-kappa In Pali 
or /đí-kap (aeon of increase) in Myanmar. (For further details of these two periods of 
Increase and decrease In the human life span, refer to Cakkavatti Sutta of the Pathika 
Vagga in the DIgha Nikaya.) 

Thus, the life span of human beings goes up and down between ten years and incalculable 
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as they develop meriforiousness or are overcome by their demeriforiousness. A palr of life 
span, an Increasing one and a decreasing one ¡s called an Antara-kappa. 


Three Kinds of Antara-kappa 


At the beginning of the world, when people”s life span declines from incalculable years 
to ten years, a change of kapøa takes place. If the decline ¡is due to the particularly 
OVerpowering state of greed, then there occurs scarcity of food and all evil persons perish 
during the last seven days of &appa. Such a round of time ¡is called Dubbhikkhantara-kappa 
or the aeon of famine. 


If the decline 1s due to the particularly overpowering sfate of bewilderment, then there 
OCcurs an epidemic of diseases and all evil persons perish during the last seven days of the 
kappa. Such a round of time 1s called Rogantara-kappa or the aeon of diseases. 


If the decline of life span 1s due to the particularly overpowering state of hatred, then 
there occur killings of one another with arms and all evil persons perish during the last 
seven days of the &aøp»a. Such a round of time ¡s called Satthantara-kappa or the aeon of 
W€apOn&S. 


(According to the Visuddhi-magga Mahatika, however, the oganara-kappa 1s brought 
about by the particularly overpowering state of greed, the Søííhamfara-kappa by the 
particularly overpowering state of hatred and the Dwubbhikkhamtara-kappa by the 
particularly overpowering state of bewilderment; then evil persons perish.) 


The naming of each pair of life spans — one increasing and the other decreasing as 
Amtara-kappa may be explained thus: before all is dissolved either by fire, water or the aIr 
element at the end of ?va/fa‡thayi-Asankhyeyya-kappa and whenever the life span becomes 
ten years, all evil persons are perished with famine, diseases or weapons. In accordance 
with this statement, here 1t refers to the Intermediate period of decrease between one period 
of tofal destruction and another. 


After the calamity that befalls during the final seven days of each zíara-kappa, the 
name #ogamara-kappa, Satthantara-kappa or Dubbhikkhantara-kappa 1S given to the 
period of misfortune which befalls before the ten years life span (not in the whole world 
but) in a limited region such as a town or a village. If there appears an epidemic of 
diseases, we say there 1s ®oganfara-kappa In that region; 1f there is an outbreak of war, we 
say there Is Sa/fhanfara-kappa In that region; 1f there occurs starvation, we say there 1s 
Dubbhikkhantara-kappa 1n that region. Such a saying 1s Just figurative because the reglonal 
incident 1s similar to the cosmic. When In prayers, one mentlons “three &2øøas” from 
which one wishes to be free, one usually refers to these three great disasfers. 


At the completion of 64 Amara-kappas (each Amtara-kappa consisting oŸ a pair of 
Increasing and decreasing aeons), a W?vaffafthayi Asankhyeyya-kappa comes to an end. 
Since there are no living beings (n human and celestial realms) during the S4/⁄vaffa 
Asankhyeyya-kappa, Samvaffafthayi Asankhyeyya-kappa and Vivaffafthayi Asankhyeyya- 
kappa, these kappas are not reckoned In terms of 4n/ara-kappa, which consIsts of a set Of 
Increasing and decreasing aeons. But ¡t should be noted that each of these 4sakhyeyya- 
kappas, lasting as long as 64 Anfara-kappas, are of the same duratlon as a Wivaffafthayi 
Asankhyeyya-kappa. 


Ayu kappa 
Ayu-kappa means a period which is reckoned in accordance with the span of life (ấyu) of 
that period. If the life span is one hundred, a century is an 4yu-kappa; 1 it is one thousand, 
a millennium 1s an 4 yu-kappa. 


When the Buddha said: “Ananda, I have developed the four /đ4Jipađas (bases of psychic 
power). If I so desire, I can live either a whole &appa or a litle more than a &appa,” the 
kappa therein should be taken as an 4yw-kappa, which 1s the duration of life of people 
living m that period. It is explained m the Atthaka Nipata of the Anguttara Commentary 
that the Buddha made such a declaration meaning to say that He could live one hundred 
years on a little more If He so desired. 
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Mahasiva Thera, however, said: “The 4yu-kappa here is to be taken as the M⁄ahã-kappa 
called Bhaddaka.” (He said so because he held that the kamma, that causes rebirth in the 
final existence of a Buddha, has the power of prolonging His life span for incalculable 
years and because it 1s mentioned In the Pali Texts that 4yupalakaphalasamapatii, the 
{ruition-attainment that conditions and controls the life-sustaimng mental process called 
Ayusankhara, can ward off all is dangers.) But the Thera's view ¡s not accepted by 
commentafOrs. 


The Sanghabhedakkakkhandhaka of the Vinaya Cũịavagga states: “He who causes a 
schism of the Sangha 1s reborn in Nrraya, realms of continuous suffering, and suffers there 
for a whole kappa.” “That kappa 1s the life span of Avici, the lowest realm of continuous 
suffering,” explains the Commentary. The life span of Avici Inmafes 1s equal to one 
eiphteth of a ÄM⁄ahã-kappa, according to the Terasakanda-Tika, a voluminous Sub- 
Commentary on the Vinaya. In the same work, 1t Is particularly mentioned that one 
eightieth of that duration should be reckoned as an 4zøara-kappa (of Avĩci inmates). ÏI, 
therefore, follows that one Maha-kappa 1s made up of 80 Anfara-kappas according to the 
reckoning of AvIci Inmates. 


It may be clarified that, as mentioned above, one Míahã-kappa has four Asankhyeyya- 
kappas, and one Ásankhyeyya-kappa has 64 Anfara-kappa. Therefore, one Mahã-kanpa 1s 
equivalent to 256 4zara-kappa by human calculations. 


If 256 1s divided by 80, the remainder 1s 3(1/5) or 3.2. Therefore, 3(1/5) Anfara-kappa oŸ 
human beings make one 4nø⁄4ra-kappa Avĩci Inmates. (In Avici there is no evolving and 
dissolving #apøas as 1n the human world. Since 1t 1s the place that knows suffering at all 
times, the end of each dissolving k#aøpa 1s not marked with the three periods of misfortune. 
One eightieth of a ÄM⁄ahã-kappa which 1s the life span of Avicil inmates 1s thelr 4mara- 
kappa. Therefore by one 4n/ara-kappa of Avicil 1s meant 3(1/5) Anfara-kappa human 
beings.) 

In this way, It may be assumed that one 44sư#khyeyya-kappa 1s equal to 64 Antfara-kappas 
of human beings and 20 47ara-kappas of Avici Iinmates. Therefore, when some Pali Text 
(such as the Visuddhi-magga Maha-TTka, the Abhidhammattha-vibhavanr Tika, etc.) say 
that one 4sañkhyeyya-kappa contains either 64 or 20 4mara-kappas, the figures do not 
confradict each other. The difference between the numbers (64 and 20) lies only 1n the 
manner of calculation. It should be noted that the two are of the same length of time. 


A particularly noteworthy thing 1s a sfatement In the SammohavinodanI, the Commentary 
on the Abhidhamma Vibhanga. In the expositlon Nana-vibhanga, 1t 1s said: “Only 
Sanghabhedaka-kamma (the act of causing schism in the Sangha) results In suffering a 
whole &appa. Should a man, owing to his such act, be reborn In AvIci at the beginning or 
in the middle of the &aøøø, he would gain release only when the kappa dissolves. If he 
were reborn in that realm of suffering today and If the kappa dissolves tomorrow, he 
should then suffer Just one day and would be free tomorrow. (But) there ¡1s no such 
possibility.” 

Ớn account of this statement, there are some who opine that “The Sanghabhedaka-kamma 
leads to Niraya for the whole aeon (n the sense of M⁄œhãkappa); he who commits this 
kamma gains freedom only when the kaøøa dissolves. As a matter of fact, the expression 
“kappafthiiyo” (lasting for the whole kappa) 1s explained In the Vibhahga Commenftary 
only In a general manner; it does not emphatically mention the word Mfaha-kappatthitiyo 
(lastng for the whole Maha-kappa). The expression kap2affhifiyo 1s based on a verse In the 
Vinaya Cũlavagga which reads to the effect that “having destroyed the unity of the Sangha, 
one suffers in Niraya for the whole kappa.” Therefore, the køøøa here should be taken 
Only as 4 yu- kappa but not Maha-kappa. In the 13” chapter of the Kathvatthu Commentary, 
1t 1s sald in dealing with kaøpøa that the verse has been composed with reference to 4y- 
kappa (of Avici Inmates) which 1s only one eightieth of Maha-kappa. 


Divisions of Maha-kappa 
Maha-kappa 1s divided 1nto two classes: (1) Suñña-kappa or Empty Aeon and (2) Asuñña- 
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kappa or Non-empty Aeon. 


Of these two, the aeon in which Buddhas do not appear 1s Š⁄ñña-kappa or Empty Aeon; 
1t means the aeon which 1s void of a Buddha. 


The aeon in which Buddhas appear 1s 1suñña-kappa or Non-empty aeon; 1t means the 
aeon which 1s not void of a Buddha. 


Though Buddhas do not appear in an Empty Aeon, that there can be appearance of 
Private Buddhas and Universal Monarchs, may be inferred from the Upäli Thera Sutta in 
the first Vagga of the Apadana. 


In the Upäali Thera Sutta and 1ts Commentfary, 1t 1s said two aeons prior to this one, Prince 
Khattiya, son of King Aujasa, on his departure from a park, committed an offence against 
Paccekabuddha Devila. No text mentions the appearance of a Buddha In that aeon. In the 
Commentary on the Bhaddaji Thera Sutta of the Apadana, too, it 1s stated that the Thera 
had given alms-food to five hundred Paccekabuddhas in a Suñña-kappa. Ït 1s clear from 
these texts that Paccekabuddhas appear In Swñña-kappa. Again the Kusumasaniya Thera 
Sutta of the Apadana mentions that “future Kusumasaniya was reborn as Universal 
Monarch VaradassT in the aeon that mmediately followed.” The Tinasanthara Thera Sutfta 
of the same work also says that “future Tinasanthara Thera was reborn as Universal 
Monarch Migasammata In the second aeon prior to the present one” suggesting that there 1s 
the possibility of the appearance of Universal Monarchs In any empty aeon. 


The Non-Empty Aeon In which Buddhas appear 1s divided 1nfo five classes: 
(a) the aeon in which a single Buddha appears 1s known as Sãra-kappa, 
(b) the aeon in which two Buddhas appear 1s known as Manda-kappa, 
(c) the aeon in which three Buddhas appear 1s known as Vara-kappa, 
(d) the aeon in which four Buddhas appear 1s known as Sãramanda-kappa, and 
(e) the aeon in which five Buddhas appear ¡is known as Bhaddha-kappa. 


The aeon that witnessed the existence of Sumedha, as mentioned In the Chapter on 
Sumedha the brahmin, Is Saramanda-kappa because there appear four Buddhas in that aeon. 
The city of AmaravatI came Into existence after the appearance of three Buddhas, namely, 
Tankankara, Medhankara, and Saranañkara, and before the appearance of Dipaikara. 


The Name Amaravafi 


Amara means “God” (mmortal being) and va/7 means “possession”; hence, the øreaf city 
which øods possess. 


Ít 1s stated im the BhesaJJakkhandhaka of the Vinaya Mahãvagga and other places that, as 
soon as the Brahmins Sunidha and Vassakãra planned to found the city of Pataliputta, gods 
arrived first and distributed among themselves plots of land. These plots of land occupied 
by gods of great power became residences of princes, ministers and wealthy persons of 
high rank; these plots of land occuples by gods of medium power became residences of 
people of medium rank and these plots of land occupled by gods of litle power became 
residences of people of low rank. 


From this sfatement 1t may be supposed that gods arrived in hosfs to take up residences 
for themselves and occupied them where a great royal city was to be esfablished. 
AmaravafT was so named to denote the presence of gods who marked out ther own 
locations In the city and protected them for therr habifation. 

The Pali word “va/” signifiles possession 1n abundance. In this world, those who have just 
lile wealth are not called wealthy men but those who possess wealth much more than 
others are called so. Therefore, the name AmaravafT Indicates that, as 1t was a great royal 
residential city, It was occupied and protected by a large number of highly powerful gods. 


Ten Sounds 


The Buddhavamsa enumerates only six sounds, not all ten. The Mahaparinibbana Sutta of 
the Mahavagga of the DIgha Nikaya and the Buddhavarnsa Commentary enumerates all ten. 
(This 1s followed by a comprehensive and critical survey of the ten sounds (đasasađda), 


1506 


THE ANUDIPANT 


which come differently In different texts, namely, the Buddhavarnsa, the Mahaparinibbana 
Sutta of the DIgha Nikaya, Buddhavarnsa Commentary, the Myanmar and Sri Lankan 
versions of the Jataka Commentary, and the Mũla-TTkã, for the benefit of Pali scholars. We 
have left them out from our transÌation.) 


Chapter IV. The Renunciation of Sumedha 
The Five Defects of A Walkway 


() A walkway that 1s rough and rugged hurts the feet of one who walks on 1t; blisters 
appear. Consequently, meditation cannot be practised with full mental concentration. 
On the other hand, comfort and ease provided by a soft and even-surfaced walkway 1s 
helpful to complete practice of meditation. Roughness and ruggedness therefore 1s the 
first defect of a walkway. 


(2) Hf there 1s a tree Inside or in the middle or by the side of a walkway, one who walks 
without due care on that walkway can get hurt on the forehead or on the head by 
hitting himself against the tree. The presence of a tree 1s therefore the second defect of 
a walkway. 


) Ifa walkway 1s covered by shrubs and bushes, one who walks on 1t in the dark can 
tread on reptiles, etc. and kill them (although unintentionally). The presence of shrubs 
and bushes, therefore, 1s the third defect of a walkway. 


(4) In making a walkway, It 1s Imporfant that 1t has three lanes. The middle and main one 
1s síraight and of 60 cubits in length and one and a half cubit in breath. Ôn either side 
Of 1t are two smaller lanes, each a cubit wide. Should the middle lane be foo narrow, 
say, only a cubit or half a cubit, there 1s the possIbilitles of hurting one”s legs or hands 
through an accident. Being too narrow, therefore, 1s the fourth defect of a walkway. 


() Walking on a walkway which 1s too wide, one may get distracted; one”s mind 1s not 
composed then. Being too wide, therefore, 1s the fifth defect of a walkway. 


(Here follows the explanatlon of the Pali word “øañcađosa” as contained im the 
Buddhavarnsa Commentary. This 1s left out from our translation.) 


The Eight Comforts of A Recluse 


The eight comforts of a recluse (samanasukha), mentioned here are described as the eight 
blessings of a recluse (sưmzabhađra) in the Sonaka Jataka of the Satthi Nipata. The 
following 1s the Jataka story In brIef: 


Once upon a time, the Bodhisatta was reborn as Arindama, son of King Magadha of 
RãJagaha. Ôn the same day was born Sonaka, son of the King”s chief adviser. 


The two boys were brought up together and when they came of age, they went to Taxila 
to study. After finishing their education, they left Taxila together and went on a long tour 
fo acquire a wider and practical knowledge of various arts and crafts and local customs. In 
due course, they arrived at the royal garden of the King of Baranasï and entered the city the 
following day. 


On that very day, the festival of Veda recitations known as Brahmanavacaka was to be 
held and milk-rice was prepared and seats were arranged for the occasion. Ơn enfering the 
city, Prince Arindama and his friend were Invifed into a house and given seats. Seeing that 
the seat for the prince was covered with a white cloth while that for himm was covered with 
red cloth, Sonaka knew from that omen that ““[oday, my friend Arindama will become 
King of BaranasI and I will be appointed general.” 


After the meal, the two friends went back to the royal garden. lt was the seventh day 
after the King's demise, and ministers were looking for a person who was worthy of 
kingship by sending the state chariot in search of him. The charlot left the city, made 11s 
way to the garden and stopped at the entrance. At that moment, Prince Arindama was lying 
asleep on an auspiciIous stone couch with his head covered and Sonaka was siftIing near 
him. As soon as Sonaka heard the sound of music, he thought to himself: ““Phe state chariot 
has come for Arindama. Today, he will become King and give me the post of his 


THE GREAT CHRONICLE OF BUDDHAS 


Commander-in-Chief. I do not really want to have such a position. When Arindama leaves 
the garden, I will renounce the world to become an ascetic,” and he went to a corner and 
h¡id himself. 


The chief adviser and ministers of Baranasĩ anointed Prince Arindama, King, even on the 
very stone couch and with great ceremonial pomp and grandeur took him Into the city. 
Thus Prince Arindama became King of Bãranasi. Lost in the sudden turn of events and 
aftended upon by a large numbers of courtlers and retinue, he totally forgot his friend 
Sonaka. 


When King Arindama had left for the city, Sonaka appeared from his hiding place and 
sat on the stone couch. At that time, he saw a dry leaf of sã/z (shores robusta) falling right 
1n front of himm and he contemplated: “Like this sđ/z leaf, my body will certainly decay and 
oppressed by old age, I will defimitely die and fall to the ground.” With his religlous 
emotion thus aroused, he at once engaged himself in Vipassana meditation, and, at the very 
siting, there arose 1n him the enlightenment of a Paccekabuddha, and he became a 
Paccekabuddha himself. His lay appearance vanished and he assumed a new appearance of 
an ascetic. Making an utterance of Joy: “NÑow I have no more rebirth!” he went to the cave 
of Nandamilaka. 


Prince Arindama, on the other hand, remained Intoxicated with kingly pleasures. Only 
after some forty years, he suddenly remembered his childhood friend. Then, he yearned to 
see him and wondering where he would be staying then. But, receiving no news or clues 
about his friendˆs whereabouts, he uttered repeatedly the following verse: 


“Whom shall I give a hundred coins for hearing and bringing me good news about 
Sonaka? Whom shall I give a thousand coins for seeing Sonaka In person and 
telling me how to meet him? Who, whether young or old, would come and Inform 
me of my friend Sonaka, my playmate with whom I had played in the dust?” 


People heard the song and everybody sang the same, believing 1t to be his favourite. 


After 50 years, a number of children had been born to the King, the eldest one being 
Dighavu. At that time, Paccekabuddha Sonaka thought to himself thus: “King Arindama 1s 
wanting to see me. I will go to him and shower upon him the gift of thought-provoking 
sermons on the disadvantages of sensuality and the advantages of renunciaftion so that he 
would incline to lead an ascetic life.” Accordingly, He by His psychic power, appeared 1n 
the royal gardens. Having heard a boy singing repeatedly the aforementioned song of King 
Arindama while chopping wood, the Paccekabuddha taught him a verse in response to the 
King”s. 

The boy went to the King and recited the responding song, which gave the clue of his 
friend's whereabouts. Then, the King marched in milifary procession to the garden and 
paid respect to the Paccekabuddha. But, being a man of worldly pleasures, the King looked 
down upon Him and said: “What a desfitute you are, living a wretched lonely life as this.” 
The Paccekabuddha rejected the King”s censure by replying: “Never 1s he a destitute who 
enJoys the bliss of the Dhamma! Only he who dissociates himself from the Dhamma and 
practises what 1s not ripghteous 1s a desfitute! Besides, he 1s evil himself and forms a refuge 
for other evil person.” 


Then he informed the Paccekabuddha that his name was Arimdama and that he was 
known by all as a King of Baranasĩ, and asked 1f the holy man was living a happy Hife. 


Then the Paccekabuddha uttered the eight verses 1n praise of the eight blessings of a 
recluse (samanabhadra): 


(l) Great King, a recluse, who has gone forth from a household life to a homeless sfate 
and who 1s free of the worrles of wealth, feels happy at all places and at all times 
(not only in your gardens and at this moment). Great King, such a recluse does not 
have to keep grain In stores or 1n Jars (unlike lay people who do the hoarding and 
whose greed grows for a long time). A recluse lives on food prepared in donor”s 
homes and obtained by going on alms-round; he partakes of such food with due 
contemplation. (By this 1s explained the comfort that comes from non-hoarding of 
wealth and grain.) 


1508 


THE ANUDIPANT 


(2) [There are two kinds of blameworthy food (sava7/apinda). As mentioned in the 
Vinaya, the first kind 1s the food obtained by one of the improper means, such as by 
healing the sick and so on, or by one of the five wrong manners of livelihood. The 
ofther blameworthy kind 1s food taken without due contemplation although the food 
may have been properly obtained.] 


Great King, a noble recluse duly contemplates while eating the food that has been 
obtained blamelessly. He who has thus blamelessly eaten his blameless food 1s not 
oppressed by any form of sensuality. Freedom from oppression by sensuality 1s the 
second blessing of a recluse who has neither wants nor worries. (By this 1s explained 
the comfort that comes from seeking and taking of blameless food.) 


) (The food that has been sought properly and eaten with due contemplation by a 
worldling may be called “peaceful food” (m/bbufapinda), that 1s to say, the food that 
does not incite craving. In reality, however, only an arahat”s food 1s “peaceful” 1.e. 1t 
does not Incite craving.) 


Great King, a noble recluse takes peaceful food only. He 1s thus not oppressed by 
any form of sensuality. Freedom from oppression by sensuality 1s the third blessing 
of a recluse who has no wants nor worrles. (By this 1s explained the comfort that 
comes from taking peacefully food only.) 


(4) Great King, a noble recluse, who goes on alms-round in towns or villages without 
atfachment to donors of requlisites, does not adhere to greed and hatred. (Clinging 
wrongly to sense object in the manner of a thorn Is called đosasanga, faulty 
adherence.) Freedom from such clinging 1s the fourth blessing of a recluse who has 
no wanfs nor worrles. (By this 1s explained the comfort that comes from non- 
attachment to male or female donor and from non-association with them.) 


@) Great King, a recluse, who has extra requisites which are not used by him, enfrust 
them to a donor for security. Later on when he hears such (and such) a donor”s 
house has been gutted by fire, he 1s greatly distressed and has no peace of mind. Ôn 
the other hand, another recluse has only those requIsites that are on his body or that 
he carrles along with him, Jjust like the wings of a bird that go with 1t wherever 1t 
flies. He suffers no loss when a town or a village 1s destroyed by fire. Immunity 
from loss of requisites through fire 1s the fifth blessing of a recluse. (By this 1s 
explained the comfort that comes from not being victimised by fire.) 


(6) Great King, when a town or a village 1s plundered by robbers, a recluse, who like Me 
Wears Or carrles along his requisites, loses nothing (while others who have extra 
requlisifes suffer loss through plundering by robbers and know no peace of mind). 
Freedom from the trouble of looking after one”s possessions 1s the sixth blessing of a 
recluse. (By this 1s explained the comfort that comes from feeling secure against 
robbers.) 


(7) Great King, a recluse, who has only the eight requlsites as his possession, moves 
freely without being stopped, Interrogated or arrested on the road where robbers 
waylay or security officers patrol. This 1s the seventh blessing of a recluse. (By this 
1s explained the comfort that comes from harmless travelling on the road where 
robbers Or securIty men are waifing.) 


(8) Great King, a recluse, who has only the eight requisites as his possession, can øo 
wherever he likes without taking a long look back (at his old place). Such possIbility 
of moving 1s the eiphth blessing of a recluse who has no possesslons. (By this 1s 
explained the comfort that comes from freely going about without yearning for his 
old place.) 


King Arindama Iinterrupted Paccekabuddha Sonaka”s sermon on the blessings of a recluse 
and asked: “Though you are speaking In praise of the blessings of a recluse, I cannot 
appreciate them as [ am always In pursuit of pleasures. Sensual pleasures, both human and 
divine, I cherish. In what way can I gain human and divine existence?” Paccekabuddha 
Sonaka replied that those who relish sensuality are destined to be reborn in unhappy 
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abodes, and only those who abandon 1t are not destined to be reborn there. By way of an 
1llustration, He told the story of a crow that Joyously rode on a dead elephant floating Into 
the ocean and lost 1ts life. Paccekabuddha then spoke of the blemishes of sensual pleasures 
and departed, travelling through space. 


Being Iimmensely moved by religlous emotlon as a result of the Paccekabuddha's 
exhortation, King Arindama handed over kingship to his son Dighavu and left for the 
Himalayas. After becoming a recluse, living on fruit and cultivating and developing /hãna 
through medifation on the four sublime modes of living (Brahmavihãra-mettã, karunä, 
mudiiã and upekkhã) he was reborn 1n the Brahma realm. 


They are: 
() 
(2) 
(3) 
(4® 
(5) 
(6) 
(7) 
(8) 
@) 


They are: 
(D 
(2) 
@) 
(4) 
(5) 
(6) 
Œ) 
(8) 
@) 


The Nine Disadvantages of A Laymanˆs Dress 


Costliness of the garmeit. 

Availability only through connection with 1ts maker. 

Getfing soiled easily when used. 

Getffing worn out and tattered easily owing to frequent washing and dyeing. 
Difficult in seeking a replacement for the old one. 

Being unsuifable for a recluse. 

Having to guard agaInst loss through theft. 

Appearing to be ostenfatious when put on. 


When taken along without being worn, 1t 1s burdensome and makes one 
appear to be avarIcIous. 


The Twelve Advantages of The Eibre-robe 


Being inexpensive but of fine quality. 

Possibility of making 1t by oneself. 

Not getting easily soiled when used and being easily cleaned. 

Easily discarded, when worn out without a need for stitching and mending. 
Having no difficulty in seeking a replacement for the old one. 

Being suitable for a recluse. 

Not having to guard against loss through theft. 

Not appearing to be ostentatious when put on. 

Not burdensome when taken along or put on. 


(10) Forming no attachment to the robe as a requisite for the user. 


(11) Made Just by beating the bark from a tree; thus 1t 1s righteously and 


faultlessly gained. 


(12) Not being worthy of regret over 1fs loss or destructfion. 


The Eibre-robe 


The fibre-robe means the robe made of fibre, which 1s obtained from a kind of grass and 
fastened together. (This 1s described 1n the Atthasalim.) 

According to the Hsutaungsan Pyo, fastening the fibres together 1tself 1s not the complefte 
making of such garment. It must be beaten so as to make 1t soft and smooth. That 1s why 1t 
1s called “beaten fibre” in Myanmar. 


The “fibre-robe” has the name vãkac1ra, vakkala, and tiri†aka in PälI. 
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Vakacira literally means “a robe made of grass”, and, therefore, 1t should actually be 
translated “grass-robe”. But traditional teachers translate the word as “fIbre-robe”. 


The remaining two names, vak#*aÍa and fir7£aka, refer to a robe made of fibres that come 
from the bark of a tree. Though the word vakka of vakkala means “bark of a tree”, it does 
not denote pure, thick, outer crust of the bark, but the Iinner layers made up of fibres 
covering the wood-core. It should be noted that, because such fIbres are taken off, fastened 
and beaten for softness and smoothness, the robe made thus 1s called fibre-robe. Though 
yaãkacTra has the meaning of “grass-robe”, the process of making the robe out of fibres 
taken off from trees 1s more common than that of making 1t out of grass and the name 
“fibre-robe” 1s better known that “srass-robes”. That 1s why the word “fibre-robe” 1s 
adopted 1n the Hsutaunggan Pyo. 


The Wooden Tripod 


The wooden tripod (/iđanđa or fayosiili) 1s a requlsite of a hermit. It is a stand with three 
legs, on which 1s placed a water jug or pot. 


The Water Jug and The Yoke 


The water jug (#øg¡kØ) 1s another requisite of a hermit. Khr¡kãja meaning a yoke, 1s 
taken by traditional teachers as a combination of &hãr¡ and kaja, both meaning the same: a 
pole which 1s curved. According to some, Khãr¡ means a hermit”s set of requisites, which 
consIsts of a flint, a needle, a fan, etc. Taking these Interprefations together, &rikđja may 
be taken as the pole on which are hung various requisifes of a hermit. 


The Hide of A Black Antelope (Ajinacamma) 


The hide of a black antelope, complete with hoofs, called a/imacamna 1s also one of the 
requisifes of a hermit, which may be elaborated somewhat as follows: 


The PalI a//macamma has been unanimously translated “the hide of a black antelope” by 
anclent scholars. It 1s generally thought, therefore, that a beast which 1s black all over 1s 
body 1s called a “black antelope”. In the Amarakosa Abhidhana (section 17 v, 47) the word, 
“4jna” 1s explained as “hide” synonymous with cđmma. This explanaton of the 
AmaraRosa 1s worthy of note. 


In the Atthasalim and other commenfaries, there Is an expression meaning “the hide, 
complete with hoofs, of a black antelope, which was like a bed of punnãga flowers”. The 
phrase “complete with hoofs” (sakhuram) 1ndicates that 1t 1s the hide of a hoofed animal. 
When 1t 1s said to be “like a bed of punnãga flowers”, we have to decide whether the 
likeness to a bed of øuønãga flowers refers to 1fs colour or fo 1fs softness. That the 
punnäsa flowers 1s not particularly softer than other flowers 1s known to many. Therefore, 
1t should be decided that the likeness refers to 1fs colour. This suggests then that the hide 
could not be that of a black antelope. 


Though đ/ina 1s translated “black leopard” by scholars of old, that 1t actually means an 
animal”s coat and is synonymous w1th camna 1s evident from such statement as “a/inamhi 
haññate đipi,” (Sa leopard 1s killed for 1s coat,”) in the Janaka and Suvannasama ]Jatakas. 
The Commentary on the Janaka also explains a//a to be a synonym of camna by sayIng 
*ajinamhiti cammafthaya cammkaranã — for 1ts coat mean for obtaining 1ts hide”). There 
are only two words, đïø¡ and sađảdi/la, in Pali meaning leopard. 447/nz in not found ïn that 
Sense. 


The Buddhavarnsa Text also says, “kese mufñcitvã ham taHdha vãkacirañ ca cammaRam`. 
When Sumedha lay prostrate before Buddha Dipankara, offering himself as a bridge, he 
loosened his hair-knot and spread his fibre-robe and the animal hide on the bog. The Pali 
word used here 1s cawnaka which 1s the same as 4/inacamna discussed above. 


All these point to the fact that 4/imacamma 1S not the coat of a beast with claws like a 
tiger, a leopard or a cat and the adJectival phrase “complete with hoofs” shows that 1t 1s 
the coat of an animal with hoofs like that of cattle or horses. The coat has the colour of a 
bed of punnãga flowers as mentioned in the Atthasalim. It is also very soft to the touch. 
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Such animals like eq are found In the neipghbourhood of the Himalayas. Because 1fs coat 1s 
smooth and very beautiful and not easily available, people treasure 1t as a symbol of 
auSpIciousness. 


When Bodhisatta Siddhattha was born, the Catumaharajika devas of the four quarters, 
received him from the hands of the saintly Brahmas of the Suddhavasa abode with a coat of 
this particular animal, 1e. the coat having a soft fur and commonly regarded to be 
auspicious. This is mentioned in the immtroduction of the Jãtaka Commentary and ¡in the 
Buddhavarnsa Commentary as well. 


(The author then acknowledges that all that has been discussed regarding the 
translation of 4jimacammna as the hide of a black antelope 1s the view of the great 
scholar U Lũn, the previous compiler of The Great Chronicle of Buddhas.) 


Mattcd Harr (Jatä) and Round Head-dress made of Haïr (Jafamandala) 


The difference between the matted hair and the round head-dress made of hair should be 
understood. The matted hair 1s something that 1s a part of the hermit. In order to save the 
trouble of keeping 1t well groomed, the hermit knotted his hair firmly and tightly. Thịs 1s 
what 1s meant by “matted ha1r”. 


One of the requisites created and left in the hut by Visukamma as mentioned im the 
AtthasalinT ¡s the round head-dress made of hair called /đ/2manđala. Thịs 1s a thíng 
separate from the hermif”s person. Ït 1s not a part of him. From the sentence: “He put the 
head-dress on his topknot and fastened 1t with an 1vory hairpin”, 1t 1s clear that the head- 
dress 1s a thing separate from Sumedha”s hair-knot. It evolved Into a hermit”s head-dress of 
later times and protects the hair from dust and litter. 


(The author here mentions the opinions of the Monyway Zefawun Sayadaw and 
Mahasilavarmnsa who stated that the “matted hair” and “head-dress” are the same 
thing. But the author concludes his discussion by quoting the Catudhammasära 
(Kogan) Pyo, Magadha Abhidhãana, and certain Jataka stories which say that they 
are two different things. By quoting the Catudhammasara Pyo and the Maghadeva 
Lanka, the author finally says that Just as a snare is used to catch a bird, so also the 
matted ha1r In the form of a snare 1s worn by a hermit to catch the great bird of 
“the Eightfold Noble Path” as soon as 1t alights In the forest that 1s “his mind”. 


Eight Kinds of Hermits 

(The author first explains the derivation of the Myanmar word (hermit) from Pali and 
SanskrIt.) 

The word “hermit” refers to those who are outside the Buddha”s Teaching. Nevertheless, 
they should be regarded as holy persons of the time. 

The commenftary on the Ambattha Sutta of the Silakkhanda Vagga enumerates eight kinds 
of hermits as follow: 
(1) Saputtabhariya. A hermit who piles up wealth and Iives a house-holder”s life. (Here the 

author mentions Keniya of the Buddha”s lifetime as an example.) 


(2) Uuchacariya. A hermit who does not pile up wealth and who does not live a 
householderˆs life, but who collects unhusked grain from lay people at threshing 
grounds and cook his own food. 


(3) Anaggipakkika. A hermit who collects husked grain from lay men in villages and 
cooks his own food. He thinks husking grain by pounding 1s not worthy of one who 
lives a hermit”s life. 
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Asamapäaka. AÀ hermit who enters a village and collects cooked rice. He thinks cooking 
1s not worthy of one who lives a hermit”s life. 


Ayamutthika (Asmamufthika). A hermit who takes off the bark of a tree for food by 
means of a metal or stone implement. He thinks to collect food each day 1s wearisome. 


(6) Dantavakkalika. A hermit who takes off the bark of a tree with his teeth for food. He 
thinks to carry metal or stone Implements 1s wearisome. 


&) 


`< 
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(7) PavattaphalabhoJana. A hermit who lives on the fruits that fall by throwing stone or a 
stIck at them. He thinks to remove the bark 1s wearisome. 


(8) Pandupalasika. A hermit who lives only on leaves, flowers and fruits that fall naturally 
from trees. 


The Pandupalasika are divided into three types: 


(1) Ukkattha-pandupalasika, he who remains seated without arising and who lives on 
leaves, flowers and fruits that fall within his reach. 


(2) Majjhum-pandupalasika, he who moves from tree to tree and subsists only on 
leaves, flowers and fruits that fall from a single tree. 


(3) Mudurmn-pandupaläasika, he who moves from tree to tree in search of leaves, 
flowers and fruits that fall naturally from trees, to maintain himself. 
Thịs 1s the enumeration of the eight kinds of hermits as g1ven 1n the commenftary on the 
Ambattha Sutta. 
In addition, the author g1ves a somewhat different enumeration that 1s mentioned 1n the 
commentary on the HirT Sutta of the Sutta NÑipãta: 


(1) Saputtabhariya. A hermit who leads a householderˆs life earning his living by farming, 
trading, etc., like Kenmiya and others. 

(2) Uuchãcarika. A hermit who, living near a city gate and teaching children of Khattiya 
and brahmin families, accepts only grain and crops but not gold and silver. 

(3) Sampattakalika. A hermit who lives only on food that 1s obtained at the meal time. 

(4) Anaggipakka. A hermit who lives only on uncooked fruits and vegetables. 

(Š) Ayamutthika. A hermit who wanders from place to place with metal or stone 


1mplements In hand to remove the bark from trees for food whenever he feels hungry 
and who observes precepts, and cultivating meditation on the four sublime 1llimitables. 


(6) Dantalũyyaka. A hermit who wanders from place to place without metal or stone 
1mplements in hand and who removes the bark from trees with his teeth whenever he 
feels hungry and who observes precepts and cultivating meditation on the four sublime 
1llimitables. 


Œ 
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Pavattaphalika. A hermit who lives depending upon a natural pond or a forest and 
who, going nowhere else, subsists on the lotus stems and stalks from the pond or on 
the fruits and flowers from the forest grove or even on the bark of trees (when other 
kímmds of sustenance are not available) and who observes precepts and cultivating 
meditation on the four sublime 1llimitables. 


(8) Vantamuttika. A hermit who subsists on leaves that fall naturally and observes precepfs 
and cultivating meditation on the four sublime 1llimitables. 


In these two lists of eight kinds of hermits, each type 1s nobler than the preceding type. 


Again in these Ïists, excepting the first type, namely, Saputtabhariya, all are holy persons, 
observing precepts and cultivating meditation on the four sublime 1llimitables. 


Sumedha came under the fourth category (of the list given ¡in the Silakkhanda 
Commentfary), namely, Asamapaka, for one day, 1.e. a hermit who collects and lives only 
on cooked food; for the following days, he remained as a hermit of the eighth type, 
namely, Pandupalasika, one who lives only on leaves, flowers and fruits that fall naturally 
from trees. According to the list given In the Sutta Nipata Commentary, he came under the 
eight category, namely, Vantamuttika, 1.e. a hermit who subsists only on leaves that fall 
naturally from trees and who observes precepts and cultivating medifaton on the four 
sublime 1llimitables. 


Three Kinds of Persons addressed as “Shin” in Myanmar 
The Pali “pabbajjä” has been translated “going forth as a recluse” by teachers of old. 


1. A respecfful religious tifle, more or less equivalent to Pali SamI. 
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That 1s to say “giving up a worldly life”, which 1s of three kinds: 
(1) Isi-pabbajja, giving up of worldly life and becoming an /s¡ (hermIt). 
(2) Samana-pabbajjä, giving up of worldly life and becoming a sưmza (monk). 
(3) Sãmanera-pabbaJja, giving up of worldly life and becoming a sãmanera (novice). 


Accordingly, there are three kinds of persons worthy of veneration and addressed as 
“shin”1in Myanmar. They are /s7 (hermIt), samaña (monKk) and sãmnanera (novice$). 


The Eight Disadvantage of A Leaf-hut 


(1l) The hut requires the dweller to make efforts to acquire timber and other materials for 
1{S Consfruction. 


(2) It requires the dweller to take constant care and to provide maintenance or 
reconsfrucfion when the grass roof and mud of the walls decay and fall into ruins. 


) lIf requires the dweller to make room at any time for a visifing senior elder, who 1s 
entitled to suitable accommodation, so that he fails to get concentrafion of mind. 


(4) Being sheltered from sun and rain under 1s cover, the dweller tends to become soft 
and feeble. 


@)  With a roof and surrounding walls to provide privacy, 1t serves the dweller as a hiding 
place for committing blameworthy, evil deeds. 


(6) If creates attachment for the dweller, who then thinks: “It is my dwelling place.” 

(7) Settling down In 1t makes the dweller appear to be living a householderˆs life with 
family. 

(8) If requires the dweller to deal with nuisance created by domestic pests, such as fleas, 
bugs, lizards, etc. 


These are the disadvanftages of a leaf-hut which Sumedha discerned and which prompted 
him to abandon the hut. 


The Ten Advantages of The Foot of A 'Tree 
(1) The foot of a tree does not require the dweller to acquire building materials because 1t 
1s already a dwelling place provided by nature. 
(2) Ií does not require the dweller to take constant care and to provide maintenance. 
(3) lí does not require the dweller to make room for visifting senior elders. 


(4) It does not provide privacy nor serves the dweller as a hiding place for commiffing evil 
deeds. 


(Š) Iís dweller 1s free from stiffness of limbs unlike those dwelling in the open space who 
suffers from such a discomfort. 


(6) The dweller does not have to take possession of 1t as his own prOperty. 


(7) The dweller 1s able to abandon 1t without an attachment saying: “lt is my dwelling 
place.” 


(8) The dweller does not have to request others to vacate the place for purpose of 
cleaning. 


(9) It makes a pleasant place for the dweller. 


(10) Since the dweller can easily finds similar dwelling places wherever he goes, he does 
not cling to 1t as “my dwelling place”. 


(Then the author quotes the Hsutaungsan Pyo which gives the same list of disadvantages 
1n V€rse.) 


Chapter V. The Prophecy 


As has been said, Sumedha reflected: “What 1s the use of selfishly escaping the cycle of 
births alone,” and this is mentioned in the Buddhavarhsa Text: “Kim me ekena tinnend`. 


Quoting this Päli sentence people are fond of saying with a tinge of confempt: “One 
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should not be selfish in this world. A selfish one 1s a person who seeks only his good. Ône 
who seeks only his welfare 1s a useless person.” 


But, If one continues to read the same sentence, one would come across “?#7isena 
thamadassina”, Implying, “1n spite of the fact that Ï am a superlor person, fully aware of 
my prowess of wisdom, faith and energy”, which explicitly qualifles the foregoing 
sentence. All this Imndicates that only those who, despite therr abilify, are selfish and not 
willing to work for others should be blamed. And those, who have no such ability but who 
say: “[ wIll work for others” and are not true to their words, should be despised, for they 
do not know the limits of their own capability. 


As a matter of fact, those, who have no ability to work for others, should look after therr 
own 1nterest. That 1s why 1t 1s faught In the zfa-vagga, the twentieth chapter of the 
Dhammapada: 


Attadattham paratthena bahunä' pi na hãpaye 
attadattham abhinffaya sadatthapasufo siyã. 


Let him not sacrifice his own 1nferest 

by willing to work much for others. 
Knowing full well his own limited ability 
he should work for his own welfare. 


This teaching of the Dhammapada means: “He, who 1s Incompetent to work for others 
but speaks as though he were competent, cannot do good for other, nor can he do for 
himself; thus he suffers a double loss. Therefore, he, who 1s Incompetent to work for 
others, should seek his own good and work only for himself. He, who knows the true 
extent of his own capability and works only for himself (should not be blamed as a selfish 
person bu), should be spoken of as a good person who works withim the limits of his 
capability. On the contrary, he, who 1s qualified like Sumedha to render service to others, 
runs only after his own 1nfterest, ignoring others” should truly be censure as a purely selfish 
person. 


In short, let him work for others, 1f he 1s competent. If not, let him look after himself so 
that he may not miss his Interest. He, who seeks his own I1nterest but pretends to be 
working for others` welfare, 1s surely a dishonest, cunning, evil person.” 


Nerañjara 
Nerañjarã, as the name of a river, 1s derived from ?l4jala, 'nela` meaning “faultless” and 
“jala`, *water”; hence “the river with pure clean water`. 


Another derivatlon 1s from “zø?/4/al4`, “na” meaning “blue” and “/z/2, “water°. “Blue 
water” sigmifies “clear waterˆ. Hence, “the rIver with clear blue water'. 


Yet another derivation 1s from “øzr¡ jarã` meaning a kind of musical Instrument which 
produces the sound similar to that of the flowing wafers In a sfream. 


Notes on Prophecy 


Under the heading, the author discusses not only the Myanmar word for prophecy but 
also other Myanmar words or phrases. The word prophecy in Myanmar language, 1s 
commonly held to be derived from the so called Pali word “byadita°. But there is no such 
word as “byãđ7/a` 1n PalI. It appears to have been formed by ancient scholars in imifation of 
the Pali words, “byakarana' or “byakata`, says the author. 


'Wtth reference to the phrases “stepping out with his right foot” and “honouring him with 
eight handfuls of flowers”, the author has the following to say: 


“Stepping out with his right foot” 1s the translation of the Pali phrase đakkhinmam pãdam 
uddhari. Buddha DTpankaräa departed not only stepping out with his right foot first but also 
keeping Sumedha on his right. This mode of departure from the presence of an honourable 
person 1s a very ancient Indian custom of showing high esteem. 
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“Honouring him with eight handfuls of flowers” in PAHI 1s aƒfahi pupphamufffhi pujefvã 
which occurs in the Jãtaka Commentary and the Buddhavarnsa Commentary. Over this 
phrase there has been a controversy whether a living Buddha should pay respect to a 
Bodhisatta who would become a Buddha only many aeons later. Even I1f one argues that 
Buddha DIipadkara was paying homage not to the person of Sumedha the Hermit but only 
to the Sabbafñfñufa-ñãna (Supreme Wisdom), that he would attain, this areument also 1s 
unacceptable as 1t 1s Inappropriate that the present possessor of Omniscience should pay 
respect to the Omniscience yet to be attained by a Bodhisatta. 


The whole controversy rests on the translation of the word ø¡#/efva which 1s connected 
with øi7z. The Khuddaka-patha Commentary explains that øi/Z means sakkãra (treating 
well), manana (holding In esteem) and vanđana (salutation, homage, or obeisance). The 
author gives his view that in honouring Hermit Sumedha with eight handfuls of flowers, 
the Buddha was not saluting or paying homage or obeisance (vø#đan2), bụt He was merely 
giving good treatment (szk&kãra) to Sumedha and showing the high esteem (øwãnan.) In 
which He held him. 


The text mentions the prophetic phenomenon which took place on the day the planet 
Visakha conjoined with the full moon. That day 1s reckoned in the Myanmar Calendar as 
full-moon day of Kason (April-May). The day 1s regarded usually to be auspicious being 
the full-moon day of the first month of the year. 


All the previous Buddhas received their prophecles of becoming a Buddha on the full- 
moon day of Kason. So when Sumedha received the prophecy on the same auspicious day, 
devas and Brahmas were quife posifive 1n their proclamation that Sumedha would definitely 
become a Buddha. 


The author further mentions that, the full-moon day of Kason 1s not only the day on 
which the prophecy was received but also the day on which Bodhisatfas took therr last birth 
1n the human world; 1t 1s also the day on which they attained Perfect Self-Enlipghtenment 
and the day on which they passed away Into Nibbana. 


The full-moon of Kason 1s so auspicious 1m the traditonal customs of Myanmar that 
kings of the past have had themselves anointed and crowned on this particular day. 
Devas proclaimed 32 Prophetic Phenomena 


These thirty-two prophetic phenomena occurred on the day Sumedha received the 
Prophecy. These phenomena were different from those that took place on the days of 
Buddha's Conception, Birth, Enlightenment and Teaching the First Sermon. They will be 
dealt with in the chapter on Gotama Buddhavarmsa. 


Notes on Prophetic Phenomena 


“Prophetic phenomena' 1s the rendering Into English of the PäAli word ø0nffa, “nữmif` 1n 
Myanmar which means a phenomenon foretelling a good or evil event that 1s likely to take 
place. 

The author then g1ves a mine of information on the Myanmar synonyms, quofing var1ous 
sources from Myanmar literature. We have left them out from our translation. 


End of AnudipanT on the Prophecy. 


Chapter VI. On Pãramita 
(a) The Perfection of Generosity or Generous Offering (Dana-Pãram]) 


With regard to the Perfection of Generosity, 1t 1s clearly sfated in the Pali Canon 
concerming the Chronicle of Buddhas that the Bodhisatta Sumedha admonished himself to 
sfart forth with the practice of Perfection of Generosity since the Bodhisattas of the past 
had done so. lí 1s clearly seen, therefore, that amongst the Ten Perfections, Perfection of 
gIving of offering or generosity demands the highest priority for fulfilment. 


But, in the Sangatha Vagga of the Sarnyutta Nikaya, we find the verse, “S?le pafifthäya 
naro sapaffo......" 1n which the Buddha explains that when a person of mature wisdom, 
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born with three root-conditions”, well established ¡in moraliy, ardently develops 
concertration and 1nsight wisdom, he can unravel the tangled network of craving. Here, the 
Buddha mentions only the three trainings, viz. Morality (s72), Concentration (samãđh;) and 
Insight Wisdom (paññ2); there 1s not even a hint about the practice of GenerosIty. 


Furthermore, as the Visuddhi-magga (The Path of Purification) Commentary which 1s the 
©XpOsifory treatise on the single verse of Sagathavagga Sarmyutta quoted above does not 
touch upon the subJect of Generosify and as the Noble Path of Eight Constituents which 
leads to Nibbãna includes the paths concerning morality, concentration and wisdom only, 
and there 1s no path including generosify, some people misconsfrue that øenerOsity 1S not 
regarded by the Buddha as essential, that 1t 1s not conducive to attainment of Nibbana, that 
1í øenerates more rebirths in the cycle of existence and as such generosity should not be 
cultivated. 


The well-known Mimister of King Mindon, U Hlaing of Yaw, went so far as fO wrife In 
his book, “The Taste of Liberation” (Vimutfirasa) that the Buddha taught generosity only 
for the sake of very ordinary people such as the rich mans son, Siñgäla. 


There are many Buddhists who are offended by such observation as “generosify should 
not be cultivated” and who are Indignant at Yaw mimister”s writing that “the Buddha taught 
generosity only for the sake of very ordinary people°. But mere dislike of such views and 
1ndignation with them serves no purposes. What 1s more Importfant and helpful to oneself 1s 
to understand correctly what the Buddha means by His Teaching. 


Concernng the aforesaid verse of the Sagathavagga Samyutta, what one should 
undersfand as the true meaning of the Buddha”s discourse 1s as follows: This discourse was 
taught by the Buddha for the benefit of those superior persons who are capable of striving 
hard for complete eradication of defilements, for the attainment of arahatship in the present 
life, with no more rebrrth. If such a superior person actually strives hard for the attainment 
Of arahatship in this very life and If, as a consequence of his strenuous efforts, he becomes 
an arahat, there Is no need for him to set up a new life. Generosity 1s an act which 
øenerates new life, new pleasures; for the person who will break the circle of the existence 
1n this very life, there will be no more rebirths. Since there will be no new life for him to 
reap the benefits of øenerosify, acts of giving by him are unnecessary. That 1s why the 
Buddha, for the benefit of superior persons, dwells in this discourse of the Sarnyutta mainly 
on morality, concenfration and Insight wisdom which are more 1mportant than øenerosIty 
for the purpose of eradication of the defilements. The Buddha does not say at all that 
generosity should not be cultivated. 


Generosity has the quality of making the mind and heart pliable. When someone makes a 
øenerous offer of some gift, the very act of giving serves as a đecisive support” to make 
the mind more pliable and ready for observance of precepts, for culfivalion of 
concentration and for development of Insight wisdom through practice of Vipassana 
meditation. It is within the experience of every Buddhist, that a feeling of awkwardness and 
embarrassment arises In him whenever he visifs, without an offering, monasterles Or 
temples for the purpose of keeping precep(s, of listening to Dhamma talks or for the 
practice of meditation. Therefore, 1t was customary for the noble disciples like VIisakhä to 
bring an offering, such as rice, sweets or fruifs in the morning and beverages and medicInal 
preparations 1n the evening, whenever she visited the Buddha. 


Everyone, who does not become an azahaf in this life, will go through more rounds In the 
cycle of existence. In doing so, 1t wIll be difficult for them to atfain favourable sfates of 
exIstence without pracfising generosity In the present life. Even 1f they happen to gaIn a 
good rebirth, they will find themselves lacking in mafterlal possessions, without which they 
cannot do meriforious deeds. (In such a case, it may be argued that they could devote 
themselves to the practice of moralify, concentration and Insight wisdom. But this 1s easler 


2. Three root-conditions (7?hefu-pafisandhika) - a being whose conciousness of the moment of rebirth 
1s accompanied by three roof-conditons of greedlessness, hatelessness, undeludedness. 
3. Upanissaya-Paccaya: life immediate support. 


THE GREAT CHRONICLE OF BUDDHAS 


said than done. Indeed, 1t 1s only with the support of the beneficial results of past acts of 
øenerosity that the three training of morality, concentration and insight wisdom can be 
cultivated successfully.) Therefore, 1t 1s most important for those who still have to go on 
this long Journey oŸ sđsãra (the cycle of existence), to cultIvate øenerosity. Only when 
one 1s equipped with “provisions for the long Journey”, namely, generosity, then only one 
can reach good destination; and while there, possessing material wealth as the fruits of 
øenerosity of past lives, one can devote oneself to the pursuit of whatever merIfOrIous 
deeds one wishes to. 


Among the travellers In the round of this cycle of sawsãra, Bodhisattas are the greatest 
individuals. Among receivinng a defimte prophecy from a Buddha of his gaining 
Buddhahood, a Bodhisatta continues to fulfil the Perfections for the attainment of 
Ommisclence (sưbbafñfñufa-ñãna) for four ¡ncalculable world-cycles plus a hundred 
thousand aeons. A Paccekabuddha, 1.e. a non-teaching Buddha, had to fulfil His Perfections 
for two incalculable world-cycles plus a hundred thousand aeons; an øøega-sãaka, a Chief 
Disciple of a Buddha, for one incalculable world-cycle plus a hundred thousand aeons; and 
a mahã-sãvaka, one of the Leading Disciples, for one hundred thousand world-cycles. 
Therefore, for Bodhisattas, who are great travellers on the long journey OŸ sđrsãra, 
Perfection of Generosity 1s of prIimary Importance and as such, a place of prominence 1s 
ø1ven fo steadfast fulfilment of the Perfectlon of Generosity In the Pali Text concerning the 
Chronicle of the Buddhas. 


Thus, as the discourse in the Samyutta Pali, mentioned above, was addressed to 
1ndividuals who are ripe for attainment of arahatship, those, who have not yet fulfilled the 
Perfections, should not say that Perfection of Generosify 1s not essential. 


Those are some who ask 1Ý 1t 1s possible to attain Nibbana by practising only øenerosIty. 
lt may be replied that, practising only one Perfection by 1tself, neither generosity, nor 
morality, nor meditation will result in attainment of Nibbana. For pracfising generosity 
alone 1mplies that 1t 1s not accompanied by morality nor by meditation. SimilarÌy, pracfising 
meditation alone means that 1t 1s pracfised without the support of morality and generosIty. 
When not restrained by moralify, one 1s liable to indulge in evil acfs. If such a person of 
evil habits attempts to practise meditation, his efforts will be futile like a good seed which, 
when put on red-hot Iron, does not produce a sprout but turns to ashes. Thus, 1t should be 
noted that 1t 1s Improper to speak of “practising øenerosify alone.” 


In the chapter on generosity 1n the Chronicle of the Buddhas, 1t 1s clearly stated that alms 
should be given Irrespective of the recipienf”s status, whether high, medium or low. In view 
of such a firm statemeint, 1t 1s neither desirable nor necessary to pick and choose the 
recipIient when one makes an offering. 


But in the Dakkhinavibhanga Sutta of the Ủparipannäsa, Majjhima Nikãya, the Buddha 
taught seven kinds of gIfts to be made to Sangha, the Community of Bhikkhus, and 
fourteen kinds of gift to be made to individual reciplenfs. lí 1s pointed out with regard to 
fourteen kinds of gIfts made to Iindividual recIplents, the merif gained increases according 
to the reciplent going up from the lowliest animals to the highest beings; the most 
IneTIfOTIOuS ØIÝt 1s, of course, that made to the Community of Bhikkhus. 


Again In the Ankura Peta story of Peta Vatthu, we find the síory of two devas. When the 
Buddha taught the Abhidhamma while being seated on the Sakkaˆs throne 1n the abode of 
Tavatimsa, two devas, Indaka and Ankura, went to listen to the discourse. Whenever 
powerful devas arrived, Ankura had to make way for them and move back until he was ten 
Ø7anas away from the Buddha. 


But Indaka remained 1n his seat; he did not have to move. The reason 1s as follows: At 
the time when the life span was ten thousand years, Ankura was a human being and was 
very rich. Throughout that life he made offerings of meals to large numbers of ordinary 
people, cooking the meals on fireplaces which stretched for twelve yoJanas. Because of the 
merit gained, he had taken rebirth as a deva. Indaka, however became a deva because he 
had offered a spoonful of rice to Arahat Anuruddha. 


Although the offering Indaka had made was Just a spoonful of rice, the reciplent was an 
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arahaf and the merit he thus acquired was great and noble. Thus, as an equal of the 
powerful devas, he did not have to make way for them. Ơn the other hand, although 
Ankura had made large amounts of gifts over a very long period of time, the reciplenfs 
were worldlings and consequently the beneficial result that accrued was not a high order. 
And he had to move back every time a powerful deva arrived. Therefore, we find in the 
Pali text the exhortatlon: “ƒ/ceyya đdanam databbam yaftha dinnam mahapphalam` which 
means “When an offering 1s to be made, one who can bring the greatest benefit should be 
chosen as the recipIent. ` 


There seems to be a contradiction between the Pali Text of the Chronicle of the Buddhas 
and the discourses, such as the Dakkhinavibhalga Sutta, etc., of other Pali Texts. The 
seeming contradiction 1s easily resolved when one remembers that the discourses such as 
the Dakkhinavibhaldga Sutta are meant for ordinary people or devas, whereas the 
discussions 1n the Chronicle of Buddhas are directed exclusively to the Bodhisattas whose 
goal 1s attanment of Ommnisclence (sabbafñfñuwfa-ñana), or the Buddha-Wisdom. This 
Wisdom 1s only one kind and not to be classifiled Imnto low, medium or great order wisdom. 
A Bodhisatta has only to gIive away whatever he has to offer to whoever comes along to 
receive them, 1rrespective of his status whether high, medium or low. He does not have to 
consider thus: “This recIplent 1s of low sfatus, by making an offering to him, I shall gain 
only a low order of Omnisclence. This reciplent 1s only of medium sfatus, by making offer 
to him, I shall gam Omniscience merely of medium order.” Therefore, giving of aÌms to 
whoever comes along fo receive them without any discrimination 1s the habitual practice of 
Bodhisatta who are bent on attainment of sabbaññufa-ñãna (Omniscience). On the other 
hand, the aim of ordinary worldlings, devas or humans, in practising øeneroSIty 1s fO gain 
worldly comforts of therr liking, and as such, 1t 1s natural that they would choose the best 
reciplent for their alms. 


lt may be concluded, therefore, that there 1s no contradiction between the texts In the 
Chronicles of the Buddhas, which are Intended for the great Bodhisattas and the discourse 
such as Dakkhinäavibhanga Sutta which are meant for ordinary people and devas. 


Meaning of PãramI 


The possible meanings of the word “pm?” have been variously explained In the Cariyä- 
Pitaka Commentary. Just to let the reader have an 1dea: 


ca 
L 


PãaramI is the combination for “paramđ” and “T°. Parama means “most excellent”, which 
1s used here 1n the sense of future Buddhas who are the most excellent ones. 


Ór øãrđmï derives from the root, “parzˆ with the suffix “zmz”. The root, “para” means “to 
fulfil' or “to protect”. Because they fulfil and protect such virtues as đãna (alms-giving), 
etc., future Buddhas are called parama. 


Or 7474, a preflx, 1s attached to the root, “mava', meaning “to bind”. Because future 
Buddhas behave as though they bind on and attract other beings to them by means of 
special virtues, they are called parama. 


Ór øaram, a prefix 1s attached to the root, 'maja` meaning, “to be pure; pararn means 
“more”. Because future Buddhas are free of mental Impurifiles and far purer than others, 
they are called parama. 


Or parain, a prefix, 1s attached to the root, “maya` meaning “to go”; “ørzm” means 
“superior°. Because future Buddhas go to the superior state of NÑibbana 1n a special manmner, 
they are called parama. 


Ór Øaram, a prefix, 1s aftached to the root, “mu” meaning “to determine”. Because future 
Buddhas determine theIr next existence as they do 1n the case of the present, they are called 
parama. (What this means to say 1s that as future Buddhas are able to ascertain precisely 
what should be done to make the present existence pleasant and faultless, so are they able 
to do with regard to their next existence. That 1s, they have the ability to Improve thelr 
©xIsfences.) 


Or pøaram, a prefix, 1s attached to the root, 'mi`” meaning “f0 put in; ø4r2 means 
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“more. Because future Buddhas “put in` more and more such virtues as s7/2 (morality), etc., 
1n their mental process, they are called parama. 

Ór param means “different from” or “opposed to”; the root 1s “mi” meaning “to crush'. 
Because future Buddhas crush all ther enemies, which in the form of impurifiles, are 
different from and opposed to all virtues, they are called parama. 

Ór øãra, a noun, 1s attached to the root, “maJa` meaning “to pur1fy”; øãra means “the other 
shore'. Here sasãra 1s to be taken as “this shore” and Nibbana “the other shore”. Because 
future Buddhas purIfy themselves as well as others on the other shore of Nibbana, they are 
called pãramI. 

Ór pãra, a noun, 1s attached to the root “mava` meaning “to bind” or “to put fogether'. 
Because future Buddhas bind or put beings together 1n Nibbana, they are called pãramI. 

Ór the root 1s øya, meaning “to go”. Because future Buddhas go to the other shore of 
Nibbana, they are called pãramI. 

Ớr the root 1s 7, meaning “to understand”. Because future Buddhas fully understand the 
other shore of Nibbana as 1t really 1s, they are called pãram1. 

Ór the root 1s ø meaning “to put in. Because future Buddhas put In and convey being to 
the other shore of Nibbana, they are called pãramI. 

Ór the root 1s 7z, meaning “to crush'. Because future Buddhas crush and eradicate In 
Nibbana the Impuritiles which are enemies of being, they are called paramI. 

(These are the various meanings presented In accordance with saÐhavamiruifi (natural 
etymology). They are not random attempts.) 

Paramanam ayam paramï: PäramI means property 1n the form of pracfices of future 
Buddhas; (or) øaramanam kammam paramĩ, paramĩï means duties of future Buddhas; 
Paramissa bhãvo pãramitã paramissa Kammam pãramiifã: dutes that bring about knowledge 
that such a person 1s a future Buddha. 

All this means: A series of dutles such as đZnz and others to be fulfilled by future 
Buddhas 1s called paramI (or pãramit3). 

In the Jinalañkara Sub-commentary, 1( 1s said: “Paran nibbãnam ayan tỉ gacchanfi etähi tỉ 
pãramiyo, nibbãnasaãdhakã hị dãnacetanadayo dhammã paramT tỉ vuccanfi,`” meaning to say 
that “Dãnag cefanä or the volition of alms-giving, etc. which forms the way to Nibbana, the 
ofher side of sansãra, should be called paramT.” 

In the Cariyäpitaka (Commentary, 1 1sỐ said: /anhãmãnadiftihi anupahatä 
karun iipäyakosalla-pariggahita dãnãdayo gunã pãramiyo, P8ramT 1s constituted by virtues, 
such as đãna, etc. that are to be grasped by means of compassion and cleverness. 
Compassion 1s shown towards beings who are not spoiled (overwhelmed) by craving, pride 
and wrong view. Cleverness means wisdom 1n seeking ways and means. Dãna, efc. (that are 
to be guided by compassion and wisdom) are to be named øãrzmï. (This explanatlon 1s 
made with special reference to øãrm7 of. Sambuddhas.) 


Perfections 
The Ten Perfections are: 
(1) Generosity (đãna, translated sometimes as charity, liberality or Just alms-giving) 
(2) Morality or Virtue (s?/2) 
(3) Renunciation (nekkhamma) 
(4 Wisdom (øañña) 
(5) Energy (wriza) 
(6) Forbearance or Patience (khamfi) 
(7) Truthfulness (sưcca) 
(8) Determination or Resolution (adhirthãna) 
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(9) Loving-kindness (e3) 
(10) Equanimity (upekkhã ) 

(The full meaning of these Perfections will become clear In the following passages.) 
Concerning these Perfections, 1t has been mentioned in the Chapter: The Rare Appearance 
of a Buddha, that there are four kinds of cultivation of mind. One of these cultivations 
deals with the fact that from the time Bodhisattas receive definite assurance from a Buddha 
about their Buddhahood till the last rebirth when they actually become a completely Self- 
Enlightened Buddha, there 1s no period 1n this very long interval in which they do not 
practise for fulfilment of the Ten Paramis (Perfections) at the very least, they do not fail to 
fulfil the Perfection of Generosity. It fills us with devotional insprration to reflect on these 
noble practices pursued by the Bodhisattas. 


The Characteristics, Functions, Manifestations and Proximate Causes of The Perfections 


A person practising Vipassana Meditation must come to know the nature of na and 
rữpa by means of their characteristics, functions, manifesfaflons and proximafe causes. 
Then only will he come to possess a clear view of them. Similarly, 1t is only when one 
knows the characteristic, function, manifestation and proximate cause of the Perfections 
then one will have a clear understanding of them. Therefore, we find in the Commentary to 
the Cariya Plifaka a separate chapter on the characteristic, funcflon, manifestaton and 
proximate cause of the Perfections. 


A feature common to all the Ten Perfections 1s that they have the characteristic of 
serving the Interest of others. Their function 1s (a) providing assistance to others (kicca- 
rasa); (b) being endowed with steadfastness (prosperity, success), fulfilment (samãpaffi- 
rasa). The1r manifestation 1s (a) the recurring phenomenon of the quest for the welfare and 
benefits of being; or (b) the recurrinng phenomenon of appearing in the mind (of 
Bodhisatta) that 1t 1s useful means of bringing about Buddhahood. TheIr proximafe cause 1s 
(a) great compassion or (b) great compassion and skilfulness as to means and ways. 


Ï( 1s necessary to provide a few explanations on the above definitions. Characteristic 
(lakkhana) has two aspects: (1) Samannasabhava, the ordinary feature of each thing, ¡.e. the 
feature applicable to others also and (1) Visesasabhãva, the peculiar feature which 1s not 
applicable to others. For example, amongst the material qualities, the Earth-element of the 
Four Great Elements has two characteristics, namely, impermanence and hardness. Of 
these, the characfteristic of impermanence 1s a feature applicable to other elemenfs and 1s 
thus an ordinary feature only, whereas, the characteristic of hardness 1s the unique feafure 
of the Earth-element only, 1s not shared by others and 1s thus 1fs special feature. 


Function (72sa) has also two aspects to 1t: () Kiccarasa, function that which 1s to be 
performed; (1) Sampattirasa, fulfilment, attainment. For example, when meriforlousness 
arises, 1t does so after counteracting or obliterating demeriforiousness. Thus, 1t 1s said that 
the function of meriforiousness 1s the counteracting of demeritorlousness. The final 
fulfilment of a meritorious act 1s production of beneficial resulís; thus the function of 
mmerIforIousness 1s the attainment of beneficial results. 


Whenever a person ponders deeply on certain mind-obJjects, what usually appears 1n his 
mind relates to the nature of the mind-obJect under consideration; relates to 1ts function; 
relates to 1fs cause; relates to 1t effect. The manifestations which thus appear in his mind 
concerning the mind-obJect he 1s thinking about 1s called 1ts manifestation. For example, 
when a person sfarfs to Investigate “what 1s meritoriousness?”, it would appear In his mind, 
“merItorIousness 1s of the nature of purity” regarding 1fs nature; “meriforiousness 1s that 
which counteracts or obliterates demeriftoriousness” regarding 1fs funcfion; “merIfOrIousness 
1s possible only when one associates with the good and virtuous” regarding 1s cause; 
“meriforiousness 1s that which enables production of desirable results” regarding 1s fruition. 


The Immediate, and the most powerful contributory factor for 1s arising 1s called the 
proximate cause. For example, of many factors which cause the arising of merItOrIousness, 
proper atfitude of mĩnd 1s the immediate and the most powerful contributory factor for 1ts 
arising and is therefore termed 1s proximate cause, Padatthãna, in the Texts. 
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Some Notable Features concerning Dana (Generosity, Charity) 


The essential thing to know concerning the word “Dãna-parami” (the Perfection of 
Generosity) 1s that anything which 1s given away or any act of giving 1s Dãna (charIty or 
generosity). There are two kinds of giving: 

(1) Giving as an act of merit (puññavisayadana). 
(2) Giving in conformity with worldly practices (lokavisayadana). 


Acts of giving out of pure faith are acts of merit (puññavisayadana) and only such 
Ø1vings consfitute the Perfection of GenerosIfy. 


But gIfts g1ven 1n pursuit of love or out oŸ anger, fear, or foolishness etc. and even g1ving 
punishment, giving a sentence of death are worldly giving. They do not form part of 
Perfection of GenerosIty. 


Dana (Generosity) and Pariccaga (Abandonmernt) 


In connection with giving whiích would amount to an act of merit, 1t 1s helpful to 
understand the differences and similaritles between what 1s termed Dãna, translated as 
“Generosity°, and what is termed as Pariccaga, translated as abandonment, renunciation 
through charIty. 


In the Mahaharnsa Jataka of AsTtinipäta, it is given an enumerafion of the ten dufles of a 
king, viz. generosity, morality, abandonment, uprightness, gentleness, self-control, freedom 
from anger, mercy, forbearance and absence of obstruction. We see therein that generosity 
and abandonmert are listed separately. 


According to the Jataka Commentary, there are ten obJec(ts which may be offered as 
alms: food, drink, transportation (ncluding umbrellas, slippers or shoes, which are for 
travelling), flowers, perfumed powder, scented unguent or ointmernt, bed, dwelling places, 
and facililes for liphting. The volition that prompts the giving of these alms consfifutes 
generosity (đãna). The volition that accompanies the giving away of any other objecfs of 
alms 1s to be regarded as abandonment (?ar¡ccãga). Thus the differentiation here rests on 
the different kinds of the obJects of alms. 


But the Sub-commentary of the Jataka, quoting the views of many teachers, says that 
“øgIving of offerings with the prospect of enjoying good results in future lives 1s đãng; 
Ø1ving rewards fo servants and service personnel, efc. in order to reap the benefits in the 
present life 1s pariccäga.' 


A story that gIves another i1llustration of the difference between generosity and 
abandonmernt 1s described in the Commentary to the Cariyäapitaka Pali Text and In the 
Commentary to Terasanipata Jataka. Briefly, Bodhisatta was once a learned brahmin by the 
name of Akitti. When his parents passed away, he was left with a vast accumulation of 
wealth. Deeply stirred by religlous emotion, he reflected thus: “My parents and ancestors 
who have accumulated this great wealth have abandoned them and left, as for me, I shall 
gather only the substance of this accumulaton and depart.” Then having obtained 
permission from the King, he had a drum beaten all over the counfry to proclaim the great 
charifty he was goIng to make. For seven days, he personally gave away his riches but there 
still remained more. 


He saw no point in presiding himself over the ceremony of distribution of his wealth, so 
leaving the doors of his mansion, treasure houses and granaries wide open, so that whoever 
wished might go and helped themselves to whatever they liked, and he renounced the 
worldly life and went away. 


lt may be said that in the above story, distribution of wealth personally by the Bodhisatta 
during the first seven days 1s an act of generosity (đZnøz), whereas abandoning of the 
remaing wealth after seven day”s personal distibution 1s an act of abandonment 
(pariccäga). The reason for such distinction 1s that, for an offering to be an act of 
generosIty (đãna) four conditions must be fulfiled: (1) a donor, (2) objects to offer, (3) a 
recipient actually present to receive and (4) the volition to give. The wise man, AkIfti”s 
distribution of wealth during the first seven days fulfils all these conditions. Hence, If 1s an 
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act of generosity (đãna). After seven days had passed, he went away leaving his wealth 
before any recipient went near or arrived to actually receive the gifts. Hence, 1t 1s said that 
such offering should be regarded as abandonmett. 


In every day practice which 1s not an act of merit, when we give something to some one, 
we just say we “give”; the Pali word 1s “đef?”. But when we part with our property with the 
thought let “whoever wants 1t take 1t; 1t no one wanfs 1t, then let it be” 1t 1s not øgiving away 
but discarding or abandoning; In PAlI, 1t 1s not “đãna”, but “cãgđ`. 

In short, when we hand over possession of our property to another person, 1t 1s said to be 
ø1ven away or an act of charity. When we relinquish the wish to possess the property which 
1S One °*s Oown, 1t 1s termed abandoning or discarding (as one would cast aside anything 
which 1s of no more use). 


Another method of differentiation 1s: giving to noble persons 1S đã; g1ving to perSOnS 
Of lower sfatus 1s 2ar/ccãga. Thus, when a king, In performance of the ten dutles of a king, 
makes an offering to noble 5//k&kh„s, brahmins, etc. it would be generosity (đZn2); when he 
offers alms to lowly beggars, it would be pariccãga. 


In this way, 1í should be noted how generosiy (đZna) is taught distinctly from 
abandonmert (0ariccãga). 


When Dãna and Pariccäga are similar 


Although đãna and pariccäga are treated separately as in the list of the ten dutles of a 
king, shown above, in ultimate truth, the two terms cannot be different from each other. 
When there 1s đZna, there could be 7øzzriccãga; when there 1s øariccäga, there could be 
dãna. The reason 1s that when an offering is made to a recipient, whether he is near or far, 
1t 1S an act of generosity (đna). When the sense of ownership 1s banished from the mind 
(at the time of giving), this relinquishment 1s ariccãga. Thus, whenever someone makes a 
giÍt, 1 1s always preceded by the thought: “I will not make use of 1t any more” which 
Iimplies abandonment. Therefore, with acts of merl, there 1s Øøđriccäga aÌways 
accompanying øenerOoSIty. 


In the Chronicles of Buddhas of the Pali Canon also, in dealing with the Ten Perfections, 
the Buddha mentions only the Perfecion of Generosiy, not the “Perfecion of 
Abandonment (cãga)', because (as explained above) abandonment 1s included in an act of 
generosity. As the Text of the Chronicle of Buddhas deals only with the ultimate truth 
(without considering the conventional usages), it mentions that making an offering to any 
reciplents, whether of high, medium or low sfatus, 1s øenerosity (đa). Ït 1s Irrelevant to 
say that It is đãna when offering 1s made to a noble person and øzziccäga when the 
TecIpIentf 1s of low sfafus. 


Similarly, in the Aiguttara Nikãya and other Pali Texts, we find the enumeration of the 
seven niches of a noble person as follow: faith, morality, knowledge, liberality (cãga), 
wisdom, moral shame (at doing evil) and moral dread (for doïng evil). There 1s only cãga 
in the list; there 1s no mention of đãna here, because 1t 1s understood that generosiIfy 1s 
included In liberality (cãga). 


These are examples where đZnz and cãga are mentioned without any distinction, with 
1dentical meaning. 
'Where “Dana' is termed “Pariccaga" 
Although any act of giving may generally be described as Perfection of Generosity, øreat 
offerings (of extraordinary nature) are described 1n the Text as Great Abandonings 


(Mahapariccaga). The Great Abandonings which consist of five kinds of relinquishing of 
pOSsession are listed differently in different Commentarles. 


Commentarles on the STlakkhanda, Mũlapannäasa and Aiguttara (n explainng the 
meaning of the word “[athagata') list the Great Abandonings are follows: 


@) Relinquishing of the limbs. 
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(1) Relinquishing of the eyes. 
(mm) Relinquishing of wealth. 
(v) Relinquishing of kingdom. 
(v) Relinquishing of wife and children. 


The Commentary to the Mũlapannäsa (in the exposition on the Culasihanada Sutfa) g1ves 
another list: 


(@) Relinquishing of the limbs. 

(1) Relinquishing of wife and children. 
(mm) Relinquishing of kingdom. 
(v) Relinquishing of oneˆ”s body (Hfe). 
(v) Relinquishing of eyes. 


The Sub-commenfary to the Visuddhimagsa gives the list: 
()_ Relinquishing of one”s body (life). 

(1) Relinquishing of the eyes. 

(mm) Relinquishing of wealth. 

(v) Relinquishing of kingdom. 

(v) Relinquishing of wife and children. 


The Sub-commentary to the Mahavagga of the DIgha Nikaya (n exposition on the 
Mahapadana Sutta) gives the list: 


@) Relinquishing of the limbs. 
(1) Relinquishing of the eyes. 
(1) Relinquishing of oneˆs body (Hfe). 
(v) Relinquishing of one”s kingdom. 
(v) Relinquishing of one”s wife and children. 


The Commentary to the Itivutfaka (in 1s exposifion of the first sutta of the Dũkanipata, 
Dutiyavagga) gives the list: 


@) Relinquishing of the limbs. 

(1) Relinquishing of one”s body (life). 
(mm) Relinquishing of wealth. 
(v) Relinquishing of wife and children. 
(v) Relinquishing of kingdom. 


The Commentary to the Buddhavarhsa gives the list: 
(@) Relinquishing of the limbs. 

(1) Relinquishing of one”s life. 

(mm) Relinquishing of wealth. 

(v) Relinquishing of kingdom. 

(v) Relinquishing of wife and children. 


The Commentary to the Vessantara Jãtaka gives the lIst: 
(@) Relinquishing of wealth. 
(1) Relinquishing of the limbs. 


1524 


THE ANUDIPANT 
mm) Relinquishing of children. 
(v) Relinquishing of wIfe. 
(v) Relinquishing of one”s life. 


The same list 1s found in the Sub-commentary to the Jinalaikãara but arrange in a 
different order. 


Althouegh each of the above lists 1s made up of slightly different 1tems, 1t should be noted 
that the essentials are the same 1n all of them, namely, external obJects and one”s own 
body. Under external obJects, we find material things apart from one”s own body, v1z. 
relinquishing of wealth; relinquishing of of wife and children, very dear to oneself; 
relinquishing of kingdom, a most Imporfant treasure of one's own. With regard to the 
relinquishing of one”s own body, 1t falls under two modes: one that does not endanger life, 
that 1s relinquishing of the limbs (angapariccäga) and the other endangers life, that 1s 
relinquishing of the eyes („2yanapariccäga), or relinquishing of lie (¡vifapariccäga) and 
relinquishing of one”s own body (aífapariccäga). Here, 1t 1s explained giving one”s own 
©eyes ør giving one's own body involves the risk of losing one”s life, so these are 
considered to be essentially the same as gIving one”s life. 


The great ceremony of offering performed by King Venssantara when he gave away 
seven kinds of obJects, one hundred each in number, 1s described by the Commentary as 
Mahadana and not Mahapariccäga. But one can argue that this great offering can be 
considered as one of the Five Great Abandonings, namely, great relinquishing of wealth. 


Miscellaneous Notes on Different Aspect of Dana 


For the edification of those aspirants who ardently strive for attainment of perfect Self- 
Enlightenment of a Buddha, or for Self-Enlightenment of a Paccekabuddha, or for the 
Enlightenment of a disciple of a Buddha, we provide herewith miscellaneous notes on 
different aspects of Generosity, which forms a part of the conditons for obtaining 
Enlightenment. These notes are gø1ven 1n the form of answers to the following questions: 


()_ What things are called Dana? 
(1) Why are they called Dãna? 
(1) What are the characteristics, functions, manifestatlons and proximate causes of 
Dana? 
(v) How many types of Dãna are there? 
(v)  What are the elements that strengthen the beneficial results of Dana? 
(vi) What are the elements that weaken the beneficial results of Dãna? 


(This form of treatment will be adhered to when dealing with other Perfectlons 
fOO.) 


1. WHAT THINGS ARE CALLED DANA? 


In brief, it should be answered that “the volition to give a suitable thíng” 1s called Dãna. 
The meaning will become clearer In the following passages. 


2. WHY ARE THEY CALLED DANA? 


The volition 1s called Dana because 1t 1s responsible for an act of generosify to take place. 
There can be no generosity without the volilon fo give; an act of generosIfy 1s possIble 
only when there 1s the voliftion to g1ve. 

In this connection, by volitlon 1s meant: 

() the voliion that arises at the time of donation. I( 1s called “mufñca-ceftan8, 
“relinquishing” volition, “7øzuznca” meaning relinquishing. lt is only this volitlon, which 
accompanies the act of relinquishing, that forms the true element of generosIty. 

(H1) The volilon that arises in anticipaton before one makes the donatlon 1s called 
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'pubba-ceftand`. Thĩs type of volitlon can also be considered as na, provided that 
the objJect to be given 1s at hand at the time the intention, “I shall make an offering of 
this obJect”, occurs. Without the obJect to be given being actually in one”s possession, 
cherishing the thought of giving may be called “øwbba-cefana” but cannot quallfy as 
Dãma: 1t can only be a benevolent thought of ordinary mertf. 


How volition comes to be taken as synonymous with Dãna 1s based on the grammatical 
defintion of Dñyaf anenafi dãnam, that which prompts giving 1s generosity (đãna). 
(Volition, here, 1s definitely the determining cause of giving). 

Things to be given are also called na from the grammatical definition of DTyatiti 
dãnam which means objects which could be offered as alms. 


Following these grammatical definitions, Text of the Canons mention two kinds of đãna, 
namely, volitional đãua and material đãna. In this connection, questions have been asked 
why objects to be offered are called đZna, since only volilon 1s capable of producing 
results and material obJect 1s not. lí 1s true that only volition 1s productive of results 
because volition 1s a mental action but. as explained above, volitlon can be called đa only 
1Ÿ 1t arises when there exist suitable things to be given. Therefore, material object for 
ØIving 1s also an important contributory factor for an act of gIving to qual1fy as øenerosity 
(dãna). 

For example, we say “rice 1s cooked because of the firewood'”. Actually, 1t 1s the fire that 
cooks the rice. But there can be no fire without firewood. So fire burns because of 
frewood and rice 1s cooked because of fire. Thus, taking Imto consideration, these 
connected phenomena, 1t 1s not 1ncorrect to say “rice 1s well cooked because of good 
firewood'. Similarly, we can rightly say “beneficial result 1s obtained because of obJects of 
offering'. 

Because things to be gIiven away feature Imporftantly in acts of øenerosity, the Canonical 
Text mention different types of Dana, depending on different obJects to be offered. Thus, 
1n expositions on the Vinaya, we find four kinds of đøna, since the Buddha allows four 
kinds of requisites to the Sangha, the offerings made to the Sangha are naturally listed 
unđer these four kinds. Hence, this classification in the Vinaya exposiflons of four types of 
dãna, which 1s primarily based upon different kinds of object of offering. 


According to the classification in the exposition on the Abhidhamma, everything In the 
world comes under six categories, which correspond to the six sense objJects, there are six 
kinds of đ#na depending upon whether 1t 1s a gIft of visible object, of sound, of smell, of 
tasfe, of touch or of mind-obJect or dhamma. Here also, although there 1s no direct mention 
Of six kinds of đãna in the Abhidhamma Teachings, IŸ g1Ifts were to be made of each of the 
sense objects, there would be six kinds of offering; hence this classification in the 
Abhidhamma expositions of sIx types of đãng. 


In the Suttanta classification, there are ten kinds of đua, namely, offering of various 
kímmds of food, of drink, of transportatlon, of flowers, of perfumed powder, of scented 
unguent or ointment, of bed, of dwelling places and of faciliies of lighting. Here again, the 
actual teaching in the Suttas relates only to the ten classes of obJects which may be offered 
as alms. But when these ten obJects are offered as alms, there would be then ten kinds of 
offering; hence this classification in the Suttanta expositions of ten types of đãna. 


Maintaining that the Buddha teaches only these ten obJects of offering, one should not 
consider that these are the only gIfts to be given and that other gIfts are not allowable. One 
should understand that the Buddha merely mentions the ten things most commonly offered 
as alms 1n pracfice; or as any material thing can be classified as belonging to one or the 
other of the ten types of gifts, one should take 1t that by these ten obJects are covered also 
any obJect which 1s in datly use by the noble reciplent. 


From what has been said above, 1t should be well noted how a materlal object 1s an 
1mportant contributory factor (for the arising) of volitional generosity. It wIll be seen that 
the various types of generosity which will be described henceforth include many that relate 
to obJecfs of offering. 

As a resume of this chapter, it should be remembered that volitlon 1s đãna because 1t 
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prompts giving; the material thing 1s ZZnư because It 1s suitable thing to g1ve. 


3. WHAT ARE THE CHARACTERISTICS, FUNCTIONS, MANIFESTATION AND 
PROXIMATE CAUSES OF DANA 


(a) Dana has the characterIstic of abandoning (lakkhana). 


(b) Its function (#/cca-rasa) 1s destruction of attachment to objects of offering: or If 
has the property of faultlessness (sđmpaffi-rasa). 


(c) líis manifesfation 1s absence of attachment I.e. a sense of freedom from attachment 
that appears In the mind of the donor, or knowing that đZnaz 1s conducive to good 
destination and wealth, 1.e. on thinking of the effects of giving, the donor senses 
that his act of generosity wIll result in attainment of rebrrth 1n the human or deva- 
world and attainment of great wealth. 


(d) The proximafe cause of giving 1s having obJects of offering In one”s possession. 
Without having anything to give, there can be no act of charity, only imagining 
that one gives. Thus obJects to be offered are the proximate cause of Đãna. 


4. HOW MANY TYPES OF DANA ARE THERE 


The subject to be dealt with under this topic 1s quife vast as 1t enfails considerable 
exercise of mental alertness and intelligence to study them. 


Types of Dana in Groups of Twos 


1. Amisa/Dhamma Dãna 
Offering of material things (Amisa-dãna) and the gift of the Teaching (Dhamma-dãna). 


(a) Offering of material things, such as alms-rice, efc., 1s known as Amisa-dãna. Ìt is also 
called Paccaya đãng (when the things offered are the requlsites of 5hữkkhu3). 


Teaching the Buddha Dhamma ¡in the form of talks, lectures, etc. 1s gøIving the gIft of 
Dhamma. The Buddha said that this 1s the noblest of all types of đãna. (This classification 
Of đãng 1nto two types 1s made according to the obJecfs of offering.) 


In relation to this division of types of đãna, 1t 1S necessary to look Into the question of 
what type of đãna accrues to one who erects pagodas and statues of Buddha. 


There are some who maintain that although erecting of pagodas and statues of Buddha 
1nvolves relinquishing of large amount of wealth, 1t cannot be an act of generosity (đãna), 
because they say, for an act of giving to become đãna, three conditions must be fulfilled: 
(1) there must be a recIplent, (2) there must be an obJect for offering and (3) there must be 
a donor. In erecting pagodas and statues of Buddha, there 1s obviously the donor, but who 
receives his gift, they asked. In the absence of anyone to receive the gIft, how can 1t be an 
act of generosity (đãna). 


From their point of view, the pagodas and Buddha statues are not obJects to be g1ven as 
an act of đãna but rather, they serve as aids to recollection of the attributes of the Buddha. 
A builder of pagodas and Buddha sftatues has no particular receiver In mínd to give them 
away. He builds them to help produce vivid visualization of the Buddha in the mind of the 
devotees so as to enable them to practise the Recollection of the Virtues of the Buddha. lt 
should, therefore, be considered, they mainfain, that erecting pagodas and Buddha statues 1s 
related to the Buddhanussati Meditation, cultivation of the Recollection of the Virtues of 
the Buddha, and 1s not act of generosIty. 


There are, again, some people who mainfain that as the person, who builds pagodas and 
1nsfalls Buddha sfatues, undertakes these works 1n order to honour, to make homage to the 
most Homage-Worthy Buddha, his act must be considered as an act of honouring the 
Buddha (aøacãyana), one of the ten qualities contributing to merIt (0wuññakiriya-vafthu). 
They further say that since this kind of merit, namely, honouring those who are worthy of 
honour, is a practice of morality (cärfa-s?Ïa), 1t should come under (observance of) s7/a 
and not undđer (cultivation of) Buddhanussati Meditation. 


But neiher the merit of Buddhanussai Mediaton nor the merit of honouring 
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(apacayaø4) 1nvolves relinquishing of obJects of offering; whereas building a pagoda and 
installing Buddha sfatues require an expenditure of a large sum of money. Hence, these 
works of merit must be considered to come under Dãna. 


Here the question may be asked: “If it comes under đZnaz, wIll it be an act of đãna when 
there 1s no recipient for 1f?` According to the Texts, whether an offering should be 
regarded as an act of đãna may be decided by an analysIs of 1s features, v1z. characferIstic, 
function, manifesfation and proximate cause. We have already provided above what these 
four features are, for a true act of đãna. Ñow applying this test to the present problems, we 
find the characteristic of abandoning, since the person, who builds the pagoda and Installs 
the Buddha statues, relinquishes a large sum of money; as for function, there 1s desfruction 
Of attachmert to the obJects of offering by the donor; as 1ts manifestation, the donor senses 
that his act of generosifty will result in attainment of rebirth In the human or deva-world 
and attainment of great wealth; and finally, as the proximate cause, there 1s the obJect to be 
offered. Thus, all the four features necessary for an offering to be truly an act of đãng are 
present here and we may, therefore, conclude that building a pagoda and Installing Buddha 
Sfafues 1s a frue act OŸ øenerOSIty. 


As to the question of who receives the gIft, it w1ll not be wrong tfo say that all the devas 
and human beings, who worshIp at the pagodas and Buddha statues in memory of the 
virtues of the Buddha, are the recipients of the đua. At the same time, as they serve as 
objects of worshIp for the devas and human beings In their recollection of the virtues of the 
Buddha, they also form the obJects of offering. All the various material things in the world 
are utilized in different ways depending on their nature; food materials are utilized for 
consumption; clothing materials are utilized for wearing; materlal for religlous devotion 
and adoration are utilized as obJects of veneration. 


If wells and tanks are dug near public highways, the general public could use them for 
drinking water, washing, etc. The donor would have no particular recipient in mind when 
he dug the wells and tanks. When, as he Iintended, the wayfarers, passing by the road, make 
use of his gIffs, no one could say that his gIft is not an act of đZna; even If he did not 
finalize 1t with a libation ceremony. (See below). 


Now to wind up the điscussion, 1f 1s quite proper to say that builder of a pagoda with 
Buddha statues 1s a donor, the pagoda and Buddha sfatues are objects of đZna, and devas 
and human beings who pay homage to them 1n adoration are the recipients of the đãna. 


An additional question may be asked: “Is 1t really proper to refer to pagodas and Buddha 
síatues as objects of đZzz; may 1t not be sacrilegious to classify them as such?” Just as 
bookcases and shelves are used in the monasteries for holding Canonical Texts which are 
looked up as sacred (Dhamma-cetiya), so also pagodas and Buddha statues form 
s(orehouses for keeping sacred relics and obJecfs of veneration. So 1t may be answered that 
1f 1S quite appropriate to designate them as obJects of generosity (đãna). 


'Whether A Libation Ceremony is Essential for An Offering to qualify as An act of 
Generosity 


The point to consider here ¡is what constitutes an act of đãna when 1t 1s not finalised 
with a libation ceremony. Actually there 1s no mention of this requirement In the Texts. 
The practice 1s, however, or long standing tradition. 


In the Commentary on Chapter: CTvarakkhandhaka of the Vinaya Mahavagga, we find the 
following reference to this tradition of libation ceremony. “There was a split among the 
bhikkhus oŸ a monastery prlor to the time of offering of robes after the Buddhist ƒassa. 
When the time arrived, lay devotees came and offered robes, piled up In a heap, to one 
group of bikkhus. The devotees then went to the other group of 5hjkkhws and performed 
the ceremony of libation, saying: “We offer to the other group of 5h/kkh„s.” As to how the 
robes should be distributed among the Sangha, the Great Commentary says that IÝ 1t was a 
region where the ceremony of libatlon 1s of no importance, the robes belonged to the group 
(of bhikkhuš) whích had been directly offered the robes. The group which received only 
the libation” had no claim to the robes. But If If was In a region where the libation 
ceremony 1s Of importance, the group which received only “the libation” had a claim to the 
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robes because the ceremony of libation was performed with them; the other group to which 
the robes were offered directly had also a claimm on them since they had the robes already 
1n their possession. Therefore, the fwo øroups must divide the robes equally among 
themselves. This method of distribution 1s a practice followed by tradition in regions on the 
other side of the Ocean.” 


“Reglons on the other side of the Ocean,” from Sri Lanka Implies “the Jambudipa”, 1.e. 
India. Therefore, 1t should be noted that the ceremony of libation 1s a practice traditionally 
followed by the people of India. 


Considering that there are regions where they set a great store by ceremony of libation 
and there are regions where they set no great store by the ceremony of libation, 1t cannot 
be said that an offering consfitutes an act of generosity only when 1t 1s finalised by a 
ceremony of libation. The ceremony 1s Important only for those who follow the tradition of 
libation; 1t 1s clear that no significance 1s affached to 1t by those who do not follow the 
tradition. lí should be noted, therefore, that a libation ceremony 1s not a prImary factor for 
the successful completion of an act of generosIty. 


(b) With respect to the gIft of the Teaching (đhamma-đãna), there are, nowadays, people 
who are unable to teach the Dhamma, but who, bent on making a gift of the Teaching, 
spend money on books, palm-leaf scripts, etc. (of Canonical Texts) and make a gIft of 
them. Although such a donation of books 1s not truly a gift of the Teaching, since a reader 
wIll be benefitted by reading In the books, practices and Instructions which will lead one to 
Nibbana, the donor may be regarded as one who makes a gIft of the Teaching. 


lt 1s like the case of one who has no medicine fo give to a sick person, but only a 
prescription for a cure of the I1llness. When the medicine 1s prepared as prescribed and 
taken, the i1llness 1s removed. Although the person does not actually administer any 
medicine, because of his effective prescription, he 1s enfifled to be regarded as one who has 
brought about the cure of illness. Likewise, the donor of books on Dhamma who 
personally cannot teach the Dhamma enables the readers of his books to attainn knowledge 
of the Dhamma and thus 1s entitled to be called the donor of the gift of Dhamma. 


Now, to conclude this section, the pair of gifts mentioned above, namely, Amisa-dãna 
and Dhamma-dana may also be called Amisa-piJa, honouring with material things and 
Dhamma-pñjã, honouring with the Teaching; the terms means the same thing. 


The word “Pa * means “honouring` and 1s generally used when a younger person makes 
an offering to an older person or a person of higher sfatus. Depending on this general 
usage, some people have sfated that đua should be divided Into “øi/đãna” and 
'anugsaha-dãnd`; 'pijã-đãng`, honouring with an offering when the gift 1s made by a 
younger person or a person of lower status to an older person or person of higher sfafus; 
and “anuggaha-dãna` offering to render assistance out of kindness when a gIÍt 1s given by 
an older person or a person of higher status to one who 1s younger or of lower sfafus. 


But as we have seen before in the Chapter on “Prediction”, the word “Pujã` can be used 
for both the high or the low and the word “Anuggaha' 1s likewise applicable to both cases. 
Ít 1s true that generally, “awegaha` 1s used when the giving 1s made by the high to the low 
or by the old to the young. But we must, however, remember the usages Of “zmisãnuggahad' 
and “đhamưmmãnuggaha` to describe the assistance rendered and support given, for the 
progress and development of the Buddha's Teaching. Here the word “anuggaha” ¡s 
employed even thoupgh the gIft 1s being made to the highest and the noblest Teaching of the 
Buddha. Thus, it should be noted that the division into øi7đ-đãna and anuggaha-dãna 15 not 
an absolute division into two aspects of đãna, but rather a classification following common 
usaøe. 


2. Ajjhattika/Bahira Dana 
Offering of one's own person (Ajjhattika-dana) and offering of external properties 
(Bahira-dana). 


Offerings of one”s own person means giving away of one”s own life and limbs. Offerings 
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of external properties Include giving of all the external material possessions of the donor. 


Even In this modern time, we read sometimes in the newspapers of offerings of one”s 
own limbs at the pagoda or of “honouring with the gift” of burning oneself after wrapping 
the whole body with cloth and pouring oil on 1t. Some comments have been made on such 
kinds of đãna involving one”s limbs. According to them, such offerings of one”s life and 
limbs are deeds to be performed only by great Bodhisattas and are not the concern of 
ordinary persons. They doubt If such offerings made by ordinary persons produce any 
merif at all. 


Now to consider whether such views are justifled or not. Ít 1s not as 1Ÿ a Bodhisatta can 
suddenly make his appearance In this world. Only after gradually fulfilling the required 
perfections to the best of his ability, an Iindividual grows in maturity and develops himself 
sfaze by stage to become a Bodhisatta. Ancient poets have written thus: Only by gradual 
Venfure, one ensures conftinuous 1mprovement in rebirths to come. Therefore, we should 
not hastily condemn those who make offerings of parts of their body or the whole of theIr 
body. If a person, through unflinching volition and faith, very courageously makes an 
offering of his own body, even to the extent of abandoning hịs life, he 1s actually worthy 
Of praise as a donor of the gIft of one”s own person, Ajjhattika-dana. 


3. Vatthu/Abhaya Dana 
Offering of property (Vatthu-dãna) and granting of safety (Abhaya-dana). 
Vatthu-đãna ¡s concerned with offering of material things. Abhaya-däna means granting 


Of safety or security with respect to life or property. This 1s usually an exercise of mercy 
by kings. 


4. Vattanissita/Vivattanissita Dana 

Vattanissita-dana 1s offering made in the hope of future worldly wealthy and pleasures, 
which means suffering ¡in the cycle of existence. Vivaftanissita-däna ¡is concerned with 
offering made in asptration for Nibbana which 1s free of the suffering of rebirth. 


5. Savajja/Anavajja Dana 
Dãna tainted with fault (Savajja-dana) and daãna untainted with fault (Anavajja-dana). 
Offering of meals with meat obfained from killing of animals 1s an example of đãna 
tainted with fault. Offering of meals which does not Involve killing of animals 1s đãna 


unfanted with fault The fÍirst type 1s an act of generosiy accompaniled by 
demeritorIousness and the second type 1s đã unaccompanied by demeriforiousness. 


We see the case of some fishermen, who, having accumulated wealth from fishing, 
decided to give up the business thinking: “[I shall abandon this demeritorious fishing work 
and adopt a pure mode of livelihood.” Engaging In other occupations, they find their 
prosperity declining and, therefore, had to revert to their old vocation, and their wealth 
grew. This 1s an example of đua tainted with fault (Sãvajja-dana) done In previous lives 
coming to fruition ïn the present life. Since that act of đãna was associated with the act of 
kiling, at the time of 1s fruition too, success 1s achieved only when associated with act of 
kiling (fishing). When not associated with an act of killing, the previous đãnø tainted with 
fault cannot come to fruition and his wealth declines. 


6. Sahatthika/Anattika Dana 
Offering made with one”s own hand (Sahatthika-dana) and offering made by agents on 
one”s behalf or made by other under one”s instruction (Anattika-dana). 


(That Sahatthika-dana brings more beneficial results than the Anattika-dãna can be read ¡in 
the Payasi Sutta of Maha Vagga, DIigha Nikaya, of the Pali Canon). 


7. Sakkacca/Asakkacca Dãna 
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Offering made with proper and careful preparation (Sakkacca-dana) and offering made 
without proper and careful preparation (Asakkacca-dana). 


As an example, offering of flowers may be cited. Having gathered flowers from trees, a 
donor creates garlands of festoon with them, and arranges them to look as beautiful and as 
pleasant as possible, and makes hIs offering of flowers, then 1t 1s a sakkacca-dãna, offering 
made with proper and careful preparatlons. Without such careful preparations, when 
flowers are presented as they have been gathered from trees, thinking that the mere gIft of 
the flowers 1s sufficient In 1tself, then 1t 1s asakkacca-dãna, offering made without proper 
and careful preparafions. 


Some ancient writers have translated “sakkœcca-dãna` and "asakkacca-đdãna` Into 
Myanmar to mean “offering made with due respect” and “offering made without due 
respect”. This rendering has, as often as not, misled the modern readers to think that 1t 
means paying due respect or without paying due respect to the receiver of the offering. 
Actually, “paying due respect` here means simply “making careful preparations” for the 
offering. 


8. Nanasampayutta/Nanavippayutta Dãna 

Offering associated with wisdom (Nanasampayutta-dana) and offering unassociated with 
wisdom (Nanavippayutta-dana). 

Offering made with clear comprehension of volitional acts and the results they produce 1s 
said to be an offering associated with wisdom. When an offering is made without such 
comprehension and awareness, by Just following examples of others making donation, 1t 1s 
nanavippayufta-dãna. It must be mentioned that just awareness of cause and Ifs ensuing 
effect, while an offering 1s being made, 1s sufficlent to make 1t an offering which 1s 
assoclated with wisdom. In this connection, an explanation 1s necessary with respect to 
some exhortatlons which run like this: “Whenever an offering 1s made, 1t should be 
accompanied by Insight Knowledge (vipassanä-ñãn4), 1n thịs manner, I, the donor of the 
gIÍt, am amicca, oŸ 1Impermanent nature; and the recipient of the gIÍt 1s also đ7cca, of 
Impermanent nature. The Impermanent Í am offering the Impermanent gift to the 
1mpermanent reciplent. Thus, you should contemplate whenever you make an offering of 
gifts.. 

Thịs exhortation 1s made only to encourage the practice of developing Insight Knowledge 
(vipassana-ñãna). It should not be misunderstood that an act of gøeneroslfy 1s not one 
associated with wisdom, 1f the donor does not pracfise contemplation as exhorted. 


As a matter of fact, whoever wants to develop real vipassanäa-ñãna should first of all 
discard the notion of I, he, man, woman, I.e. the ¡llusion of I, the illusion of Se]f, to điscern 
that they are merely material aggregates and mental aggregates. Then one has to go on 
conftemplating so as to realise that these aggregates of mind and mafter are of the nafure 
Impermanence, unsafisfactoriness and Insubstantiality. Without differentiaion 1mto 
aggregates of mind and matter, 1Ý one were to contemplate on conventional concepts of “Ï 
am aicca; the obJect of offering 1s amicca; the reciplent 1s m?cca”, no real 1nsiphtf 
Knowledge would be possible. 


9. Sasaikharika/ Asaủkharika Dana 


Offering made hesifatingly and only after being urged 1s Sasaikharika-dana and offering 
made sponfaneously without being urged 1s Asaikhãrika-dana. 


Here urging means prompfing or entreating earnestly someone to give when he 1s 
hesitating or reluctant to do so. Such offering 1s made only with prompting. But, a simple 
request should not be taken as urging. For example, a person, who has not made any 
decision whether he will or he will not make a donation, 1s requested to make some alms 
contribution and he gives willingly without any hesitation. This 1s a sponfaneous gIft In 
response to a simple request. Such 1s an asaikhãrika-dãna (one without prompting), and 
should not be called a sasankhãrika-dãna (just because 1t is made after a request). Another 
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person 1s similarly approached and similarly requested to make a contribution but he 1s 
relucfant at first and refuses to do so. But when the request 1s repeated with a prompting 
“Do make a giít, don't flinch” and he makes a confributon. His đZnz is made as 
consequence of urging 1s of sưsankharika-dãna type (one with prompting). Even in the case 
where no one has made an approach to request for đZna, 1ƒ one first thinks of making an 
offering, and then shrinks away from the Idea, but after much self persuasion, self- 
1nducement, finally makes the gIft, his đãna 1s sasankharika type too. 


10. Somanassa/Úpekkhãa Dãna 


Offering made while one 1s in a Jjoyful mood with a happy frame of mind 1s Somanassa- 
dãna. Offering made with a balanced state of mind, neither joyous nor sorrowful but 
equipoise 1s pekkha-dana. 

(When the act of giving is accompanied by pleasure, 1t 1s Somanassa-dãna; when 1t 1s 
accompanied by equanimity, ¡t is Upekkha-däna.) 


11. Dhammiya/Adhammiya Dana 

Offering of property earned in accordance with Dhamma by Jjust means 1s Dhammiya- 
dãana. Offering of property earned by Immoral means, such as sfealing, robbing, 1s 
Adhammiya-dãna. 

Although earning of property by immoral means 1s not in accord with dhamma, offering 
as alms of such property 1s nevertheless an act of merit, but the good results accruing from 
this type of đãnø cannot be great as those obtained from the first type, the đharmmmiya-dãna. 
A comparison can be made of these two different results with types of plant that will grow 
from a good seed and from a bad seed. 


12. Dãsa/BhuJissa Dãna 

Offering made with hopes of gaining worldly pleasures 1s Enslaving đøua (Dãsa-dana), 
the offering that wIll enslave one. Being a slave to craving for sense-pleasures, one makes 
this kind of đãna to serve one”s Master, the Craving to fulfil is wishes. Offering made 
with aspiration for attainment of the Path and Fruition, the Nibbana, 1s đãna for freedom, 
Bhujissa-dãna (offering made ¡in revolt against the dictate of the Master, the Craving). 

Sentient beings 1n the endless round of existences desire to enjJoy the delightful pleasures 
of the senses (visible obJects, sounds, smells, tastes, touch). This desire to revel In the so 
called pleasures of the senses 1s called Craving. Every moment of their existence 1s devoted 
to safisfying that Craving; fulfiling the needs of that Craving, they have becomes 1fs 
servants. Confinuous sfriving, day and night throughout their life for wealth 1s nothing but 
fulfilment of the wishes of the Craving which demands the best of food, the best of 
clothing and the most luxurious way of living. 

Not content with being a slave to Craving In the present life, working to fulfil 1ts every 
need, we make acts of đãna to ensure luxurious living in future. This type of offering 
accompanmied by a strong wish for enjoyment of worldly pleasures continuously for lives to 
come, Is definitely an enslaving đãna (dãsa-dãna). 

This type of đãna in fulfilment of the wishes of Craving and which ensures servitude to 
Craving throughout the endless round of existence 1s performed, thinking 1t to be the best, 
before one encounters the Teachings of the Buddha. But once we are fortunate enough to 
hear the Buddha Dhamma, we come to understand how powerful this Craving 1s, how 
1nsatiable 1t is, how much we have to suffer for fulfilling the wishes of this Craving. Then 
resolving, “[ wIll no longer be a servant of this terrible Craving, I will no longer fulfil 1s 
wishes, I will rebel against 1t, [ will go against 1t and 1n order to uproot, to eradicate this 
evil Craving, one makes offerings with aspiratlon for atfainment of the Path and Fruition, 
the Nibbana. This đãna 1s called đãna made for freedom, Bhujissa-dana (offering made In 
revolt against the dictates of the Master, Craving). 


13. Thavara/Athavara Dana 
Offering of thíngs of permanent, Iimmovable nature, such as pagodas, temples, 
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monasfteries, rest houses and digging wells, tanks, etc., is Thavara-dana. Offering of things 
of movable nature meant for temporary use, such as food, robes, etc. movable gIfts, 1s 
A thavara-dana. 


14. Saparivara/Aparivara Dãna 

Offering made with accompaniment of supplementary material that usually go along with 
such an offering 1s Saparivära-dãna. For example, In offering robes as main Item of gIfts, 
when 1t 1s accompanied by suitable and proper accessorles and requIsIfes, I† 1S a Sđ7đrivãra- 
dãna; when there are no other obJecfs of offering besides the main item of robes, 1t 1s a gIÍt 
without accompanying thing, Aparivara-dana. The same differentiation applies to offerings 
made with other forms of gIÝts. 


The speclal characteristic marks on the body of Bodhisattas, who have large retinue 
attending upon them, are the benefits that result from sư?arivãra type of đãng. 


15. Nibaddha/Anibaddha Dana 


Offering made constantly or regularly such as offering of alms-food to the Sangha 
everyday 1s Constant đZna, (Nibaddha-dana). Offering made not consfantly, not on a 
regular basis but only occasionally when one 1s able to so, 1s occasional offering 
(Anibaddha-dana). 


16. Paramattha/Aparamattha Dãna 
Tarnished offering (Paramattha-dana). Untarnished offering (Aparamattha-dana). 


Offering which ¡is tarnished by craving and wrong view ¡is Paramattha-dana. Offering 
which 1s not corrupted by craving and wrong view is Aparamattha-dana. 


According to Abhidhamma, one 1s corrupted when led astray by wrong view alone; but 
wrong view always co-exiss with craving. When wrong view corrupts and leads one 
astray, craving 1s also Involved. Therefore, both craving and wrong view are mentioned 
above. And this 1s how craving and wrong view bring about corruption. Having made an 
offering, 1ƒ one expresses an ardent, wholesome wish: “May ÏI attain speedily the Path and 
Fruiion (Nibbana) as a result of this act of merif”, the offering becomes one of 
Vivatthanissita type (see type 4 above), and 1t could serve as a strong sufficing condition 
for atfainment of the Path and Fruition (Nibbana). But instead of making such a wholesome 
wish for Nibbana, when one, corrupted and led astray by craving and wrong view, aspires a 
result of this act of merit: “May I become a distinguished deva such as Sakka, the King of 
Tavatirnsa abode, or just a deva of the durable divine realms, his đa cannot serve as a 
sufficing condition for attainment of Nibbana and 1s classed as mere paramaftha-dãna, the 
dãna which 1s bereft of the sufficing condition for attainment of NÑibbana, being tarnished 
by craving and wrong view. The đãna which 1s not tarnished by craving and wrong view 
but 1s made with the sole purpose of atfainng Nibbana 1s classed as a2aramaftha-dana. 


Much charity can also be practised outside the Teaching of the Buddha; but đãna of 
paramaftfha type 1s only possible then. It 1s only within the Teaching of the Buddha that 
dãna oŸ aparamaffha type can be practised. So while we are blessed with the rare 
Opportumty of meeting with the Teachings of the Buddha, we should strive our utmost fo 
ensure that our offering are the a2aramaffha type. 


17. Ucchittha/Anucchittha Dana 
Offering made with what 1s leftover, what is inferior, wretched is Ucchiftha-dãna. 
Offering made with what 1s not leftover, what 1s not inferior, wretch 1s Anucchittha-dana. 
Suppose, while preparations are being made for a meal, a donee appears and one donates 


some of the food that has been prepared before one has eafen 1f; 1t 1s considered to be “the 
highest gIft` (agga-đãn4) and 1t 1s also an anucchiffha-đãna since the offering 1s not the 
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leftover of a meal. If the donee arrives while one 1s eating the meal, but before eating 1s 
finished, and one makes an offering of the food taken from the meal one 1s eating, that 1s 
also considered to be an acchiffha-dãng; 1t can even be said to be a noble gift. When the 
offering 1s made of the food leftover after one has finished eating, 1t 1s a gift of the 
leftover, an cchiftha-đãna; a wretched, inferior one. It should be noted, however, that the 
humble offering made by one who has nothing else to give but the leftover meal could well 
be called an anucchiftha-dãna. It 1s only when such an offer is made by one who can well 
afford to make a better gIft that his gIÝt is regarded as a wretched, inferlor one, cchiƒfha- 
dãna. 


18. Sajiva/Accaya Dãna 

Offering made while one 1s stHl alive is Sajiva-dana. Offering which 1s meant to become 
effective after one”s death: “I give such of my property to such and such a person. Let him 
take possession of them after my death and make use of them as he wishes” 1s Accaya- 
dãna. 

A bhikkhu (Buddhist monk) 1s not permitted to make an accaya type of đãna, 1.e. he 
cannot leave his propertles as ØIfts for others after death. Even 1f he should do so, 1t does 
not constifute an act of đZna; the would-be recipient also has no right( of possession to 
them. If a b7ikkhu gives from his propertles to another 5jjkkhu while he still living, the 
receiver is entifled to what Is given to him; or while the 5h/kkhu 1s tẲÍH alive, some bhikkhu, 
who 1s on Iintimate terms (vissãssagaha) with him, can take 1t and come to poSSess 1t; OT 1Ý 
he owns something Jointly (đvisanfaka) with another 5h/kkh, when he dies the surviving 
bhikkhu becomes the sole owner. Unless these conditions are fulfilled, namely, giving his 
property during his lifetime, taking possession of 1t by reason of intimacy while he 1s still 
alive, or possessing 1t through dual ownership, the 5hjkkhw 's property becomes the property 
of the Sangha, the Order of Bhikkhus, when he dies. Therefore, IÝ a b7/kkh„ makes an 
accaya-đãna, saying: “Ï g1ve such of my property to such and such a person when I die. Let 
him take possession of them”, 1t amounts to g1ving a property which by then belongs to the 
Order of Bhikkhus. His giving does not form an act of đZnz and the would-be recIplent 1s 
also not entifled to 1s ownershIp. 1t 1s only amongst the laymen that such kind of gift, 
accaya-đãna, 1s possible and legal. 


19. Puggalika/Saủghika Dãna 
Offering made to one or two separate individual persons ¡is Puggalika-dana. Offering 
made to the whole Order of Bhikkhus (the Sangha), 1s Saäghika-dana. 


Sangha means group, assemblage or communmity; here, the whole commumity of the ariya 
disciples of the Buddha 1s meant. In making an offering intended for the Sangha, the donor 
must have 1n his mind not the individual ariya disciples that consfitute the Order, but the 
commumity of the arjya disciples as a whole. Then only his offering wIll be of the saighika 
type. 

Dakkhinavibhanga Sutta (of Majjhima Nikaya Pali Canon) give an enumeration of the 14 
kinds of gIfts to individuals (øugealika-dana) and 7 kinds of gIfts to the Sangha (sanghika- 
đãna). Ít 1s useful to know them. 


14 Kinds of GIft to Individuals 
()_ Offering made to a Buddha. 
(2) Offering made to a Paccekabuddha, a non-teaching Buddha. 
(3) Offering made to an araha/ or to one who has attained the arahaffa-phala stage. 


(4) Offering made to one who Is sfriving to realise arahaffa-phala or one who has 
atfained the arahaffa-magea stage. 


@)_ Offering made to an anãgãmin or to one who has attained the a„ãgãmTï-phaÏa stage. 
(6) Offering made to one who 1s striving to realise anãgãmï-phala or one who has 
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atfained the anãgữm1-1magga stage. 


(7) Offering made to a sakadägãmin or to one who has attained the sakadagami-phala 
sfage. 


(8)  Offering made to one who 1s striving to reallse sakađdägãmi-phala or one who has 
attained sakadägãmT-magga stage. 


(9) Offering made to a sofãpanna or to one who has atfained the so/ãpafii stage. 


(10) Offering made to one who 1s sfriving to realise so/ãpafii-phala or one who has 
attained so/ãpaffi-magga. 


T) Offering made to recluses (outside the Teaching of the Buddha or when the Teaching 
1S nof in existence) who are accomplished In /hãna or Supernormal Power attainmeII. 


(12)  Offering made to ordinary lay person who possesses moralIty. 
(13)  Offering made to ordinary lay person who 1s devoid of moralIty. 
(14) Offering made to an anmmal. 


Of these 14 kinds of offering made to individuals, giving one full meal to an animal wIll 
brinng wholesome results of long life, good looks, physical wellbeing, strength, and 
1ntelligence for one hundred lives. Then In an ascending order, giving one full meal to a lay 
person of poor morality w1ll bring these wholesome results for one thousand lives; to lay 
person of good morality at a time when the Buddhaˆs Teaching 1s not In existence and he 
has no opportunmty to take refuge 1n the Triple Gem, for a hundred thousand lives; to 
recluses and ascetics accomplished In /hãna attainment, for ten billion lives; to lay men and 
novitiates (during a period when the Teachings of Buddhas are extant) who take refuge In 
the Triple Gem, and up to the Noble person who has attained the sofãpaffi-magsa, for an 
innumerable period (sưkhyeyya) of lives; and to persons of higher atftainment up to the 
Buddha, for countless periods of lives. (According to the Commenfary, even one who only 
takes refuge In the Triple Gem may be considered as a person who 1s pracfising for 
realisatlon of so/ãpaffi-phala). 


There is no mention of 5hjkkhws of loose morality in the above list of 14 kinds of 
recipient of offerings made to individuals. The Buddha”s enumeration of offering made to 
a person devoid of morality concerns only the perilod when the Buddhaˆs Teaching 1s not In 
existence. For these reasons, there 1s a tendency to consider that offerings made to 
bhikkhus of Iimpure morality while the Buddha”s Teaching are still not In existence are 
blameworthy. But one should remember that anyone, who has become a Buddhist, at the 
very least, takes refuge In the Triple Gem; and the Commenfary says that whoever takes 
refuge In the Triple Gem 1s a person who 1s practising for realisatlon oŸ so/ãpaffi-phala. 
Furthermore, when an offering made to an ordinary lay person, who 1s devoid of morality 
(while the Teaching of Buddha 1s not In existence), could be of much benefit, there 1s no 
doubt that offerings made to an ordinary lay person devoid of morality while the Teaching 
of the Buddha is still existing could be beneficial too. 


Again, the Milinda-Pañha Text, Nãgasena Thera explains that an mmmoral ĐÖjkkh„ 1s 
superIor to an Immoral lay person 1n fen respec(s, such as reverence shown to the Buddha, 
reverence shown to the Dhamma, reverence shown to the Sangha, etc. Thus, according to 
the Milinda Pañha, an immoral 5j/kk„ 1s superlor to an Immoral lay person; and since he 
1s listed by the Commentfary as one who 1s practising for realisation of so/ãpaffi-phaÏa, one 
should not say that it is blameworthy and fruitless to make an offering to a bhikkhu who 1S 
devoid of morality. 


There 1s yet another point of view in connection with this matter. At a time when there 1s 
no Teaching of the Buddha, immoral 5h/k&h„s cannot cause any harm to the Teaching; but 
when the Teaching 1s In existence, they can bring harm to 1t. Eor that reason, no offering 
should be made to 5hikkh„š who 1s devoid of morality during the period when there 1s the 
Buddha”s Teaching. But that view 1s shown by the Buddha to be untenable. 


At the conclusion of the discourse on seven kinds of offering to the Sangha (saighika- 
đãna)(see below), the Buddha explains to Ananda: 
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“Ananda, in times to come, there will appear vile bj¿kkhus, devoid of morality, 
who are Đh/k&hs only in name, who will wear their robes round their necks. With 
the Intention of giving up the Sangha, offerings will be made to these immoral 
bhikkhhus. Even when offered In this manner, a sưighika-đãna, an offering meanf 
for the whole Sangha, I declare, w1ll bring innumerable, inestimable benefits.” 


There 1s still another point to take into consideration. Of the Four Puritles of Generosity 
(Dakkhina Visuddhi), the first Purity 1s: Even 1f the donee 1s of Impure morality, when the 
donor 1s moral, the offering 1s pure by reason of purity of the donor. For these reasons 
also, one should not say that an Iimmoral Đh/kkh 1s not a donee, and that no benefit will 
accrue by making an offering to him. 


lt should be well noted, therefore, 1t 1s blameworthy only when we make an offering with 
bad intentions of approving and encouraging an Iimmoral Đ//kkhu 1n his evil practices; 
without taking Into consideratlons his habits, 1Ý one makes the offering with a pure mind, 
thinking only “one should give 1Ÿ someone comes for a donaftion”, 1t 1s quite blameless. 


Seven Kinds of Gifts to The Sangha (Sanghika-dana) 


(1) Offering made to the community of both Đj/kkhus and bhikkhunïs led by the Buddha, 
while He 1s still living. 


(2) Offering made to the community of both ðjjkkh„s and bhikkhunïs after the 
Parinbbana of the Buddha. 


(3) Offering made to the community of bhikkhus only. 
(4) Offering made to the community of Đh/kkhunïs only. 


()_ Offering made (with the whole Sangha in mind) to a group of Đhikkhus and bhikkhunTs 
as nominated by the Order. Such an offering 1s made when the donor could not afford 
to give offerings to all the Đh/kkh„s and bhikkhunïs and requests the Order to nominate 
a certain number (he could afford to give) of 5h;kkhus and bhikkhunïs to recetve the 
offerings. The Sangha nominates the required number of 5h/k&h„š and bhikkhunïs and 
the donor makes the offerings to that group of 5h¿k&h„s and bhikkhunïs (with the 
whole Sangha in mind). 


(6) Offering made to a group of Đ;/kkhus only (with the whole Sangha in mind) after 
requesting the Sangha to nominate the number he could afford to give. 


(7) Offering made (with the whole of Sangha in mind) to a group of ĐJhikkhunïs only after 
requesting the Sangha to nominate the number he could afford to give. 


Of these seven kinds of saighika-dãna, 1t may be asked, If 1t is possible to make an 
offering of the first kind, namely, an offering made to the community of both 5hkkh„s and 
bhikkhunïs led by the Buddha, after the Parinibbana of the Buddha. The answer 1s '“Yes, 1t 
1s possible” and the offer should be made In this manner: after placing a statue of the 
Buddha containing relics in front of the community of both bj/kkhus and bhikkhunïs who 
have gathered for the ceremony, the offering should be made, saying: “[ make this offering 
to the community of both Đh/k&hus and bhikkhuømïs led by the Buddha”. 


Having done an offering of the first kind, the question arises as to what happens to the 
obJects of offering which was Intended for the Buddha. Just as the property of the father 
customarily goes to the son, so too should the offerings intended for the Buddha go to the 
bhikkhu who does devotional dutles to the Buddha or to the community of 5hikkhus. 
Especially, 1f the obJects offered Iinclude such materials as oil, phee, etc. which should be 
utilized in offering of lights by oil lamps to the Buddha; pieces of cloth Iincluded in the 
offering should be made 1nto banners and streamers to be offered in worshIp. 


During the Buddha s lifetime, people were generally not disposed to form attachment to, 
or concerning themselves with individual personalities; they had their mind bent on the 
Order of Bhikkhus as a whole, and thus were able to make much offering of the noble 
sanghika-dana kind. Consequently, the needs of the members of the Order were mostly met 
by the distributions made by the Order; they had litfle need to rely on lay man and lay 
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woman donors and, therefore, had lile attachment to them as “the donors of my 
monastery, the donors of my robes, etc.” Thus, the Đ/kkhu could be free of bonds of 
afttachments. 


Brief Story of The Householder Ủgga 


Those desirous of making offerings of pure Szghika-đãna type should emulate the 
example set by the householder Ủgga. The story of the householder Ugga 1s found 
1n the second discourse of the Gahapati Vagøza, Atthakanipata of Anguftara Nikaya 
Pali Canon. 


At one time when the Buddha was residing at Elephant Village in the country of VajjI, He 
addressed the Đ//kkhus, saying: “Bhikkh„s, you should regard the householder Ủgga of 
Elephant Village as a person endowed with eight wonderful attributes.” Stating thus brlefly, 
without giving any elaboration, He went Inside the monastery. 


Then a Đh/kkh„ went in the morning to the house of the householder and said to him: 
“Householder, the Bhagava has said that you are a person endowed with eight wonderful 
attributes. What are these eipht wonderful attributes which the Bhagavä said you are 
endowed with?” 


“Venerable Sir, Ï am not exactly sure what specific eipht wonderful attributes the Buddha 
said I am endowed with, but, please listen with proper affention to an account of the eight 
wonderful attributes which I actually possess.” Then he gave the following full descrIption 
Of the eight wonderful attributes as follows: 


(1) The first time I saw the Buddha was when I was drinking and enJoying myself in the 
forest of Ironwood flowers. As soon as I saw the Buddha coming In the distance, ] 
became sober and devotional plety and faith in the virtues of the Buddha rose in me. 
Thịs 1s the fIrst wonder. 


(2) At that very first meeting with the Buddha, I took refuge In the Buddha and listened 
to His discourse. As a result, [ became a soíãpanna (a “Stream-wimner”), and 
established In the observance of Đrahmacariya-pafñcama-siia. This 1s the second 
wonder. 


(Brahmacariya-pafñcama-sila 1s simllar to the five precepts habitually observed by lay 
people except that, instead of the precept, “I abstain from sexual misconductf”, 1t has the 
precept, “I abstain from any form of sexual intercourse". With the usual formula of the five 
precepts, and one abstains from sexual Intercourse with anyone other than ones own wIfe; 
but the Đrahmacariya-paffcama-s†la requires total abstinence of sex, not even with one's 
own wIfe.) 


(3) I had four wives, as soon as I arrived back home, I said to them: “[ have vowed to 
observe the precept of total abstinence. Whoever wishes to remain living in this 
house may do so enjoying my wealth as you like and doing meritorious deeds with 1t; 
whoever wanfts to go back to her parents home 1s also free to do so; and whoever 
wanfs to gøet marrled to another man may jJust tell me to whom I should give you.” 
The eldest of my four wives expressed her wish to be married to a certain person 
whom she named. I sent for the man and holding my eldest wife with my left hand 
and a Jug of water In my right hand, Ï gave away my wIfe to the man. In making this 
gift of my wife to the man, I remained completely unmoved, unaffected. Thịs is the 
thrd wonder. 


(4) I have resolved to use all my wealth Jointly with people of good moral character. 
Thịs 1s the fourth wonder. 


() I always approach a 5hikkh„ with all due respect, never without reverence; If the 
bhikkhu g1ves me a talk on Dhamma, Ï listen to his discourse with respect only, never 
without reverence; If the 5h/kk does not give me a talk on Dhamma, Ï give him a 
discourse. This 1s the fifth wonder. 


(6) Whenever I Invite the Sangha to my house to make some offerings, devas would 
come ahead of them and ¡inform me: “Householder, such and such b?ikkh„s are 
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enlightened, noble persons (74s); such and such ĐÖ/k&kJs are ordinary persons of 
morality; such and such 5h/kkhws are devoid of morality.` That the devas come and 
give me this prior Information about the 5jjk&h„s 1s nothing surprising to me; the 
wonđer 1s that when I make offering of meals or material things to the Sangha such 
thoughts as “I will offer much to this individual because he 1s an enlightened noble 
person, of good morality; or I will offer little to thís individual since he 1s Of poor 
morality` would never occur to me. As a matter of fact, without differentiafion as to 
who 1s noble, who 1s moral or who 1s immoral, I make my offerings Impartially to 
cach and everyone. This 1s the sixth wonder. 


Venerable sir, devas come and tell me that the doctrine of the Buddha 1s well-taught, 
1t has the merit of being well-taught. This news conveyed to me by the devas 1s 
nothing surprising to me. The wonder 1s that, on such occasions, Ï reply to the devas: 
“Devas, whether you tell me so or not, verily, the doctrine of the Buddha 1s well- 
taupht.` (He believes that the doctrine of the Buddha 1s well-taught, not because the 
devas tell him, but because he himself knows 1t to be so). Although I hold such 
communications with devas, I feel no pride 1n that the devas come to me and that I 
have conversations with them. This 1s the seventh wonder. 


Œứ 


~ 


(8) There 1s nothing surprising too, 1ƒ I should pass away before the Bhagavä did and He 
would foretell: “The householder gga has completely destroyed the lower Flve 
Fetters which lead to rebirth In the lower sensuous realms; he 1s an aãgãmin. Even 
before the Buddhas prediction, [ have become an zwøãgãmin and I have already 
known this. Thịs 1s the eighth wonder. 


Of these eight wonders described by the householder Ugøga. the sixth 1s concerned with 
making Impartial offerings to the noble, the moral or the immoral alike. Ít 1s necessary to 
know how one can be impartially minded In such circumstances. The Iimpartial attitude can 
be understood to be brought about 1n this manner, “As I have made the Invitaton with 
1ntention to give to the Sangha, the whole Order, when I make the offering to a noble one, Ï 
will not recognise him as such; I w1ll not consider that I am making the offering to a noble 
one; I will keep in mind only that [ am making my offering to the Sangha, the noble 
disciples of the Buddha as a whole. And when I make the offering to an Iimmoral person, Ï 
will not recognise him as such; I will not consider that Ï am making the offering to an 
1mmoral person; I will keep in mind only that Ï am making an offering to the Sangha, the 
noble disciples of the Buddha, as a whole. In this manner, impartiality may be maintained.` 


Emulating the example set by the householder Ugsa. when making an offering one 
should ignore the status of the recipient, keep aside personal feelings towards him, and 
strive to keep firmly in mind only on the Order of Bhikkhus as a whole, so that his đãna 
may be of the noble szighika-dãna type. As taught explicily by the Buddha im the 
Dakkhina-Vibhanga Sutta mentioned above, when an offering 1s of sa#ghika type, that 1s 
with the whole community of bjjkkh„s in mìnd when making it, 1t could bring 
innumerable, inestimable benefits to the donor, even 1f the recipient 1s an immoral person 
devoid of virtues. 


An offering 1s of saighika-dana type when It 1s made with full reverence to the Sangha; 
but 1t is not always easy to do so. Suppose a person decides to make a s27ighika type of 
offering, having made the necessary preparations, he øgoes to a monastery and addresses the 
bhikkhus: “Reverend S1rs, [ wish to make a sanighika type of offering; may you designate 
someone from amongst the Sangha as ifs representative°. Should the 5h/kkh„š nominate a 
novice whose furn 1f 1s to represent the Sangha, the donor 1s likely to be displeased; should 
they choose an elderly /hera of long standing to represent them, he 1s likely to be 
overwhelmed with intense delight, exultng: “I have an elderly /herz of long standing as my 
donee.” Such generosity, affected by the personality of the donee, cannot be a perfect 
sanghika type of offering. 


Only 1f one can accept the represenfative nominated by turn by the Sangha without any 
misgiving and without concerning oneself about whether the recIpient 1s a novice or a 
bhikkhu, a young bhikkhu or an elderly bhikkhu, an 1gnorant bhikkhu or a learned bhikkhu, 
and makes ones offering, thinking only: “I make my offering to the Sangha.” with full 
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reverence to the Sangha, one makes a truly saighika-dãna. 


Sftory concerning A Donor of A Monastery 


This Incident happened on the other side of the ocean, 1.e. In India. A rich householder, 
who had already donated a monastery, intended to make an offering to the Sangha. After 
making necessary preparations, he went to the Order of Bhikkhus and addressed them: 
“Venerable Sirs, may you designafe someone to receive my offering for the Sangha?” It 
happened that it was the turn of an Iimmoral Đhikkhu to represent the Sangha for alms. 
Although the man knew well that the designated Đ//kkh was Immoral, he treated him with 
full respect: the seat for the Đ/kkhu was prepared as or a ceremonious occasion, 
decorated with a canopy overhead, and scented with flowers and perfumes. He washed the 
feet of the b7¡k&khu and anointed them with oil very reverentially as 1Ÿ he were attending 
upon the person of the Buddha Himself. He then made his offering to the 5h/kkh„ paying 
full homage to the Sangha. 


That afternoon, the mmmoral 5hjkkh„ went back to his house and standing at the doorway 
asked for a hoe, which he needed to make some repairs In the monastery. The donor of the 
monastery did not even bother to get up from his seat, he simply pushed the hoe towards 
the 5h/kkh„ with his feet. The members of his family then asked him: “Respected Sïr, this 
morning you had heaped upon this 5hikkh so much veneratfion; now you have shown him 
not even a small part of that deference. Why 1s this đifference between the morning and the 
afternoon in your attitude towards the bhjkkh?” The man replied: “My dear ones, the 
respect Ï was showing this morning was towards the Sangha not to this mmmoral Đhikkhu.” 


Some Considerations about Puggalika-dana and Sanghika-dana 


There are some people who mainfain that 1ƒ some person should approach one for alms 
and 1f one knew beforehand that the person was of bad morality, one should not make any 
offering to that person; 1ƒ one should do so, 1t would be like watering a poIsonous plant. 


But 1t could not be said that every act of offering made knowingly to immoral persons 1s 
blameworthy. lí is the voliion of the giver that must be taken Into account here. If the 
donor should approve of the bad habits of the recipient and give with a view to give him 
support and encouragement for continuance of his immoral practices, then only his gIÝt 
would be like watering a poisonous plant. If the donor does not approve of the bad habits 
to the reciplent and has no mind to encourage him to continue with his bad practices, but 
emulating the example of the monastery donor described above, 1f he makes his gIft im 
such a way that 1t becomes a true sưghika-dãna, then no blame can be attached to such an 
offering. 


Again there are some who maintain that whether the reciplent 1s of good moral character 
or bad moral character Is no concern of the donors; 1t only concerns the recIpIent. 
Therefore, remaining 1ndifferent to the character of the recipient, whether good or bad, the 
donor should bear in mind: “This 1s a noble person, an 4iyz (or an arahai).” They 
maintain that this act of offering 1s blameless and as fruitful as making an offering to an 
arahar. Th1s point oŸ view 1s also untenable. 


Disciples of other teachers, who are not in a position to know whether a person 1s an 
ariya or an arahaí, wrongly belleve their teachers to be Noble Ones, arahaís. This sort of 
belief, called “Micchadhimmokkha, making the wrong decision or conclusion, 1s 
demeritorious. Surely it would be demeritorious and would be making a wrong decision 1f 
one were to bear in mind “these are noble, ørahas` when one knew full well that they were 
not. Ít 1s not proper, therefore, to hold such views. 


When faced with such recipienfs in making one's offering, the proper attitude to bear 1n 
mind should be “Bodhisatfas, in fulfilment of Perfection of Generosity, make their offering 
without discriminating between persons of high, medium or low status of development. Ï 
will also emulate the examples of the Bodhisattas and make my offerings to whoever 
comes for them, without điscrimination.” In this way, one would not be giving support and 
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encouragement to the practice of bad habits and would not be “making wrong decIsions or 
conclusions about the recipient”s” development; the act of offering would thus be free from 
blame or fault. 


Confroversies and difficulties arise only In the case of offerings made to 1ndividuals, 
puggalika-dana, because there exist various kind of individuals, good or bad. In the case of 
offerings made to the Sangha, saghika-dãna, there exists only one kind of Sangha, not two 
1.e. øood and bad. (Here the noble disciples of the Buddha, the arizas, are meant). There 1s 
no distincftion amongst the Ariya Sangha as high, medium or low sfatus of developmernt, as 
they are all equally noble. Therefore, as explained above, whenever a donee appears before 
one, without taking Into consideration his character, one should make the offering with the 
thoupht: “[ make my offering to the disciples of the Buddha, the noble community of 
bhikkhus.” Then this offering 1s oŸ saighika-đdãna type and the reciplent 1s the Sangha; the 
person who appears before him to receive the offering 1s merely the represenfative of the 
Sangha. However low that person may be In his morals, the true reciplent of the offering 1s 
the noble Sangha and therefore this 1s truly a noble gIft. 


Some people consider that It 1s very difficult to put info actual practice the advice to 
1gnore the personal character of the Immoral recipient, who has appeared before one, and 
to make one's offering with the mind directed not to him but to the noble Sangha, regarding 
him only as a representative of the Sangha. The difficulty arises only because of lack of 
habitual practice in such matters. In making reverential vows to the Images and statues of 
the Buddha, regarding them as the Buddha's representatives, one 1s so accustomed to the 
practice of projJecfting one's mind from the Images or sfatues to the person of the living 
Buddha, that, no one says 1t 1s đifficult. Just as the householder Ugga during the Buddha's 
time and the monasftery donor of Jambu Dipa had habituated themselves to make offerings 
to an mmmoral Đjh/kkhw as a representative of the Buddha, so also Buddhists of modern 
times should điscipline their mind to become accustomed to such an affitude. 


Four Kinds of Offerings to The Sangha as described in The Vinaya Pitaka 


The Vinaya Pitaka, the Book of Discipline for members of the Order gives a descrIption 
of the four categorles of offerings made intentionally for the Sangha. But these four 
categorles of sa#ghika-đdãna do not concern the lay donor; only the seven tfypes of 
sanghika-dana mentioned above concern them. The Vinaya distinctions are made for the 
Order only so that they would know how to distribute the offerings amongst themselves. 
The four categorles are: - 


(a) SammukhTibhta Sanghika. Offerings to be distributed amongst the Sangha who are 
actually present at the time and place. Suppose an offering of robes 1s made at a cerfain 
place In towns or villages where some #/kkhus have gathered together, and the offering 1s 
made to the noble Sangha as a whole by the donor sayIng: “I give to the Sangha.” It will be 
dificult to reach all the noble Sanghas in the town or the villape concerned. The 
distribution 1s, therefore, to be made amongst the Sangha present at the place at the time. 
Hence ¡t ¡is called “Sammukhibhita Sanghika' (Szmzmukhibhữía - present at the time and 
place; Sanghika - belonging to the Sangha.) 

(b) Aramattha Sanghika. Offerings to be distributed amongst the Sangha residing ïín the 
whole compound of the monastery. Suppose a donor comes Into the compound of a 
monastery and makes an offering of robes to a Đhikkhu or bhikkhus whom he meets, 
saying: “[ give to the Sangha.” As the offering 1s made within the compound of the 
monastery, 1t belongs to all the Sangha residing in that whole compound of the monastery, 
not just to the bjjkk#us who are ¡in the vicinity. Hence ¡( is called 'Aramattha Sanghika" 
(Aramaftha - residing 1n the compound; Saghika - belonging to the Sangha.) 

(c) Gatagata Sanghika. Offerings which belong to the Sangha of whichever place they 
(have gone to) have been taken to. Suppose a donor comes to a monasfery where a solitary 
bhikhhu resides and makes an offering of one hundred robes, saying: “I give to the 
Sangha.” If the residing 5j¿jkkh„ 1s well-versed im the Disciplinary rules, he can take 
possession of all the offerings for himself by simply remarking: “At the present moment, 
1n this monastery, I am the sole Sangha; all these one hundred robes, therefore. belong to 
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me and I take possession of them.” He has the right (according to the Vinaya rules) to do 
so; he cannot be faulted for monopolising the offering made to the Sangha. If the bhikkhu 
1s not proficlent in Vinaya rules, he would not know what to do. And without resolving, 
determining: “I am the sole owner. I take possession of them,” and suppose he left for 
another place taking the robes with him, and the b7/kkhs he met there should ask him how 
he came by the robes. Suppose, on learning how he had come by them, these Đh/kkhus 
claimed their share of the robes, saying: “We also have the clam on them,” and 
consedquently all the robes were divided equally with them. Then this sharing of the robes 1s 
deemed to be a good one. But suppose, without sharing the robes, he should continue on his 
way and encounter other 5jjkkhs, these Đh/kkh„š would also be entitled to receive their 
share of the robes. In this way, wherever the Đ//k&k#„ would go, taking the robes with him, 
the 5hikkhus of those places would be entitled to the robes. Hence 1t 1s called “Gatagata 
Sanghika° (Gz/agaía - wherever one has gone; Szehika - belonging to the Sangha.) 


(d) Catuddisa Saighika. Offerings which belong to all b5ikkh„s who come from the four 
directions. Such offerings Include gifts which are weighty and Important, which are to be 
treated with deference, for example, monasteries. They are not to be apportioned but for 
use by Sangha coming from all directions. Hence ¡it ¡is called “Catuddisa Sanghika' 
(Cafuddissã - from four directions; S27ighika - belonging to the Sangha.) 


Not being mindful of the fact that these four categorles are mentioned 1n the Vinaya rules 
to provide measures for distinction of ownership and distribution of the offerings made to 
the Sangha, some (5/kkh„š) make use of these Vinaya provisions when lay people make 
offerings. To give an illustration, suppose a donor, actuated by pIous devotion fo a cerfain 
bhikkhu, builds a monastery, though not Intending for him, but for the whole Sangha. For 
the libaton ceremony, he Invited ten 2//k&kh„š including the 5hjkkh to whom he has so 
much devotion. After recitation of the Paritas when the time comes for actual 
announcement of the offer, the bJjkkhu wants to be offered the monastery as a 2uggalika- 
đãng; offering made to a particular individual because he feels that living in a monastery 
meant for the whole Sangha entails so mụuch liabilities and responsibilities. But the donor 
prefers to make 1t a saighika-đdãna because, he believes, such đữna 1s superior and of mụch 
merit. The congregation resolves the disasgreement between the donor and his preceptor by 
asking the donor to make the offering saying: “I gIve this monastery to the Sangha who 1s 
present here now” (Sammukhibhita Sangha). Then nìne bhikkh„s of the congregation, 
saying to the remaining one: “We relinquish all our right of possession of the monasfery to 
your reverence,” hand over the new monastery to him and leave. 


In this manner, such procedures are liable to be followed, believing that by so doïng the 
donors wish for a sưighika-dãna 1s fulfilled and the recipient who prefers Individual 
ownership 1s also happy since the nine co-owners have relinquished their right of 
pOSsession of the monastery making him the sole owner. 


But, in reality, such a procedure 1s not proper and should not be followed. The gift of a 
monastery Is a weighty, important one; the ten 2//kkh„s to whom the monastery has been 
offered cannot make any kind of apportionment of the offering between them; and the 
donors gIft amounts to be only a gIft to the ten Đbhjkkš present on the occasion only and 
not to the Sangha as a whole. 


20. Kala/Akala Dana 

Offerings to be made on specIfic occasions (Kala-dana); offerings which may be made at 
any time (Akala-dana). 

Offering of Kathina robes at the end of the Buddhist vassz for the duration of one month, 
offering of robes at the beginning of the Buddhist vassa, offering of dietary food to the 
sick, offering of food to visiing Đh/k&khus, offering of food to Đú/kkhuš, who 15 setting ouf 
On a Jjourney, are g1fts made at a specIfic time for a specific purpose and are called timely 


4. Parifias: lit. protection; 1t is a Buddhist custom to recite certain s/as such as Mañgala, Ratana, 
Metta, etc. to ward off evil influences. 
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gIfts, kala-đãna; all other g1fts made as one wishes without reference to any particular time 
are called akala-dãna. 


Kãla-dãna ¡1s of greater merit than the ak8la type because the offering 1s made to meet the 
specIfic needs at a specific time. The kZÍ2 type of đãna, at the time of 1s fruition, brings 
specific øood results at the time they are needed. For example, If the donor wishes for 
something special to eat, his wish 1s mmmediately fulfilled; likewIse 1f he wishes to have 
some special clothes to wear, he will receive them. These are examples of special merit that 
accrues from offerings made at specIfic times to meet specIfic needs. 


21. Paccakkha/ Apaccakkha Dana 


Offerings made In the presence of the donor, (paccakkha-dana). Offerings made In the 
absence of the donor, (apaccakkha-dana). 


The Pali word, “paccakkha'` Is made up of “pøz” and “akkha'”. “Pati"” means towards; 
“akkha” means Íive senses, viz. eye, cear, nose, fongue, body. Although “paccakkha' 1s 
generally “before the eye”, 1ís complete meaning should be “perceptible to the senses'”. 
Thus paccakkha-đdãna has wider scope, not Just the kind of offering which can be seen by 
the donor but also those which can be perceived by his other senses, I1.e. by sound, by 
smell, by taste and by touch. In this connection, 1t should be noted that offerings made in 
the presence of the donor, accakkha-dãna, 1s not exactly the same as sãhafthika-dãna, that 
made with ones own hands. Offerings made in one's presence at one's Instance but not 
actually with ones own hands are of the anaffika-dãna type, offerings made at ones 
requesf or command. 


22. Sadisa/Asadisa Dãna 


Offerings which can be matched by someone else (Sadisa-dana). Offerings which cannot 
be matched by anyone, unrivalled alms-giving, (Asadisa-dana.) 


When offerings are made 1n a spirit of competiftion, donors make efforts to excel their 
rivals In the scale and magnificence of chartty. In such competitions, the offerings that 
prove to be Iincomparable, inimitable ¡s called unrivalled alms-giving, øsadisa-dãna. 


According to the Dhammapada Commentary, as explained in the story of Dnrivalled 
alms-giving 1n the Loka-vagsa, only one donor appeared during the time of each Buddha to 
make an unrivalled offering. The story runs as follows: 


At one time, the Buddha, after going on a long journey followed by five hundred arahaứs, 
arrived back at the Jetavana monastery. King Pasenadi of Kosala honoured the Buddha and 
His five hundred disciples by Inviting them to the palace and offering them alms on a 
magmificent scale. The King invited also the people of Savatthi to his ceremony of offering 
so that they could watch and reJoice In his meriftorious deed. The next day, the people of 
Savatthi, rivalling the King, organized the resources of the whole city and gave offerings 
which surpassed those of the King, to the Buddha and His disciples. They invited the King 
to their ceremony to observe their deed and reJoice In 1t. 


Catching on the spirit of competition, the King accepted the challenge of the citizens by 
conducting a more magnificent ceremony of offering the following day. The citizens in 
turn organized again another grand ceremony of offering to outdo the efforts of the King. 
In this manner, the keen contest between the King and his citizens went on until either side 
had made six offerings. (The contest still remained 1ndecisive.) 


As the seventh round came along, the royal donor was feeling despondent: “[It will be 
very difficult to surpass the efforts of the cifizens 1n this seventh round; and life would not 
be worth living, 1f I, the sovereign ruler of the land, were to lose to the people over whom 
I rule, In this round.” (To console him), his Queen, Mallika, thought out a plan by which 
the King could make a truly maJestic offering which the people would find impossible to 
match. She had a grand pavilion built, in which, five hundred great disciples of the Buddha, 
the arahaís, were to sit In the pavilion with five hundred princesses fanning them and 
spraying perfumes and scented water in the pavilion. At the back of the five hundred 
arahaís, there would be five hundred elephants, kneeling down and holding a white 
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umbrella over each of the great araha#s. 


As the arrangements were being made according to the above plan, they found one tame 
elephant short of five hundred; so they had a wild, unruly elephant, which was notorIous 
for 1s savagery, placed at the back of the Venerable Angulimala and made 1t hold a white 
umbrella like other elephants. People were amazed to find this savage beast taking part In 
the ceremony and holding an umbrella over the head of the Venerable Angulimala in a 
docile manmner. 


After the meal had been offered to the congregation, the King declared: “I made an 
offering of all the things in this, pavilion, allowable things as well as unallowable things. 
Ơn this declaration, the people had to admit defeat in the contest, because they had no 
princesses, no white umbrellas, no elephants. 


Thus the donor of the unrivalled đZna at the time of “the Supreme Being of the three 
Worlds, the Buddha Gotama", was King Pasenadi of Kosala. It should be noted that each of 
the other Buddhas also had a donor who presented him with an incomparable, unrivalled 
dãna. 


Type of Dãna In Groups of Threes 


(1) Daãna can also be divided I1nfo three categories, namely, Inferior (Hna), Medium 
(Majjhima), and Superior (Panita). The degree of benevolence of an act 1s dependent upon 
the strength of ¡intention (chanđa), the consclous state (c7), energy (w7rijy2), and 
Invesfigative knowledge (yửnamsä) 1nvolved 1n the act. When these four consfituent 
elements are weak, the đãna 1s said to be of inferior type; when they are of medial standard 
the đãng 1s regarded as of medium type; when all are strong, the đZnø 1s considered to be 
Of the superior order. 


(2) When the act of đãna 1s motivated by desire for fame and acclaim, it 1s of Inferior 
type; when the goal of đãna 1s for attainment of happy lIfe as a human being or a deva, If 1s 
of medium type; 1f the gift is made In reverence to the zriyas or Bodhisattas for theIr 
exemplary habits of offering, 1t 1s an excellent gIft of superior order. 


(In the various discourses of the Pali Texts are mentioned parks and monasferies 
which were given the names of the individual donors, for example, Jetavana, the 
garden of Prince JatIi; Anathapindikarama, the monastery donated by the rích man 
Anathapindika; Ghositarama, the monastery donated by the rích man Ghosifta. Thịs 
system of nomenclature was adopted by the First Council Elders with the Intention 
Of encouraging others to follow the examples and thus acquire merit. So, donors 
today, when making such gifts, inscribe their names on marble or stone. In doing 
so, they should keep under control, by exercise of mindfulness, any desire for 
fame, bearing In mind that they make the gIft in order to set an example to those 
who wish fo acquire merit.) 


(3) When the donor aspires for happy life as a human or celestial being, his gIft 1s of 
Inferior fype; when the aspiration 1s for attainment of enlightenment as a discIple 
(saakabodlhi-ñãna), or as a silent Buddha (paccekabuddha-fñana), the gIÝt 1s a medium one; 
when one aspires for Perfect Self-Enlightenment (samznäsambodhi-fñãna or sabbafffuta- 
ñãna), one s gØ1Ÿt 1s OŸ superlor order. 


(By Bodhi or Enlightenment 1s meant knowledge of one of the four Paths. The 
sages of past had advised that, in order for the gIÝt to serve as a means of escape 
from the round of rebirrths (vi4ƒƒamissi2), one should never make a gIÍt in a 
haphazard or casual mamner, one should serlously (posifively) aspire for one of the 
three forms of Enlightenment while making an offering.) 
(4) Agaim, gIfts may be of three types, vi1z. Dana-däsa, gIft fit for a servant; Dãna- 
sahäya, gIfÍts fit for a friend. and Dana-sãmI, gIfts fit for a masfer. 
Just as 1n everyday life, one uses materials of good quality while offering the servants 
1nferior quality, so also 1Ÿ one makes a gift of materlals which are poorer in quality than 
those enjoyed by oneself, the gIft is of Inferior type (đãna-dãsa), fit for a servant. Just as 
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1n everyday life, one offers one's friends things which one uses and enJoys, so aÌso 1Ÿ one 
makes a gIft of materials which are of the same quality as used by oneself, then the gIÝt 1s 
said to be of medium type (đãna-sahãyø). Just as in everyday life, one makes present of 
ØIfts fo one's superlor of things better in quality than those enJoyed by oneself, so also 1Ÿ 
one gives đZz of superior quality materials, then the gIft 1s sald to be of superior order 
(dana-sãmì). 

(5) There are three types of Dhamma-dãna (the division being based on the meaning of 
the word “Dhamma)` for each type). In the first type of Dhamma-dãna, “¿2nd` 1s the one 
associated with the Amisa dhamma-dãna, mentioned above under đa categories by TWwos. 
Therein, it was stated that Amisa dhamma-dãna ¡s the gift of palm-leaf scriptures or books 
of the Scriptures. In this classification. the “đhamzna` 1s the scriptures themselves, the 
Pariyatti Dhamma, that was taught by the Buddha and recorded on palm leaves or books as 
texts. The đhamma-dãna, therefore, means, here, teaching the Scriptures or giving the 
knowledge of the Buddhas Teachings to others. The Pzriyaffi 1s the gift-object, the 
material that 1s given; the listener 1s the recipient and one who teaches or expounds the 
dhamma 1s the donor. 


(In the second type of đhamma-dãna, the “đdhamnad` refers to the “dhamma` included 1n 
the Abhidhamma classification of đãnas Into six classes, namely, rũpa-dana, sadda-dana, 
gandha-dãna, rasa-dana, photthabba-dana and dhamma-dana. The dhamma 1n this particular 
case 1s explained as all that forms the object of the mind or mental obJjects.) The mental 
obJects are: (1) the five sense organs (?asãđa ripas); (2) the sixteen subtle forms (sukhuma 
rñpas); (3) the 89 states of consciousness (c7); (4) 52 mental factors (cefasikas); (5) 
NÑibbana and (6) Concepts (pa#øñafii). Whereas in Pariyatti dhamma, the “Zhzzzna` means 
“noble”; here 1t has the sense of “the truth concerning the real nature of things'”. 


Dhamma-dãna of this type 1s made through rendering assistance to those afflicted with 
(organic) đdisabilitles, for example, weak eye-sipht, trouble in hearing, etc. Helping others 
to Improve theIr eye-sight 1s cakkhu (dhamma) dãna; helping them to Iimprove their hearing 
1S sofíg (dhamma) dãna, etc. The most distinctive đãng of this type 1s /7wifa-dãna, the 
promotion of longevity of others. In a similar manner, the remaining đZnuas of the type, 
namely, gandha, rasa, phoffabba and dhamma may be understood. 


In the third type of dhamma-dãna, the “đZJ2zmna` refers to the Dhamma of the Triple 
Gem, namely, the Buddha, the Dhamma and the Sangha. As In the second type of đhamma- 
dãna, the Dhamma here means the Scriptures or the Teaching of the Buddha. Whereas In 
the second type the “đhamma` 1s a giít-objJect for offering, while the listener 1s the 
reciplent. In this third type, the Dhamma, which 1s a part of the trinty of the Buddha, the 
Dhamma and the Sangha, 1(self forms the recipient to which offerings are to be made. 
When the Buddha and the Sangha become reciIpients, the associated Dhamma also becomes 
a reciplent of offerings. 


To give an 1llustration: The Buddha was residing In the Jetavana monastery 1n SavatthI. 
At that time, a rích householder who had faith in the Teaching, thought to himself thus: “I 
have had opportunities to honour the Buddha and His Sangha consfantly with offerings of 
food, robes, etc. But I have never honoured the Dhamma by making offerings tfO 1t. Ít 1s 
time now that I should do so.” With this thought, he approached the Buddha and asked Him 
how to do about 1t. 


The Buddha replied: “If you wish to honour the Dhamma, you should give food, robes 
etc. to the Đ¿k&hu who ¡is well cultivated in the Dhamma, but with the clear intention of 
honouring the Dhamma which he has realized.” 


When the householder asked Him which 5h/k&h would be appropriate to receive such an 
offering, the Buddha told him to ask the Sangha. The Sangha directed him to give his 
offerings to the Venerable Ananda. So he ¡invited the Venerable Ananda and made a 
generous offering of food, robes, etc. to him, keeping 1n mind that he was honouring the 
Dhamma which the Venerable Ananda had realized. This story is described in the 
Introduction to the Bhikkhaparampara Jataka, the thirteenth Jataka of the Pakinnaka Nipäta. 


According to the story, the householder 1s the donor; food, robes, etc. are material obJects 
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of offering, and the body of the Dhamma which lies embedded in the person of the 
Venerable Ananda 1s the reciplent of the gIft. 


Thịs householder was not the only one who made such offerings at the time of the 
Buddha, keeping in mind the Dhamma as the reciplent of offering. The Text clearly 
mentions that the great ruler, Siri Dhammasoka (Asoka), with much pIous reverence for the 
Dhamma built monasteries, 84,000 1n all, one in honour of each of the 84,000 groups of 
Dhamma (Dhammakkhandha) which form the complete Teaching of the Buddha. 


(Note of Caution) ..... Many have heard of this great đãna of Asoka and have desired to 
1mitate him In such giving. But 1t 1s important to follow his example in a proper manner. 
The real motive of the great King Asoka was not merely giving of monasterles, but the 
paying of respect to the groups of Dhamma Individually. Building of monasferles serves 
only to provide him with materials for offering. Later generations of donors, who wish to 
follow the example of Siri Dhammaãsoka, should understand that they build monasferles not 
Just as obJects for offering, not with the Iintention of acquiring the fame of being a 
monastery donor, but with the sole aim of paying homage to the Dhamma. 


The significance of these đhammma-đãnas may be appreciated when one remembers the 
1mportance of the Teaching (the Dhamma). The great Commentator, the Venerable Mahaã 
Buddhaghosa concluded his work AtfhasälinT, the Commentary to the DhammasangarT, the 
first book of the Abhidhamma, with the wish “May the true Dhamma endure long. May all 
beings show reverence to the Dhamma. — Ciram tif†thatu saddhammo, dhamme honfu 
sagaravä, sabbepi sat” He made this wIsh because he was fully aware of the Important 
role of the Dhamma. He realised that as long as the Dhamma endures, the Teachings of the 
Buddha cannot decline and everyone who honours the Dhamma will show reverence to the 
Teachings and follow them. And the Buddha had said: “Only those who see the Dhamma, 
see me.” And nearing the end of His life, the Buddha had said that “The Dhamma wIll be 
your teacher after Ï am gone. — So vo m„ưmaccayena safthä.” 


Therefore, one should strive to cultivate this third type of Dhamma-dãna which plays 
such an Iimporfant role. 


(6) Another three types of đãna are classifiled as Dukkara-dana, gIít which 1s difficult to 
be given; Mahãa-dãna, awe Inspiring gIft of great magnificence; and Sãmañña-dãna, 
common forms of gifts, which are neither too đdifficult to make, nor foo magnIficent. 

An example of the first type, Dukkara-dãna, may be found In the story of đãna given by 
Daãrubhandaka Tissa. This story 1s given In the commentary to the 28th vagga of 
Ekadhammajhana, Ekakanipata of the Anguttara Nikaya. 


The Story of The Dana given by Darubhandaka 


There was a poor man who lived in Mahagama of Sri Lanka, and who earned his living 
by selling firewood. His name was Tissa, but because his livelihood was selling firewood, 
he was known as Darubhandaka Tissa (Tissa who has only firewood as property). 


One day he had a talk with his wife: “Our life is so humble, wretched, lowly, although 
the Buddha had taught the benefits of nibaddha-dana, the observance of the duty of regular 
g1ving, we camnot afford to cultivate the practice. But we could do one thing; we could sfart 
øIving alms-food regularly, twice a month, and when we could afford more, we wIll try for 
the higher offering of food by tickets” (sưãkabhafa).” His wife was agreeable to his 
proposal and they started giving whafever they could afford as alms-food the next morning. 


That was a very prosperous time for the 5hjkkh„s who were receiving plenty of good 
food. Certain young ĐJikkhus and sãmaneras accepted the poor alms-food offered by the 
Darubhandakaˆs family, but threw 1t away In theIr presence. The housewife reported to her 
husband: “They threw away our alms-food,” but she never had an unpleasant thought over 


5. According to I.B.Horner (Book of the Discipline), food tickets were 1ssued at times when food was 
scarce. But the story of Darubbandaka suggests that the same 1s adopted also when food 1s 
abundant as a higher form of đãng. 
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Then Darubhandaka had a discussion with his wIfe: “We are so poor, we cannot offer 
alms-food that would please the Noble Ones. What should we do to satisfy them.” “Those 
who have children are not poor,” said his wife In order to give him solace and 
encouragement and advised him to hire out the services of their daughter to a household, 
and with the money so acquired, to buy a milch cow. Darubhandaka accepted his wIfe's 
advice. He obtained twelve pleces of money with which he bought a cow. Because of the 
pur1fy of their wholesome volition, the cow yielded large quanfitles of mIÏÌk. 


The mIlk, they got in the evening, was made Into cheese and butter. The milk, they got in 
the morning, was used by the wife In the preparation of milk porridge, which together with 
the cheese and butter, they offered to the Sangha. In this manner, they were able to make 
offerings of alms-food which was well accepted by the Sangha. From that time onwards the 
salakabhaffa of Darubhandaka was available only to the Noble Ones of high attainments. 


One day, Darubhandaka said to his wife: “Thanks to our daughter, we are saved from 
humiliation. We have reached a position in which the Noble Ones accepted our alms-food 
with great satisfaction. Now, do not miss out on the regular duty of offering alms-food 
during my absence. I shall find some kind of employment and I shall come back after 
redeeming our daughter from her bondage.” Then he went to work for six months In a 
sugar mill where he managed to save twelve pieces of money, with which, to redeem his 
daughter. 


Seffing out for home early one morning, he saw ahead of him the Venerable Tissa on his 
way to worship at the Pagoda at Mahagama. This Đh/kkhu was one who cultivated the 
ausfere practice of imdindäpzia, that 1s, he partakes only alms food, which ¡is offered to 
him when going on alms round. Darubhandaka walked fast to catch up with the 5hikkhu 
and sfrolled along with him, listening to his talk of the Dhamma. Approaching a village, 
Darubhandaka saw a man coming out with a packet of cooked rice In his hand. He offered 
the man one plece of money to sell him the packet of meal. 


The man, realising that there must be some special reason for offering one plece of 
money for the food packet when 1t was not worth the sixteenth part of 1t, refused to sell 1t 
for one piece of money. Darubhandaka increased his offer to two, then three pleces of 
money and so on until he had offered all the money he possessed. But the man still 
declined the offer (thinking Darubhandaka had still more money with him). 


Finally, Darubhandaka explained to the man: “I have no money with me other than these 
twelve pIeces. I would have given you more !f I had. I am buying this meal packet not for 
myself but, wishing to offer alms-food, I have requested a bJ/kkhwu to walt for me under the 
shade of that tree. The food 1s to be offered to that b#ikkhu. Do sell me the packet of food 
for this twelve pIeces of money. You wIÏll also gain merit by doïng so.'” 


The man finally agreed to sell his food-packet and Darubhandaka took it with great 
happiness to the walting Đhikkhu. Taking the bowl from the b7¡/k&kJhu, Darubhanndaka put 
the cooked rice from the packet Imto 1t. But the Venerable 'Tissa accepted only half of the 
meal. Darubhandaka made an earnest request to the bjk&h: “Venerable Sir, this meal 1s 
sufficlent for only one person. Ï will not eat any of 1t. [ bought the food intending 1t only 
for you. Out of compassion for me, may the Venerable One accept all the food.” Upon this, 
the Venerable permifted him to offer all the food In the packet. 


After the Venerable had finished the meal, they continued the journey together and he 
asked Darubhandaka about himself. Darubhandaka told everythimg about himself very 
frankly to the Venerable. The Venerable was struck with awe by the Intense plety of 
Darubhandaka and he thought to himself: “This man has made a dukkara-dãna, an offering 
which 1s difficult to make. Having partaken of the meal offered by him, under difficult 
circumstances, Ï am greatly indebted to him and [I should show my gratitude in return. If I 
can find a suitable place, I shall strive hard to attain arahatship In one sifting. Let all my 
skin, flesh and blood dry up. I wIll not stir from this position until I atfain the goal.” As 
they reached Mahagama, they went on theIr separate ways. 


Ơn arriving at the Tissa Mahavihara Monastery, the Venerable Tissa was allotted a room 
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for himself, where he made his great effort, determined not to stir from the place until he 
had eradicated all defilements and become an arahat. Not even getfing up to go on the alms 
round, he steadfastly worked on until at the dawn of the seventh day, he became an Arahat 
fully accomplished In the four branches of Analytical Knowledge (Pafisưmbh¡iđ3). Then he 
thought to himself thus: “My body 1s greatly enfeebled. I wonder whether I could live 
longer.” He realised, through exercise of his psychic powers, that the phenomenon of 
nãma-ripa, which constituted his living body, would not continue much longer. Putting 
everything 1n order im his dwelling place and taking his bowl and great robes, he went to 
the Assembly Hall at the centre of the monastery and sounded the drum to assemble all the 
bhikkhus. 


When all the Đh/k&hus had gathered together, the head /herz enquired who had called for 
the assembly. The Venerable Tissa, who had cultivated the austere pracfice of taking only 
alms food, replied: “I have sounded the drum, Venerable Sir.” “And why have you done 
so?” “I have no other purpose, but 1ƒ any member of the Sangha has doub(s about the 
afttainments of the Path and Fruition, I wish them to ask me about them.” 


The head /hera told him there were no questions. He then asked the Venerable Tissa why 
he had persevered so arduously sacrificing even his life for the attainment. He related all 
that had happened and informed him that he would pass away the same day. Then he said: 
“May the catafalque, on which my corpse would be supported, remains immoveable until 
my alms-food donor, Darubhandaka, comes and lits it with his own hands.” And he passed 
away that very day. 


Then King Kakavannafissa came and ordered his men to put the body on the catafalque 
and take 1t to the funeral pyre at the cremating grounds, but they were not able to move 1t. 
Finding out the reason for this, the King sent for Darubhandaka, had him dressed In fine 
clothes and asked him to lift up the catafalque. 


The text gives an elaborate account of how Darubhandaka lifted the catafalque with the 
body on 1t easily over his head and how, as he did so, the catafalque rose 1n the aIr and 
travelled by 1tself to the funeral pyre. 


Darubhandakas đãna involving the sacrifice ungrudgingly of twelve pieces of money 
which were needed for redeeming his own daughter from servitude and which had taken 
six whole months to earn 1s Iindeed a very difficult one to give and thus 1s known as 
Dukkara-dana. 

Another example of such gIfts 1s found 1n the story of Sukha Samanera given 1n the tenth 
vagsa of the Commentary to the Dhammapada. Before he became a sữmamera, he was a 
poor villager who wanted to eat the sumptuous meal of a rich man. The rích man Gandha 
told him that he would have to work for three years to earn such a meal. Accordingly, he 
worked for three years and obtained the meal he so earnestly longed for. When he was 
about to enjJoy 1t, a Paccekabuddha happened to come by. Without any hesifation, he 
offered the Paccekabuddha the meal, which he had so cherished and which had taken him 
three years fo earn. 


Another example 1s provided by the UmmadanfI Jataka of Paññasa Nipäta, which gives 
the story of a poor girl who worked for three years to get the printed clothes, which she 
wanted to adorn herself. When she was about to dress herself in the clothes, which she had 
so yearned for, a discIple of the Buddha Kassapa came by (who was covered only with 
leaves because he had been robbed of his robes by the dacotfs). The giving away of clothes, 
which she so cherished and for which she had to work for three years, 1s also a Dukkara 
type of đãng. 


Awe-Inspiing gIfts of great magmiicence are called Maha-dana. The great Siri 
Dhammasoka's (Asokas) gifts of 84,000 monasterles in honour of 84,000 passages of the 
Pitaka are great đãnas of this type. On this account, the Venerable Maha Moggaliputta 
Tissa said: “In the Dispensation of the Buddha, or even 1n the life time of the Buddha, there 
1S no one equal to you as a donor of the four requisites. Your offering 1s the greatest.” 


Although Venerable Maha Moggaliputta Tissa said so, the gIfts of Asoka were made on 
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his own Initiative, without anyone to compete and, therefore, there 1s no need to classify 
them as Sadisa or Asadisa type of đãna. Passenadi Kosala's gIÍts were made in competition 
with those of the citizens (of Savatthi ) and are, therefore, termed “Asadisa-dana', the 
Matchless gIft. 


AlII other gifts of ordinary nature which are neither difficult to make nor of great 
magmitude are just common gIfts, Samañña-dãna. 


In addition to these, there 1s another classification of three Dhamma-dãnas described In 
the Vinaya Parivara Texts and 1ts commentary, v1z.: 


()_ Giving to the Sangha gifts which were verbally declared to be offered to the Sangha, 


2) Giving to the Pagoda gifts which were verbally declared to be offered to the Pagoda, 
and 


@) Giving to the Individual gifts which were verbally declared to be offered to the 
1ndividual. 


These are called Dhammika-dana, gifts offered in connection with the Dhamma. (Further 
details of these types of gifts will be found below 1m accordance with the nine gifts of 
A dhammika-däna). 

Type of Dãna in Groups of Fours 

The texts do not menftion any type of gifts by fours. But Vinaya lists four kinds of 
requisites which may be offered as giIfts. They are: 

()_ Gift of robe or robe-materials (civara-dãna). 
(2)_ Gift of alms food (pindapãta-dana). 

(3) Giít of dwelling places (senasana-dana). 

(4 Gift of medicinal materials (bhesajja-dana). 


GIfts may also be classified into four types depending on the purify of the donor and the 
T€C€IV€F, VIZ: 


()_ Dana whose donor has morality but the recipient has not. 
(2) Dana whose reciplent has morality but the donor has not. 
(3) Dana whose both the donor and the recIplent are Iimmoral. 
(4) Dana whose both the recipient and the donor have morality. 


Type of Dãna in Groups of Fives 
The Kaladana Sutta in the Sumana Vagga, Pañcaka Nipata, Anguttara Nikãya menftions 
the following five types of gifts which are to be g1ven at an appropriafte time: 
(l)_ Gift made to a viSItOr. 
(2) Gifít made to one sfarting on a Journey. 
(3) Gift made to one who 1s 1Ì]. 
(4_ Gift made at the time of scarcIty. 


() Gift of newly harvested grains and crops made to those endowed with 
Virfue. 


The fifth type has direct reference to farmers and cultivators, but 1t should be understood 
that 1t also Iincludes the first fruits of labour of any one who offers them as đãna before 
using them for oneself. 


Five Kinds of Asappurisa-dana 


There are five kinds of gifts made by men of no virtue: 


() Dãna made without seeing carefully that the gift to be offered 1s properly prepared, 
fresh. wholesome and clean. 
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(2) Dana made without due reverence or consideratIons. 


(3)  Dãna made without offering it with one's own hands; (For example, the đãna of King 
Pãyäsi", who instead of presenting the gifts with his own hands, had his attendant 
Uttara do so for him.) 


(4)_ Dãna made In the manner of discarding one's leftovers. 


®Š) Dãna made without the knowledge that the good deed done now, wIll surely bring 
good results in the future (kanassakafä-ñãna). 


Five Kinds of Sappurisa-dana 


There are five kinds of gifts made by men of virtue: 


()_ Dãna made after seeing carefully that the gift to be offered 1s properly prepared, fresh, 
wholesome and clean. 


(2) Dãna made with due reverence, with the mind firmly placed on the mafterlal for 
offering. 


) Dãna made with one's own hands. (Throughout the beginningless cycle of existences, 
the beginning of which we have no knowledge, there have been many existences In 
which one 1s not equipped with hands and feet. In this existence, when one has the rare 
fortune of being equipped with complete limbs, one should avail oneself of this rare 
Opportumty of offering gIfts with one's own hands, reflecting that one would work for 
liberation making use of the hands one 1s fortunate enough to be born with). 


(4)_ Dãna made with due care, and not as 1Ÿ one 1s discarding one's own lefto vers. 


) Dãna made with the knowledge that the good deed done now, wIll surely bring good 
resulfs In the future. 


These two groups of five kinds of g1fts are described 1n the seventh sa of the Tikanda 
Vagga, Pañcaka Nipata, Añguttara Nikaya. 


Another five kinds of gifts made by men of virtue (Sappurisa-dana). 
(1) Dana made with faith in the law of cause and effect (saddha-dana). 


(2)  Dãna made after seeing carefully that the gift to be offered 1s properly prepared fresh, 
wholesome and clean (sakkacca-däna). 


(3)  Døna made at the right time, on the proper occasion (kãla-dana). (When 1t ¡is the meal- 
time, alms food 1s offered; when 1t 1s the Kathina season, robes are offered). 


(4)  Dãna made with a view fo rendering assistance to the recIplent or to show kindness fo 
him (anuggaha-dana). 

) Dãna made without affecting, in any way, ones dignity and the digmty of others 
(anupaghata-dana). 

AlI of these five kinds of gIfts give rise to great wealth, riches and prosperify. In 
addition, sađdhäa-dãna results in fair, handsome appearance. As a result of sakkacca-dãna, 
ones followers and attendants are attentive and obedient. Resulting from kãÏa-dãna are 
benefits that come at the right time and in abundance. As a result of 2„egaha-dãna, one 1s 
well disposed to enjJoy the fruits of one's good deeds and 1s able to do so In full. As a result 
Of arupaghãfa-đãna, one's property 1s fully protected agaInst the five destrucfive elements 
(water, fire, king, thieves and opponenfts. This classification of five kinds of Dãna comes In 


6. Payäsi, a chieftain at Setavya In the kingdom of Kosala, was reborn in Catumaharajika as a result 
of his alms-giving In the human world. He related his past experlences to the visiting Ä#ahã(hera 
GavampatI. He said he had given alms without thorough preparation, not with his own hand, 
without due thought, as something discarded. Hence his rebirth in that lowest of the six celestial 
planes. But Uttara, the young man who supervised his alms-giving at his request, was reborn In a 
higher abode, Tavatimsa, because he gave with thorough preparatlon with his own hand, with due 
thought, not as something discarded. The story teaches the right way of alms-g1ving. 


THE GREAT CHRONICLE OF BUDDHAS 
the eighth sutta of the above Text). 


The opposites of these five kinds of Dãna are not mentioned 1n the Texts; but It may be 
assumed that the five corresponding dãna made by men of no virtues would be as follows: 


(1)  Dãna made without believing In the law of cause and effect (asaddhiya-dãna), Jjust to 
Imiftate others' đZna or to escape from being censured or reviled. (Such đãnz wIll 
produce wealth and riches for the donor but he will not be bestowed with fine 
appearance.) 


(2) Dãna made without seeing carefully that the gift to be offered 1s properly prepared, 
fresh, wholesome and clean (asakacca-dana). (Wealth and riches wIll accrue from such 
dãnas, but the donor will not receive obedience and discipline from his sub-ordinates.) 


@)_ Dana made at Inappropriate time (akãla-dana). (Ít will produce wealth but Its beneficial 
results will not be in great abundance and will not come at the time needed.) 


(44) Dãna made perfuncforily (ananugsaha-dana) without Intenfion of assisting or doing 
honour to the recipient. (One may reap riches and wealth out of such deeds, but he will 
not be disposed to enJoy his wealth or he may be denied the occasion to enjoy them.) 


)  Dãna made In such a way that 1t will affect, in some way, one's dignity or the dignity 
of others (upaghata-dana). (Wealth and riches may accrue from such đãnas but they 
will be subJect to damage or destruction by the five enemlies.) 


In view of the Kala-dana and Akala-dana types of offering mentioned above, I.e. 
offerings made at approprlate or Inappropriate times, 1t should be well noted that 1t 1s 
1mproper to make offerings, even with the best of Intentions, of light to the Buddha during 
the day when there 1s light, or of food when 1t 1s afternoon. 


Five Kinds of Immoral Gifts 


The Parivara (Vinaya Piftaka) mentions five kinds of giving which are commonly and 
convenfionally called by people as acts of merit, but which are nothing but harmful, 
demeritorIous forms of offering. 


They are: 

(1) Gift of intoxicants (majja-dana). 

(2) Holding of festivals (samajja-dana). 

(3) Provision of prostitutes for sexual enjoyment of those who wish to do so (itthi-dãna). 

(4) Dispatch of bulls into a herd of cows for mating (usabha-däna). 

()_ Drawing and offering of pornographic pictures (cittakamma-dana). 

The Buddha described these forms of offering as immoral, demeriforious gIfts because 
they cannot be accompanied by good intentions, wholesome volitions. Some people think 
that by providing opium to an addicted person, who 1s nearing death because of the 
withdrawal of the drug, they are doïing a meriforious deed of life-giving (/¡vifa-dana). As a 
matfer of fact, this does not consfitute an act of merit, because 1t 1s unwholesome 


consciousness that motivates one to offer opium which 1s not suitable for consumption. The 
same consideration holds good in the case of offering of Iintoxicanfs. 


The Commentary to the Jataka mentions the Inclusion of intoxicating drinks in the display 
Of materials to be gIven away by the Bodhisatta King Vessantara as a great offering, maha- 
dãna. 

Some people try to explain this Iinclusion of intoxicanfs as materials for offering by the 
King Vessantara by saying that the King had no intention of providing liquor to the 
drunkards; that 1t 1s only the volition that determines the merits of an offering; that King 
Vessantara dịd not want anyone to drink the Inftoxicants; there 1s no wrong Intention 
involved. He merely wanted to avoid being crificised by those who would say that the 
King's great đãng has no offerings of Intoxicants. 


(But such rationalization 1s untenable.) Great persons, like King Vessantara, do not WOrry 
about criticism levelled at them by others, especially when the crifticism 1s unjustified. The 
fact of the matter 1s that 1t 1s only in drinking that the guilt lies; using 1t as a lotion or for 
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medicinal preparations In a proper manner 1s not demeritorious. We should take 1t, 
therefore, that 1t 1s for such purposes that King Vessantara included intoxicants as mater1als 
for offering In his great đãng. 


Eive Kinds of 'Great Gifts' (Maha-Dãna) 


In the ninth Sutta of the fourth Vagga of the Atthaka Nipata, Aniguttara Nikãya, are 
given comprehensive exposiions of the FElve Precepts beginning with the words: 
*Pafcimani bhikkhave dinani mahãdãnãmïi,” describing the FIve Precepts as the FIve Kinds 
of Great GIfts (Maha-daãna). But 1t should not be wrongly understood that s72 1s đãna just 
because the Five Precepts are described as the Five Great Dãna In the Text mentioned 
above. The Buddha does not mean to say that s7/z 1s not different from đãnø or the twO are 
exactly the same. 5ï/2 1s proper resfraint of one's physical and verbal actions and đãna 1s 
offering of a gift, and the two should not be taken as Identical. 


'When a virtuous person observes the precept of non-killing and abstains from taking life 
of other beings, that virtuous person 1s actually giving them the gift of harmlessness 
(abhaya-dana). The same consideration applies to the remaining precept(s. Thus, when all 
the Five Precepts are well observed by a moral person, he 1s, by his restraint, offering all 
beings giIfts of freedom from harm, from danger, from worrles, from anxIety, efc. Ït 1s In 
this sense that the Buddha teaches here that observance of the Five Precepts constifutes 
offering of the Five Great GIfts (Mahã-dãna). 


Types of Dana in Groups of Sixes 


Just as the Texts do not mention any list of gIfts in groups of Fours as such, so there 1s 
no direct menfion of types of gIfts in groups of six in the Texts. But the Atthasälina, the 
Commentary to Dhammasangani, the first volume of Abhidhamma, gives an expositlon of 
SIX fypes OŸ gIfts in which the six sense obJects provide materlals for offerings, v1z. the gIft 
of colour, of sound, of odour, of taste, of obJects of touch, and of mind-obJects. 


Types of Dana in Groups of Sevens 


Similarly, there 1s no mention of types of đZna in groups of sevens as such; but the seven 
kinds of Sanghika-dana, described above under the heading “Types of gIfts in pairs”, sub- 
heading “GIfts to the Sangha” may be taken to represent this type of đãna. 


Types of Dana in Groups of Eights 
(A) The Buddha teaches the group of eight đãna in the first Sutta of the Fourth Vagga, 
Atthaka Nipata, Aiguttara Nikãaya. The Eight dãnas are: 
()  Dãna made without delay, without hesifation, as soon as the recIpIent arr1Ves. 


(2) Dãna made through fear of censure or of being reborn in the realms of misery and 
suffering. 

)  Dãna made because the reciplent had in the past given him gIfts. 

(44) Dãna made with the Intention that the recipient of the offering will make a return 
offering In future. 

)_ Dãna made with the thought that making a gIÝt is a good deed. 

(6) Dãna made with the thought: “I am a householder who prepares and cooks food to eat; 
1t would not be proper 1Ÿ I partake of the food without making offerings to those who 
are not allowed (by their disciplinary rules, 1.e. Buddhist monks) to prepare and cook 
their own food?” 


(7) Dãna made with the thought: “The gift Ï am offering will bring me a good repuftation 
which wIll spread far and wide.” 


(8) Dãna made with the 1dea that 1t wlll serve as an 1nstrument to heÌlp one affain 
concentration when one fails to achieve 1t while practising Concentration and Insight 
Meditation. 


Of the eight kinds of đãna, the last one 1s the best and the noblest. The reason 1s that this 
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last type of đãna 1s unique, one which promotes Jjoy and delight in one who 1s practising 
Concentrafion and Insight medifation, and renders great assistance to his endeavours In 
meditation. The first seven modes of giving do not arouse and encourage the mind in the 
work of Concentration and Insight Medifation and of them, the first and the fifth are 
superior ones (2/2). The seventh type 1s an inferior one (/7zz), while numbers 2, 3, 4, 6 
are of medium sfafus. 


The eight categorles of đZna may be divided Into two groups: Puññavisaya-dãna, đãna 
which belongs to the sphere of meritorious giving and Lokavisaya-däna, đZna which 
belongs to the sphere of worldly gIfts. The first, the fifth and the eighth are Puññavisaya- 
đãna and the remaining five belong to the Lokavisaya type. 


(B) Again, the third sutta in the Dana Vagga, Atthaka Nipata, Anguttara Nikãya provides 
another list of eight dãnas. 


(l)_ Dãna made out of affection. 


(2) Dãna made under unavoidable circumstances, made reluctanly and showing 
resentmert. 


) Dãna made through bewilderment and foolishness without understanding the law of 
cause and effect. 


(4) Dãna made throuph fear of censure, through fear of rebirth in the realms of misery 
and suffering, through fear of harm that may be caused by the recIpIent. 


)  Dãna made with the thought: “It has been the tradition of generaflons of my ancesfOrs 
and I should carry on the tradition”. 


(6) Dãna made with the obJective of gaining rebirth in the deva realms. 
(7) Dãna made with the hope of experiencing Joy and delight with a pure mind. 


(8) Dưna made with the idea that 1í will serve as an 1nstrument to help one atfain 
concentration when one fails to achieve 1t while practising Concentration and Insight 
Meditation. 


Of these eight categorles of đnø also, only the eighth kind 1s the noblest; the sixth and 
the seventh are Puññavisaya type of đãna and are quite meritorious. The remaining five are 
Of Inferior type belonging to the Lokavisaya types. 


(C) Again, in the fifth sutta of the Dãna Vagga, Atthaka Nipäta, Anguttara Nikaya, the 
Buddha had taught comprehensively on the subJect of gaining rebirths as a result of 
giving alms, đanupapaffi. According to the eight kinds of destination to be gained as 
future births, the đãwas are divided Into eight categOrles: 


(I1) Seeing the happy circumstance of rịch and prosperous people In this life, one makes 
the đãna wishing for such wealth and comfortable life in the future and at the same 
time taking care to lead a life of morality. After death, his wish 1s fulfilled; he gains 
rebirth In the human world in happy, comfortable, wealthy circumstances. 


(2) Hearing that the Catumaharajika devas are (pl:) powerful beings leading a le oƒ 
comƒort and pleasures, one makes the dãna wishing ƒor such powerƒul, comƒfortable le 
/Hull oƒ pleasures in the Catumaharajika deva-world (p2:) and at the same time taking 
care to lead a le oƒ morality. Afler death, his wish ¡is ƒulfilled; he is reborn im the 
Catumaharäjika deva-worid. 

() Hearing that the Tãvatirnsa devas are (repeat p1:) im the Tãvatinsa deva-world (repeat 
p2:) in the Tãvatimsa deva-world. 

(4) Hearing that the Yama devas are (repeat pÏ:) In the Yama deva-world (repeat p2:) In 
the Yama deva-world. 

( _ Hearing that the Tusita devas are (repeat pI:) in the Tusita deva-world (repeat p2:) In 
the Tusita deva-world. 


(6) Hearing that the Nimmaãnarati devas are (repeat pÏ:) in the Nimmaãnarati deva-world 
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(repeat p2:) in the Nimmanarati deva-world. 


(7) Hearing that the Paranimmitavasavat[ devas are (repeat pl:i) in the 
ParanimmitavasavatfT deva-world (repeat p2:) in the Paranimmitavasavatf deva-world. 


(8) Hearing that the Brahmaäs live a long life, having beautiful appearance and enJoying 
happy, blissful lives, one makes the đZna, wishing to be reborn in the Brahma-world 
and at the same time taking care to lead a life of morality. After death, one gains 
rebirth In the Brahmäã-world as one has wished. 


lt should not be concluded from the above sfatement that giving of alms alone 1s a Sure 
guarantee for a happy life in the Brahma-world. As sfated under the eiphth type, in the 
above fwo categorles, 1t 1s only by making the mind soft and gentle through offering of 
alms and through development of concentration up to the Absorption stage, /hãna, by 
practisng mediaion on the four 1llimitables, namely, Loving-Kindness (Me), 
Compassion (Karunz), Sympathetic Joy (Ä#„đ/) and Equanimity (Upekkhä) that one can 
gan rebrrth in the Brahma-world. 


(D) Agann in the seventh su of the same Dana Vagsa 1s given the following list of eight 
dãnas given by a moral person (saøpurisa-dãna): 
()_ Giving of gifts which have been made clean, pure and atffractive. 
(2) Giving of gifts of cholce materials and of excellent quality. 
) Giving 0 gIfts at proper and appropr1iafe tImes. 
(4) Giving of gifts which are suitable for and acceptable by the reciplent. 


@) Giving of gIfts, after making careful selection of the recipient and the obJects to be 
offered (viceyya-đãna). Excluding persons of Immoral conduct, the selected recipIents 
should be moral persons who follow the Teachings of the Buddha. As to the materials 
to be offered, when possessing things of both good and bad quality, better quality 
materials should be selected for making a gIft 


(6) Giving of gIfts according to one's ability In a consistent manner. 
(7) Giving of gifts with a pure, calm mind. 
(8) Giving of gifts and feeling glad after having done so. 


Œ) A separate list of eight types of gifts made by persons of Immoral conduct 
(Assappurisa-đãna) 1s not given as such 1n the Texts, but one could surmise that they 
would be as follows: 


()_ Giving of gifts which are unclean, Impure and unattracftive. 
(2) Giving of gifts of inferior quality. 

) Giving 0Ÿ gIfts at Improper and Inappropriafe ftimes. 

(4) Giving of gifts which are unsuifable for the reciplent. 


@) Giving of gifts without making careful selection of the reciplent and the obJects to be 
offered. 


(6) Giving of gifts only occasionally although one 1s capable of doing so In a consistent 
manner. 


(7) Giving of gifts without calming the mind. 
(8) Giving of gifts feeling remorse after having done so. 


Types of Dana by Groups of Nines 


The Vinaya Parivara Pali Text mentions the Nine types of giving which were taught by 
the Buddha as not valid as a deed of offering (Adhammika-dana). The Commentary on the 
Text explains these nine types of gIfts as follows: 
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Causing the gift which has been intended by the donor for a certain group of the Sangha:- 
(1) to be given to another group of the Sangha, 
(2) to be given to a shrine, 
(3) to be given to an individual, 
Causing the gift which has been intended by the donor for a certain shrine:- 
(4) to be given to another shrine, 
(5) to be given to the Sangha, 
(6) to be given to an individual, 
Causing the gift which has been intended by the donor for a certain individual:- 
(7) to be given to another individual. 
(8) to be given to the Sangha, and 
(9) to be given to a shrine. 


Here the giít which has been intended by the donor means the four requisites of robes, 
food, dwelling place and medicines and other small items of necessifles which the donor 
has already committed verbally to g1ve to the Sangha, or a shrine, or an individual. 


The sfory of why the Buddha taught these nine types of Adhammika-däna ¡s given 
1n the Parajika kanda and Pacittiya Pali Texts of the Vinaya Pitaka. 


Once the Buddha was residing at the Jetavana Monastery in Sãavatthi. Then a cerfain 
øroup of people decided to make offerings of food and robes to the Sangha. Accordinply, 
they made necessary preparations and had the robes and food ready for the offering. A 
group of mmmoral 5hikkh„s went to the would-be donors and forcibly urged them to make 
the offering of robes to them 1nstead. Being thus forced to give away the robes to the 
Iimmoral 5h/k&hs, the people had only food left to offer to the Sangha. Hearing of this, the 
modest 5h/kkh„š denounced the Immoral 5j¿k&h„š and reported what had happened to the 
Buddha. It was then that the Buddha laid down the rule: “Whoever 5j/kkh„ should 
knowingly appropriate for himself the gift which has been declared to be intended for the 
Sanpha, there 1s an offence of expiation 1nvolving forfeiture (Nissaggiya Pãcitiya A paffi).` 


In the explication that accompanies the rule, the Buddha explains: “Tf the gift already 
committed by word of mouth to be given to the Sangha 1s appropriated for oneself, there 1s 
the offence of expiation 1nvolving forfeiture (Nissageiya Pãcittiya A paffi); 1Ÿ 1t 1s caused to 
be given ío the Sangha other than the intended one or ío a shrine, there is an offence of 
Dukkata A4paffi. Knowing the gIÝt 1s Intended for a certain shrine, 1 1t is made to be given 
to another shrine or to the Sangha or to an individual, there ¡is an offence of Dukkafa 
Aparii. Knaowing the gIÝt 1s Iintended to be given to a cerfain individual, 1Ý 1t 1s caused to be 
given to another individual, or to the Sangha, or to a shrine, there 1s an offence of Dukkafa 
Apatfi.” 

The above story 1s given to 1llustrafe how ones well Iintentioned deed of merit could 
become vitiated through intervention and Interference of undesirable Intermediaries and 
how, due to their interventfion, it could be turned into an adhammmika-dana. The Buddha 
also explaimed the nine unrighteous acceptances (øđhammika pafiggaha) of the nĩne 
adhammika-dana and the nine righteous uses (ødhammika paribhoga) of righteousÌy 
offered requIsites. 


lt should be noted, however, that not every transfer of gIfts from the reciplent originally 
intended by the donor to another results in an adhammika-dãna. The donor himself may 
change his original intention for some good reason or may be persuaded by a well-wIsher 
to transfer the gIft for acquiring more mer1t. 


An 1llustration of such transfer of gIfts 1s found in the story of Maha Pajapati who had 
made a new robe intending 1t to be offered to the Buddha. The Buddha advised her to offer 
the robe to the Sangha 1nsftead. If it were an offence, the Buddha would not have given the 
advice. As a mafter of fact, the Buddha knew that Maha Pajapati would gain much greater 
merIt by offering the robe to the Sangha headed by Himself. 
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In another Instance, the Buddha persuaded King PasenadI of Kosala to change his mind 
about permitting a monastery for ascefics of another faith to be built close by the Jetavana 
monastery. The King had been bribed by the ascetics for granting land to build their 
monastery. Foreseeing endless disputes that would later arise, the Buddha first sent the 
Venerable Ananda and other ø#⁄kk#„s and later the two Chief Disciples, the Venerable 
Sãriputfa and the Venerable Maha Moggallana, to đissuade the King from taking the bribe 
and granting the land to the ascetics. The King gave some excuse to avoid seeing the great 
Disciples. Consequently, the Buddha Himself had to go to the King and told him the story 
of King Bharu, mentioned in the Duka Nipata, who, 1n a similar situation, had caused much 
suffering through taking bribes. Fully convinced of his wrong doïng, King Passenadi made 
amends by withdrawing the grant of land and appropriating the building materials gathered 
on 1t by the ascetics. The King then had a monasftery built with those materlals on the very 
site and donated It to the Buddha. 


As stated above, there 1s no offence when a donor changes his first intention for a good 
reason and makes the offer to another person. This has direct reference to one of the 
attrlbutes of the Ariya Sangha. If a donor prepares gIfts for 5j/kkh who would be visiting 
him, and ïf, in the meantime, Đj/kkhs who are well-established in the hipher Dhammas 
and who are members of the Ariya Sangha come Into the scene, he may change his mind 
and offer the gifts to the newcomers to his befter advanftage. And they may also accept 
such gifts. They may also make use of the gifts so received. Being worthy of accepting 
such gIfts originally intended for visitors 1s known as the pãh„neyya attribute of the Ariya 
Sangha. 


Type of Dãna in Groups of Tens and Fourteens 


As in the case of đãnøa In Groups of Fours, Sixes, or Sevens there 1s no direct mention of 
type of đãna 1n groups of Tens In the Texts. But the Commentaries provide a list of ten 
material things which may be offered as đãna. 


Likewise the Dakkhia Vibhanga Sutta gives a list of đZnas which come under the 
category of fourteen kinds of gifts by Individuals (see Item 19 of types of đãnas 1n øroups 
of Twos). 


3. WHAT ARE THE ELEMENTS THAT STRENGTHEN THE BENEFICIAL RESULTS 
OF DANA 


6. WHAT ARE THE ELEMENTS THAT WEAKEN THE BENEHICIAL RESULTS OF 
DANA 


The Dãna Sutta, the seventh discourse of the Devata Vagøga, 1n the Chakka Nipäta, 
Anguttara Nikaya, explains the elements that strengthen the beneficial results of 
dãna and those that weaken them. 


At one time, the Buddha was residing at the Jetavana Monastery In Sãvatthi. At that time, 
He saw, by His supernormal psychic power of đivine sight, that a certain female follower 
of His Teaching by the name of Nandamätfä, was making an offering to the two Chief 
Disciples and the Sangha, in the distant town of Velukandaki. He said to the bh/kkhus: 


*®BhiRkhus, Nandamatäa of Velukandakl 1s right now making a great offering to the 
Sangha headed by the Venerables Sãriputta and Moggallana. Her offering has the 
distinguished feature of the donor possessing three special qualitiles of volitional 
pur1ty, namely, (a) feeling happy before the act of offering; (b) having a clear, pure 
mind while making the offering and (c) reJoicing after having made the offering, 
and of the recIpients possessing three special qualitiles of mental pur1ty, namely, (a) 
being free of attachment (rzãga) or practising to be liberated from 1t; (b) being free 
of Ill wIll (đosa) or practising to be liberated from 1t, (c) being free of 
bewilderment (o4) or practising to be liberated from It. 


“Bhikkhus, just as the water In the ocean Is immeasurable, the benefit that will 
accrue from an offering distinguished by those six features 1s also immeasurable. 
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As a matter of fact, you speak of the water in the ocean as an immeasurably huge 
mass of water, likew1Ise you say of such an offering, which 1s unique with these six 
features, as one that wIll bring an Iimmeasurably huge accumulation of merit.” 


According to this Pali Text, 1t may be seen that the three qualities possessed by the donor 
and the three qualitles possessed by the reciplents form the elements that strengthen the 
beneficial results of đa. It follows from it that, to the extent that the donor and the 
recipilents are lacking In their respective qualities, to that extent will the act of đãna fall 
short of the full possible beneficial results. 


Again, m the ninth birth story of Mahadhammapäla, in the Dasaka Nipata of the Jataka, 1t 
1s mentioned that King Suddhodana was a brahmin in a past life. The great teacher of the 
Texila, to whom he had enfrusted his son for education, asked himm why members of his 
clan địd not die young but lived to a ripe old age. 


He replied In verse: 


Pubbeva đãng sumanã bhavãma 
dadampi ve aftamana bhavãma 
datväpi ve nãnufappãma pacchã 
tasmã hi amham dahara na mĩyare. 


We feel very happy before we ever make an offering, We are delighted and 
safisfied while making the offering; And we rejoice after having made the 
the offering, never feeling remorseful. For these three reasons people never 
đie young 1n our clan. 


From this story one can surmise that when an offering 1s made with fulfilment of these 
three volitional conditions, the benefit that accrues from 1t, 1s enJoyment of long life 1n the 
presenf exIstence. 


Agai, In the Atthasalin and the Dhammapada Commentary are mentioned four 
conditions that bring beneficial resulfs in the present life from an act of offering: 


(a) The materials to be offered as gifts have been acquired legitimately and equitably 
(Paccayanam dhammikata). 

(b) They are given with faith and confidence and with fulfilment of three volitional 
conditions. (Cetanamahatt8). 


(c) The reciplent 1s one of hiph attainment, an arahaf or an anägämin 
(Vatthusampatti). 


(d) The reciplent has Just arisen from “the unconditioned state` (mrodhasamapaff) 
(Gunatirekat3). 
Offerings of this kind, which bring beneficial results in the present life, were made by 
people, such as Punna, Kakavaliya and the flower girl Sumana, who reaped great benefits 
from therr đZas which met these four conditions completely. 


In the AttahasalimT, these four conditions for a gift are termed, “the four puritles of gIÝts 
(dakkhimä visuddhi); 1n the Dhammapada Commentary, they are called “the Four 
Accomplishments (Sưmpađa). 


Again, there 1s a list of four kinds of purIty (đakkhinã visuddhi) connected with an act of 
đãng given 1n the Dakkhina Vibhanga Sutta of the Uparipannasa Pali. They are: 


() A gift made pure by the donor but not by the reciplent. (Even 1f the recipient 1s of no 
moral virtue (đ„ss7/2), 1Ÿ the donor 1s virtuous and makes an offering of what has been 
acquired legitimately and equitably, with pure and good voliion before, during and 
after giving the đZna and does it with full faith in the law of cause and effect, then the 
đãng 1S pure because of the donor and will bring great benefit.) 


(2) A git made pure by the reciplent but not by the donor. (Even 1f the donor 1s of no 
moral virtue, and makes an offering of what has been acquired illegitimately and 
unegquifably, and does not have pure, good volition before, during and after giving the 
dãna, and without faith im the law of cause and effect, If the recipient 1s morally 
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Virfuous, then the đZnz 1s pure because of the recipient and will bring great benefits.) 


) A gift not made pure either by the donor or the reciplent. (When the donor of no moral 
virtue makes an offering of 1ll-gotten wealth to an Iimmoral reciplent with no pure, 
good volition before, during and after the act of offering and without faith 1n the law 
Of cause and effect, the đZuø will bring no great beneficial result, Just as a poor seed 
planted on poor soil will not grow properly to produce good crops.) 


(4) A gift made pure both by the donor and the recipient. (When the donor of moral virtue 
makes an offering of what has been acqurred legitimately and equitably, with pure and 
good voliion before, during and after the act of offering to a morally virtuous 
reciplent, the đua wIll bring great beneficial result, Just as a good seed planted In 
good soil produces øgood crops.) 


The third type, of course, 1s not concerned with pur1ty at all, but 1t is mentioned to 
include all the cases Involved. To summarise all that we have considered, there are five 
elements that strengthen the beneficial results of dãna: 


(1) The donor observes the precepts and 1s of good moral conduct. 
(2) The recipient 1s also morally virtuous. 
) The materials offered have been acqurred Justly and rightly. 


(4) The offering 1s made with happiness before, with pure satisfaction and delight during 
and with reJoicing after making the offer. 


() The donor has complete faith in the law of cause and effect. 


These five elements should accompany the đãna so that it will be of greafest purity and 
benefit; when they are lacking when offerings are made, to that extent will the đãna be 
deficient in beneficial results. 


Some Remarks on 'Saddha' 


]t 1s Important to understand clearly the complete meaning of the fifth element, namely, 
“faith in the law of cause and effect”. Here, faith 1s the rendering into Myanman of the Pali 
word “saddhäđ`. Grammatically it would mean “that which holds and keeps well'. 


Just as clear water in which all sediment and impuritiles have settled down to the bottom 
can hold the Image of the moon, of the sun and keep 1t well, so also faith, which 1s devoid 
of merntal defilements, can firmly hold the virtues and attributes of the Buddha (to serve as 
obJect for contemplation). 


To give another 1llustration, 1ƒ a man 1s not equipped with hands, he would not be able to 
help himself to jewels lying about him although he sees them. If he does not possess 
wealth, he would not be able to provide himself with a variefy of goods and materials. 


Without seeds, there would be no crops nor grains. Similarly, without faith, we cannot 
acquire the Jewels of generosity, morality and development of concenfrafion and I1nsight; 
(and there can be no enJoyment of the pleasures of the human or deva-world or the bliss of 
Nibbana). Hence, the Buddha In His Teaching compared faith to possessing hands, wealth 
or seeds. 


In the Milindapañha Pali and Atthasalin Commentary, faith ¡is compared to the crown 
Jewel, ruby, of a Universal Monarch, which has the property of Instantly purifying and 
clearing the water Into which 1t 1s put, no matter how dirty the water 1s. In a similar 
manner, faith dispels Instantly all that 1s defiling the mind and make 1t pure and clear at 
once. If the mind 1s filled with faith, there 1s no room 1n 1t for defilements, such as grIef, 
WOITTY, €fC. 


How difficult 1t 1s to keep the mind steadfastly contemplating on the atfributes of the 
Buddha 1s within the experience of all good Buddhists. In other words, 1t 1s not a simple 
matter to keep the mind filled with only faith devoid of all defilements. But with practice, 
one can mainfain a pure, clear mind through faith for short periods until, with steadfast 
effort, one can do so confinuously for long periods. 
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As regards having faith in the law of cause and effect, mentioned above, we should 
reflect thus: “[ wIll have spent a certain amount of my wealth by offering this đZna, but 1t 
wIll not be spent In vain. Through this act of đãna, I will have developed volitions which 1s 
much more precious than the wealth I will have spent. My wealth 1s liable to be destroyed 
by five kinds of enemies, but this mental action of volition 1s indestructible and wIll follow 
me through rounds of existence tilI I attain Nibbana. Ability to keep the mind clear and 
pure 1n this manner 1s having faith in the law of cause, the menfal action of volition.” 


And considering the results that would accrue from the mental action, we will come to a 
very clear, definie conclusion: “Because of this mental action of volition, Ï will reap 
beneficial results throughout the rounds of existence, there 1s no doubt about 1t”. Reflecting 
thus and experiencing the exhilarating purifty of the mind 1s having faith in the law of 
effect. 

Thus, 1t 1s important to develop, through reflecting on the law of cause or the law of 
effect, faith which 1s conducive to purify of mĩnd, for 1t 1s the fifth element that strengthens 
the beneficial results of đãna. 


(b) The Perfection of Morality (S1la-Paraml) 
The Game Animal Camar1 


The author gives an elaborate description of the animal, cZmaz7, which we have 
translated as “yak'. He quotes varlous authorifles to dispel the notilon of many 
people that cãmar7 1s a kind of winged animail. Far from 1t, the author says on the 
authority of Abhayarama Sayadaw of Mandalay, and Taung Pauk Sayadaw of 
Mawlamyine that 1t 1s a yak, a Tibetan beast of burden, useful also for 1ts milk and 
flesh. The fan made of ifs tail 1s one of the emblems of royalty. 

Wishing to prevent damage, the yak will sacrifice 1fs life rather then making any effort to 
release 1t, when even a single hair of 1fs tail happens to be caught 1n the branches of a bush. 
Sumedha admonished himself to take the example set by a yak and preserve the purity of 
morality even at the rIsk of his life. 


Miscellaneous Notes on Different Respects of Morality 


As with Perfection of Dana, these nofes are ø1ven 1n the form of answers to the following 
questions; quofing the authority of the Visuddhi-magøa, the Path of Purification: 


()_ What 1s Morality? 

(2)  Why 1s it called Morality 2 

(3)  What are the characteristics, functions, manifestations, and proximate cause 
of Morality? 

(4_ What are the benefits of Morality 2 

()_ How many types of Morality are there ? 

(6) What are the defiling factors of Morality ? 

(7) What are the purifying factors of Morality ? 


Exposition of Morality 
1. WHAT IS MORALTTY? 


Various factors, which may be defined as Morality, are mental volition (cefana) which 
arises 1n the person who absfains from wrong physical actions, such as killing, efc., or 
which arises when performing duties towards one's elders, teachers, efc.; the three mental 
factors of abstention (wizíf), 1e. ripht speech, ripht action, and ripht livelihood; 
greedlessness (œlo5ha or anabhj/ha), absence of 1ll-wIll (adosa or abyäpäda), right view 
(samma-difthi or amoha); the five restrainfs (to be described ¡in full later) and the mental 
factor of avifikkama. 
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Thus morality may be conveniently studied as follows: 


()_ Volition that accompanies one when absfaining from wrong physical or verbal action 
or when performing duties towards one's elders or teachers, efc.; 


(2) the three mental factors of abstentlon from wrong action, wrong speech and wrong 
livelihood; 


(3) the three right mental actions of anabh7hã, abyaäpada and samma-difthi; 
(4) the five restraints (szzzvara); and 
() the mental factor which arises when avoiding transgøressions. 


(a) Morality of Volition (Cetana-sila) 
(b) Morality of Abstinence (Virati-sila) 


The three wrong physical actions are taking the life of other beings, taking what 1s not 
øIven and sexual misconduct. The four wrong verbal actions are telling lies, øossiping or 
backbiting, using harsh, abusive words and indulgence In vain, frivolous talks. These t†wo 
Cafegorles Of wrong actions may be commiffed in association with earning a livelihood 
(Hke that of a fisherman or a hunter), or may not be associated with earning livelihood (like 
game hunting for sport). 


LikewIse, abstaining from these twO categorles of wrong actilons may or may not be 
assoclated with earning a livelihood. Abstaining from three wrong physical actlons, when 
not assoclated with earning a livelihood, 1s known as abstention through right action 
(samma kammanta viraf); abstaining from the four wrong verbal actions, when not 
assoclated with earning a livelihood, 1s known as abstention through right speech (saznã 
vaca virafi); abstaining from these fwo caftegorles of wrong acflons, when associafed with 
earning a livelihood, and from various kinds of wrong livelihood (especially those kinds 
which bhikkhus are enjoined against), 1s known as abstention through right livelihood 
(samm ajiva virafti). 

The three mental factors of abstentlon mentioned above are known as morality of 
abstention (vyirzfr-s712) and the mental factor of volition that accompanies them 1s known as 
morality of volilon (cefana-s72). The volition that arises when performing acts of greaf 
merit of attending upon one's teacher 1s also known as morality of volition (cefanä-si1a). 


(c) Morality of Non-covetousness, efc. (Anabhijjhadi-sila) 


The greed that prompts one to covet others' property, harbouring the thought: “lí would 
be good If these were mine”, 1s known as the wrong mental action of covetousness 
(abhjjhã manoduccarifa). When one dispels such thoughts, there arise in one the mental 
factors of dispelling volilon (cefan3) and greedlessness (aiobha) or non-covefousness 
(anabhi/hä). These mental factors are called Morality. 


Wishing harm to someone, there arIses in a person the menfal factor of hatred which 1s 
known as wrong mental action of ilI will (5yãpãda manoduccarifa). When one dispels sụch 
thoughts of 1ll-will, there arlse In him the mental factors of dispelling voliion and 
hatelessness (zđosa or abyãpãđa). These mental factors are called Morality. 


When someone holds that there 1s no such thíng as generosifty and that there are no 
beneficial results accruing from 1t, he holds a wrong view which 1s called wrong menrtal 
action of wrong view (micchã difthi manoduccarrfa). When he dispels such beliefs, there 
arise In him the dispelling volition and non-delusion (zmoha) or right view (sœmmä-diffhi). 
These mental factors are called Morality. 


When three wrong mental actions (2ðÙij/hã, byãpãda, and miccha-difthi) are present, a 
person 1s liable to commit such demeritorious deeds as killing, etc. which ruin ones si. 
When volition and the three right mental actions arise 1n one, 1t 1s impossible for one fo 
commit deeds, such as killing, etc. which are ruinous to ones s7/z. Therefore, the three 
right mental actlons of anabh7hã, abyapada and samma-diffhi are called Morality. 


When consclousness arises, 1t is always accompanied by volilon. That volilon 1s 
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responsible for prompting the mind to take notice of an obJect; 1t serves as a link between 
the mind and an obJect. Without 1s prompting, there would be no mind-obJect linkage; the 
mind will not rest on the obJect; it wIll not be aware of the obJect. It is only through the 
services of voliion that a mind-obJect linkage 1s possible at all. Thus, every voliion 
accompanying conscIousness that arises for each moral act 1s called Morality. 


(d) Morality of Restraints (Sarnvara-s1la) 
(e) Morality of Avoiding Transgression (Avitikkama-s1la) 


The kinds of morality, as described, apply to laymen and bhikkhus equally. But there are 
other forms of morality which are concerned with bhikkhus only, viz.: morality of 
restraints (sư vara-s712) and morality of avoiding transgressions (aviikkama-si1a). 


(đ) Morality of Restraints (Sarnvara-s1la): 
() Patimokkha Sarnvara: Restraint through the Fundamental Precepts for bhikkhus, 


observance of which liberates the observer from the dangers of rebirths in the realms 
Of miserles and confinuous suffering. 


(1) Sati Sarnvara: Restraint through Mindfulness, which means keeping close guard over 
the doors of the five senses, v1z. eye, ear, nose, fongue, body and mind, so that no 
“thief of demeriforIousness” can øaIn enfry Into one. 


(ii) Ñãna Sarnvara: Restraint through Wisdom, which means control of the mind with 
Insight, so that the current of mental defilements of craving, wrong view and 
Ipnorance which normally flows Iincessantly, stops flowing. Undđer this type 1s also 
included Paccayasanissifa Sïla, eXercise oŸ proper care over the use of requisIfes. 


(v) Khanti Sarnvara: Restraint through Forbearance, which means controlling the mind, 
so that no defiling thoughts disturb it when enduring extreme heat or cold. 


(v) Viriya Sarnvara: Restraint through Development of Energy, which means strenuous 
menfal exertion, to prevent the arising of demeritorlous thoughts, such as sensuous 
thought (kãma-vifakka), thought of 1ll-will (byãpãda-vifakka), thought of. cruelty 
(vihimsavifakka). Purifilcaton of livelihood (@ivaparisuddhi-sila) 1s also 1ncluded 
unđer this type. 


(e) Morality of Avoiding Transgression (Avitikkama-sila) 
Thịs 1s the morality cultivated through avoidance of physical and verbal transgression of 
precepts which one has undertaken to observe. 


From the above descriptions of five kinds of Sarhvara STla and Avitikkama Sïla, it could 
be Inferred that, im essence, Patimokkha Sarhvara Sila means a group of menfal factors 
(cefasikas) Including voliton and the three abstentions of non-greed (ziobha), non-hate 
(øđdosa) and non-delusion (zmoha): Sati Sarnvara means the mental factor of Szíi, 
mindfulness (which 1s also accompanied by voliion); NÑana Sarnvara means the menfal 
factor of wisdom (which 1s also accompanied by volition); Khanti Sarnvara means a øroup 
of moral consciousness and mental factors headed by non-hate which has the characfterIstic 
of not losing temper, in other words, the mental factor of non-hate; Viriya Sarnvara means 
mental factor of energy (which 1s also accompanied by volition). 


As for avifikkama-sïla, in ulmate sense, 1 1s a group of moral consciousness and mental 
factors which lead one to avoid transgression of precepts which one 1s observing. In the 
case of generosity (đZnø), volition forms is basis. For moralify too, volifion serves as a 
main factor, but in addition to 1t, the group of moral consciousness and menfal factors led 
by the three abstentions, the three mental factors of non-greed, non-hate, non-delusion and 
the three mental factors of mindfulness, wisdom, energy also play their respectfive roles. 


2. WHY IS IT CALLED MORALTITY? 


The Pali word “s72” 1s translated as “morality” or “virtue”; 1t is adopted in toto in the 
Myanmar language. “57/4” has two meanings: first, It is employed to convey the sense of 
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natural character, behaviour or habit. We find 1t used in this sense in such expression as 
'pãpakarana-silo — one who 1s in the habit of doing evil”; “du bbhãsana-silo — one who 15 
in the habit of speaking evil”; “abhivãdana-silo — one who 1s in the habit of showing 
reverence to those worthy of homage”; “đhamưuakathana-silo — one who 1s In the habit of 
teaching the doctrines”. It 1s also employed to describe natural phenomena: “vassãna- 
samaye rukkha ruhana-sila — trees usually grow during the rainy season'; “gửnhasamaye 
pafta patana-sïla — leaves usually fall in summer”. In this first sense, s7/z 1s employed to 
describe the habits of both moral and immoral persons; and also natural events which are 
outside the domain of moral, good or bad. 


Secondly, 1t has the meaning of good practice which implies only that practice which 1s 
noble, moral, ethical. This 1s the sense employed in this chapter on the “Perfection of 
Morality`. And im this sense also, there are two meanings, namely, (a) orlentating and (b) 
upholding. 

(a) “Orientating” means controlling ones physical and verbal actions and steering them 
towards the right direction so that they do not get out of hand. In a person, who does not 
observe the precepts, physical and verbal actions take place in a haphazard manner, like 
loose yarn, not properly wound 1n a roll, 1s unconfrolled and undirected. But a person, who 
observes the precepts, watches closely over his physical and verbal actions to see that they 
take place In an orderly manner under his proper confrol. Even a person of 1ll-humour, who 
1s easily 1rritated and loses temper at the slightest provocation, can manage to keep hs 
physical and verbal actions under control when he 1s observing the precepts. 


(b) 57 1s “upholding” because no act of merit can be accomplished without 
accompaniment of moral virtue. Meritorious acfs can arise only In persons of morality; 
thus s72 serves as the basis or foundation of all acts of meritoriousness; 1t facilifates the 
arising of meritoriousness through performance of meriforious deeds that would lead to 
rebirths in the four planes of existence (cafu„bhữzmaka), v1z. the sensuous world, the fine 
material world, the non-material world and the supra-mundane sfates. 


In this chapter on the Perfection of Morality, 1t is mentioned that the hermit 
Sumedha, having received the definie prophecy that he would become a Perfectly 
Self-Enlightened One, admonished himself to establish first in the Perfection of 
Alms-giving. But this does not imply that he should practlse generosity first 
wifhout observance of precepfs. In his Investigation of the Buddha-making factors, 
by the exercise of Perfection Investigating Wisdom (Pãramï pavicaya ñãna), 1t Was 
the Perfection of Alms-giving that appeared first in his minds eye, followed, im 
succession, by Perfection of Morality, Perfection of Renunciation, etc. The order 
of Perfection given 1n the Text 1s the order in which they appeared in the mind's 
eye of Hermit Sumedha. lít was not possible for him to discern all the ten øãra1n7s 
simultaneously; they were invesfigated one after another and were mentioned 
accordingly. The first Perfection reviewed happened to be the Perfection of Alms- 
gIving; hence 1t heads the list of the pãrams, but this does not mean that the order 
1n the list 1s the order in which øãrmïs are to be fulfilled. 


In actual practice, an act of giving 1s pure only when the donor 1s established in 
morality; alms-giving 1s made more fruifful when 1t 1s preceded by observance of 
precepts. That 1s the reason why when bhikkhus are invited by lay people to accept 
robes and other giIfts, they see to 1t that the lay people are first established in the 
precepts (even though taking of precepts 1s not mentioned when making the 
1nvifafion). 

Thus to the question “Why 1s it called STla?” The plain, clear-cut answer 1s: Ït 1s 
called Sa because (1) it does not permit physical and verbal actions to take place 
1n a violent, disorderly manner; 1t controls and directs them to become qulet and 
gentle, (2) 1t serves as a foundation for the arising, by stages, of four classes of 
moral conscIousness, namely, the moral consciousness pertaining to the sensuous 
world, the moral consciousness pertainng to the material world, the moral 
consciousness pertainng to the non-material world and the supra-mundane 
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CONSCIOUSness. 
Out of these discussions may arise the following questlons: 


(1) If both morality (s7/z) and concentration (s7) are orilentating, how do they dIffer 
1n their functions? Š7⁄2 promotes calm and peace by keeping physical and verbal actions 
under proper confrol; whereas concenfration prevents the mind and mental factors that are 
assoclated with 1t from distraction by đirecting them to converge on a single obJect. In this 
manner, morality điffers from concentration 1n 1ts funcfion of orlenfating. 


(2) If both Morality and the Element of Solidity (pa/hav?) are “upholding”, what 1s the 
difference 1n their functlons? Morality 1s the fundamental cause of the arising of the four 
classes of moral consciousness; hence 1t 1s said to serve as the foundation for the arising of 
the moral consciousness pertaning to the sensuous world, the moral consciousness 
pertainng to the material world, the moral consclousness pertaining to the Immaterial 
world and the supra-mundane consciousness. 


Just as a royal wet-nurse holds the Infant prince 1n her arms to keep him from crawling 
all over the royal chamber, so also the Element of Solidity holds together other elements 
that arise along with 1t, preventing them from dispersing and scattering in all đirections. In 
this manner, Morality and the Element of Solidity differ in theIr respectfive functlons of 
upholding and facilitating. (Visuddhi-magga Sub-commentary-Chapter on Morality). 


The Visuddhi-magga mentions only two grammatical meanings as explained above. But 
there are different views expressed by other teachers. According to them, the Pali word, 
“øTl4`, for morality, is derived from the words, “s4” or “s¡sz”, both meaning “head”. When 
the head 1s cut off, the whole body of a being 1s destroyed; so also when morality 1s ruined, 
all forms of meritoriousness come to ruins. Thus morality 1s like the head of the body of 
meriforiousness and termed “37/2”, a derivatIve oŸ “s4” or “s/sư” by replacing the letter TỶ 
or 's with T. 

But the author opInes that this alternative view 1s far-fetched since 1t draws only upon the 
similarity of the sounds produced by utfering the words “s/rđ”, “s/sz” and sa” and does 
not deal with the intrinsic meaning of the word s7/z as defined in the Abhidhanappadipika 
verse no. 1092. 


He concludes that morality is called s7/z because, according to the Abhidhanappadipikã, 1 
conveys fwo meanings of (1) natural characteristic, and (2) good practice. 


Althouegh natural characteristic may mean both good and bad ones, as explained above, 
since we are dealing with the habit and practices of ancient sages or of future Buddhas, 
Arahats, etc. we should take that s7/a refers only to good aspects. For Instance, although 
dhamma may be meritorlous or demeritorious when we say: “[ take refuge In the 
Dhamma,' the đhamma here can only be the meritorlous đhamưna. So also, although sangha 
means “a øroup”, “an assemblage`” 1n such words as 'a1›ssa-sangha — a group of people”, 
“sakuna-sangha — a flock of birds°, when we say: “I take refuge in the Sangha ”, It Implies 
only the Order of Bhikkhus. 


Considering 1n ths manner, s72 should also be taken in the sense of the 
AbhidhanappadIpikã definition of “natural characteristic”. Thus, ¡t should be stated that it is 
called Morality because 1t 1s the natural characteristic of ancient sages, future Buddhas, 
arahais, etc. 


3. WHAT ARE ITS CHARACTERISTIC, FUNCTION, ETC.? 


Morality has the characteristic of controlling ones physical and verbal actions and 
Orienfating them towards right direction; 1t also serves as a basils or foundation of all 
TT€TIfOTIOusness. 


lts function 1s fo prevent one from becoming Immoral through uncontrolled physical and 
verbal actions. It helps one to remain spotless 1n conduct, free from blame by the wIse. 


Morality 1s manifested as purity in thought, word and deed. When the wise reflect on the 
nature of morality, they come to realise that 1t 1s the purity of physical action, the pur1fy of 
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verbal action and the purIty of menfal action. 


The proximate cause for arising of moralify 1s moral shame for doing an Iimmoral act 
(r?) and moral dread for doing an immoral act (ø/app2). Although listening to the 
Dhamma promotes arising of morality, 1t serves onÏy as a remofe cause. Ít 1s only through 
hirT and offappa the precepts are observed. 


(4 WHAT ARE THE BENEFITS OF MORALTITY? 


A man of virtuous conduct enJoys many benefits such as a gladdening heart which leads 
to Joy and happiness (pãmø/7a). This 1n turn results in delighfful satisfaction (777). Ín one 
who enjoys delightful satisfaction, there arises calmness of mind and body (passađdhi) 
followed by bliss (su&kha). The tranquil state of mind and body brings about development of 
concentration (sưmZđh¡) which enables one to see things as they really are (yaíhabhifta- 
ñãna). When one gains this knowledge of things as they really are, one gets wearied of and 
detached from the 1lls and suffering of the cycle of rebirths. In him arises powerful insight 
into reality (balava vipassana-ñãna). With this insight, he becomes defached from craving 
and achieves the knowledge of the Path, which leads to full liberation (vimw#f¡) through the 
knowledge of Fruiion. After gaining the Path and Fruiion knowledge, he develops 
reflective knowledge (paccavekkhana-ñana) which enables him to see that the cessation of 
phenomena of the agsregates of ma and rữpa has taken place 1n him. In other words, he 
has realised the Perfect Peace, Nibbana. Thus morality has many benefits including the 
realisation of Nibbana. (4N 1Ú, P. 615). 


In several discourses, the Buddha mentions the following five benefits gained by one who 
observes precepfs and who 1s established in morality: 


(1) based on mindfulness through s7/2z, he acquires great wealth; 
(2) he gains fame and good reputation; 


) he approaches and enters any assembly of nobles, brahmins, householders or recluses 
with complete self-assurance (born of his morality), without any indicatlon of 
1nfer1Ior1ty complex; 

(4) he lives the full span of life and đies unconfused. (An Immoral person repents on his 
death bed that he has not done meritorious deeds throughout his life; a man of moral 
habits never suffers from any remorse when death approaches him; Instead, 
memories of good deeds previously performed by him flashed past his minds eye 
making him fearless, menfally lucid, unconfused to face death even as someone who 
1s about to acquire a golden pot gladly abandons an earthen pot.) 


(Š) he 1s reborn after that in happy realms of devas and human beinss. 
— (DN H, p. 73; AN H, p. 22 I; Vin II, p. 322) — 


In the Akañkheyya Sutta of the Majjhima Nikaya, the Buddha enumerates 13 benefits 
which come from practising morality; such benefits range from reverence and respect 
shown by fellow followers of the Teaching to realizatlon of arahaffa-phala, that 1s, 
afttainment of arahatship. 


(5 HOW MANY TYPES OF MORALTTY ARE THERE? 


Morality in Groups of Twos: 
(1) Precept Involving performance of certain action (cãi); Precept of abstentions 
(varitta). 

Of these two kinds, the precept laid down by the Buddha saying, “This should be done” 1s 
Caritta-sila. For example, performance of dutles towards a preceptor (ajjhäya vaffa); Or 
duties towards a teacher (đcariya vaffa), 1s fulfilment of cãrifa sĩla throuph practice. 

Not doing what 1s prohibited by the Buddha saying, “This should not be done” 1s 
fulfilment of Varitta-sTla. For example, observance of Para/¡ka rules of the Vinaya (which 
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prohIbits 5h/k&h„s from Indulgence 1n sexual 1ntercourse, from stealing, from killing and 
from falsely claiming attainments to zggø and phaÏa Insight) 1s observance oŸ vãriffa-s1la 
through avoidance. 


Some people casually misinterpret these disciplinary rules saying that cã7/4-s?la 1s the 
precept which would lead to no offence 1f 1t 1s not fulfilled, but 1ts observance contrIbutes 
to purifying one's morality. In Interpreting thus they make no distinction between Đhikkhius 
and lay men. 


Actually, the Buddha has laid down defimte disciplinary rules concerning dutles to be 
performed by a pupil towards his preceptor or teacher. Any co-resident pupil, who falls to 
abide by these rules, not only fails to fulfil the cãr7/a-s?la but 1s also guilty of breaking the 
disciplinary rules concerning performance of dutles (vaífa bhedaka dukkata ãpaffì). 


Thus, for bhikkhus, it cannot be said that non-fulfilment of car//a-s?⁄z would lead to no 
offence; for them, cãri/fa-sïla 1s the mandatory observance of the precepts laid down by the 
Buddha. 


As for lay person, 1t may be said that avoidance of wrong deeds, which would definitely 
ØIve rise to rebirths in lower planes of existence, falls under the category of cãri/a-s?la. Ôn 
the other hand, abstinence from wrong deeds, which may or may not result in such rebirths, 
yariffa, showing reverence to the aged, should be classifled as cãrifa-sTla. 


For example, there are five precepts to be observed by lay men: abstinence from killing, 
s(ealing, sexual misconduct, lying and taking Intoxicants. Indulgence In these deeds, instead 
Of avoiding them, leads definitely to lower planes of existence. Therefore, abstaining from 
these five wrong deeds which wIll certainly result in such rebirths constitutes vãri//a-sTla. 


A lay person can also observe the elght precepts which are the avoidance of kiling, 
s(ealing, lying and taking Iintoxicants, (these four precepts, falling under the category of 
vãritfa-sila and the additional four precepts of total sexual abstinence, abstaining from 
eating 1n the afternoon, abstainng from dancing, singing, playing music, and enJoying fo 
them, and abstaining from using high and luxurious beds. 

Actions 1ncluded In these four additional precepts do not necessarily lead to the lower 
planes of existence. Lay noble persons, such as “Stream Winners` (Søfãpanna), “Ônce 
Returners” (Sakadagzmin), enjoy lawful sexual relations with theIr own spouses, eat In the 
afternoon, dance, sing, etc. and sleep on high and luxurious beds. But, since they do so with 
mind unassociated with wrong view (điƒfhi-vippayutfa cia), their action wilÏ not result In 
rebirths 1n the lower planes of exIstence. 


But an ordinary worldling may do these acts with mind either accompanied by wrong 
view (đi/fhi-sampayufa) or unaccompaniled by wrong view (đi/fhi-vippayufa). These 
actions may or may not lead to rebirths In the lower plane of existence. Therefore, the four 
precepts, namely, total sexual abstinence, abstaining from eating 1n the afternoon, 
abstaining from danciIng, singing, playing music, etc. and abstaining from using hiph and 
luxurious beds should be called Cria-s11a. 


When a person, who has taken refuge In the Buddha, the Dhamma and the Sangha, 
observes the FIve Precepts with meticulous care, he would be a lay disciple of the Buddha, 
an ãsaka. If he makes further efforts to observe the Eight Precepts, it 1s for the purpose 
Of practising holy life at a higher level of endeavour. But, the Buddha has not said that the 
observance of the Eipht Precepts wlll save one from the lower destinations and that 
observance of the Five Precepts alone 1s not enough to secure safety from the danger of 
falling into the lower planes of existence. 


In this sense, therefore, the four additional observances included 1n the Eight Precepts 
should be considered to belong to the category of Crif/a-sila. For bhikkhus, however, the 
Buddha has strictly forbidden them from indulging In these four acts; hence, for 5hikkhus, 
avoidance of these acts constitutes defintely Wrifa-sila. 


Note for Special Consideration 


A cursory reading of the above distinction between CZz74-sila and Vãriffa-silia or a 
superficial consideration of the fact of indulgence by noble disciples such as Visakha In 
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lawful sexual relation, eating in the afternoon, dancing, singing, playing music, efc. in 
using high and luxurious beds could lead one to wrong conceptions. One could easily take 
the wrong view that all such acts are faultless, blameless and, therefore, one 1s then liable 
to Imndulge in them more and more with the accompaniment of wrong view (micchã- 
điffhi). Ít 1s most important that one should not fall into such error of conception. 

Killing, stealing, sexual misconduct, lying and taking Intoxicants, being demeriforIous 
wrong deeds, invariably lead to the lower planes of existence. There 1s no escape from 
therr ill consequences. That is why noble persons (277yas), wIll never do such acts, even If 
they are under the threat of death to do so. They will willingly give up their lives rather 
than acqulesce to do such acts, because they have uprooted, through magga Insight, all 
traces of latent tendency (2saya) to do demeriforlous actfs. Just because arizas, such as 
the “Stream Winners', “Once-Returners` and “Non-Returners', indulge in taking food in 
the afternoon, efc. Just as ordinary persons đo, 1f 1s not correct to say that they do so with 
1dentical mental attitudes In theIr varlous acfs. 

The aziyas do not look upon obJec(s oŸ sense pleasure 1n the same way an ordinary 
worldling does; their manner of indulgence 1n sense pleasure 1s also different from that 
of worldlings. 

The Commentary to the Aiguttara Nikaya (1N !, p.350) says that the arjyza⁄% attitude 
towards pleasurable sense obJects 1s like that of a clean brahmin, who, pursued by an 
elephant 1n rut, seeks refuge with loathing and much relucfance in a dumping ground of 
excreta. When oppressed by craving for sensual pleasures, the defilement that has not 
been eradicated by the knowledge of the Path, the “Stream Winner`” or the “Once 
Returner” deals with obJects of sensual pleasures with mind unaccompanied by wrong 
View, Just to pacIfy, subdue the burning heat of the defilement. 

This expositilon deserves careful consideration. Citing the example of ariya persons such 
as Visakha, the worldling 1s liable to say wrongly that the zziy4s Indulge in sense- 
pleasures exactly in the same way as he does. As pointed out in the Añguttara 
Commenfary, the zriyas enJoy sense pleasures, with mind unaccompanied by wrong view, 
Just to calm the burning desire, which 1s the defilement they have not yet destroyed with 
the knowledge of the Path, whereas the worldling indulges in sense pleasures generally 
with mind associated with wrong view. 

To summarise, one may have sex relation with one's spouse, take meal 1n the afternoon, 
dance, sing, play music, etc. and use high and luxurious beds, etc. with mind accompanied 
by wrong view resultng 1n rebirths in the lower planes of existence, or with mind 
unaccompanied by wrong view, not resulting In the lower planes of existence. Therefore, 
abstinence from these four actions (which may not lead to the lower planes of existence) 
should be classed as CØ7/4-s?Ïa and not as Vãrifta-sila. 

The division of the Eight Precepts Into four CZ7-s7la and four Vãrifa-sila 1s tenable 
only when the vow of abstinence 1s made, separately for each Individual precept as 1s 
current now. Should the vow be taken for the whole group of the Eight Precepts, saying: 
“J observe the Eight precepts,” It would simply be observance of CZr¡//a-sila, because the 
Eight Precepts consfitute a code of morality which one may or may not observe. 

As for the Five Precepts, whether the vow 1s taken for the Five Precepts as a whole or as 
separafe Individual precepts, 1s observance Is practice of Vãria-s?!a definitely. (More 
detailed treatment of ri and Cãriffa-silas 1s given In the Chapter on Miscellany 
below). 

Of the two categorles of S7/a, observance of Crif/a-sĩla can be accomplished only when 
one 1s endowed with faith and energy. Fatth is believing that good results will follow 
gøood deeds of practising morality; and energy means the relentless effort with which one 
observes the preceptfs in keeping with his faith. 

No special effort 1s needed to become accomplished in the observance of the riffa-sïla. 
lt requires only faith. Mere refrain throuph faith from doing deeds which the Buddha has 
taught to be demeritorIous 1s sufficient for the fulfilment of Wariffa-sila. 


(2) Group of moral practices (Abhisamacarika-sila) which promote good conduct and 
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which include all forms of virtuous acts other than those classed as a set of eight 
precepts with right livelihood as the eighth, Ajivatthamaka-sila. All forms of moral 
practices which are taught for fulfilment of the Path and the Fruition come under this 
classification. 


Since 1í forms the beginning of the life of purity consisting in the Path, the set of eight 
precepfs consisting of the practices of the right livelihood. (Ajivatthamaka-sila is also 
termed Adibrahmacariyaka-s1la. 


Precepts with right livelihood as the eighth, 4/7va/fhamaka-sila, include three moral 
physical actions: abstaining from killing, from stealing, from indulging in wrongful sexual 
I1ntercourse; four moral verbal actions: abstaining from lying, from maliclous speech, from 
using harsh and abusive words, from frivolous talks; and finally abstaining from wrong 
livelihood. 


The Visuddhimagga states that the 4jDwajfamaka-sia may also be termed 
Adibrahmacariyaka-sila as 1t Includes precepts which are to be fulfilled in the Imitial stage 
of developing the Noble Path. 


This Commenfary sfatement 1s likely to be misinterpreted by some as to mean that 
only 4/waffhamaka-sila 1s the precept which should be observed first for the 
atfainment of the Path. There have even appeared some groups which mainfained 
that the Five Precepts, the Eight Precepts and the Ten Precepts, which are generally 
observed at present, are not the Imtial precepts which should be observed for the 
atfainment of the Path. 


On the other hand, there are some people who say that they have not even heard of 
this strange code of morality called 4/7vaffhamaka-sila; 1t could not have been 
taupht by the Buddha; 1t may be a later accretion of no particular worth. 


As a matter of fact, 4j/a/hamaka-sila is certainly the precept taught by the 
Buddha himself. The Visuddhi-magsa quoted the Uparipannasa PAli (5 Vagga, 7 
Suta): “Tenäha pubbeva kho panassa kãyakammam_ vacikammam đjivo 
suparisuddho hofi tỉ to show that the Buddha taught the 477va/fhamaka-srla, the 
set of precepts with ripht livelihood as the eighth. 


The Buddha made His appearance in the world at a trne when 1t was enveloped 1n 
the dark mass of evil forces. People were depraved, bereft of morality, steeped as 
they were 1n evil thoughts, words and deeds. When the Buddha wanted to 1nculcate 
in those wild, debased beings a sense of gentle civiliy through practice of 
morality, He had to select a moral code from amongst various sefts of precepts 
which would best suit their coarse minds. He thus faught them at the initial stages 
the 47vafthamaka-sila. When the grosser forms of evil had been removed from the 
habits of the untamed beings by teaching them the 4/7vaffhamaka-siia, the Buddha 
no longer made use Of 1t; instead he taught the Five Preceptfs and the Eight Precepts 
1n his further civilizing endeavours. 


Having thus been set aside by the Buddha when a certain stage of moral 
purIfication has been reached by the people, successive teachers from the time of 
the Buddha till the present time have not given mụch attention to the 
Ajafthamaka-sila;, lay people also have not made special effort to observe it 
(because 4/7vaffhamaka-sila was originally meant for people of debased morality 
only). 


A question arises here: Since 47 a/fhamaka-sila forms the initial practice for the 
Path and since 1t had been used at the time when the Buddha first appeared, would 
1t not be even more suifable to observe 1t at the present time? 


The term “initial practice for the Path' is applicable only when the 477a/hamaka- 
sïa 1s observed by those who have no code of morality whatever at the start to 
serve as the precept for the Path. Those who have only recently given up wrong 
views and begun to embrace Buddhism should no doubt start to purify themselves 
by observing this 477a/fhamaka-siia bụt when they have become well established 
in the Buddhist belief after being well trained In the S72, it should no longer be 
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termed “the Initial practice for the Path. 


Even children of Buddhist parents have been taught to understand the dire 
consequences of gøross misdeeds such as taking the life of sentient beings and they 
refrain from doïng so. Accordingly, when they grow up and begin to observe 
precepts, there 1s no need for them to keep the 44/7vaƒfhamaka-sila. They should 
gradually advance In their training from the Eive Precepts to the EIght Precepts and 
on to the Ten Precepts. 


In other words, observance of 1/7vaƒfhamaka-sila 1s the necessary step which those 
steeped 1n Immorality should take to rid themselves of debased habifs; but for those 
who have been well brought up under the guidance of Buddhist parents, 1t 1s clear 
that they already possess a modicum of moral conduct. Therefore, there 1s no 
special need for them to observe the 477aƒ†hamaka-sila. What has been said above 
applies to the present time when the Buddha's Teaching 1s widely extant. 


Although brought up 1n a Buddhist environment and taught to refrain from gross 
misdeeds, 1Ÿ one Jjudges oneself to be deficilent in moral conduct and to have 
committed all kinds of grave transgression, one has no alternative but to start with 
the Imitial purification process of observing the 47Tafthamaka-sila for the practice 
of the Noble Path. 


Those Inclined to follow the line of least resistance are likely to find this 
Ajmatthamaka-sila attractive 1ƒ someone points out that in observing this S7/2, one 
does not have to refrain from indulging 1n intoxicating drinks and drugs, one does 
not have to refrainn from dancing, singing, enjJoying shows, that 1t 1s easily 
observed, being free from difficult restraints and that 1t serves as the basis for the 
atfainment of the Path and the Fruition. 


lí is a weakness of human nature to look for easy means of acqurring wealth. 
People forget or ignore the fact that even with hard labour and diligent work, 1t 1s 
not always possible to have ones dream of riches fulfilled. Many of them have 
become a prey to fraudulent villains who claim to possess magical secrets of 
multiplying ones wealth. By seeking an easy way of becoming rich, people have 
fallen a victim to the1r own avarice. 


Just as there are deceivers in worldly affarrs, there are also frauds In religIous 
matters, especially concerning the atfainment of the Path and the Fruition which 1s, 
Of course, not easy at all to come by. Many are those who, inclining to seek short 
cuts, have followed to their great loss the spurlous teachings of self-acclaimed 
masters who promise them the stage of a “Stream-Wimner” within seven days of 
practising their technique or that of a “Once-Returner` If one has adequate 
1ntellectual development. After finishing their seven days' course of practice, the 
master announces pseudo-attainments of his pupils as a “Stream-Winner” or a 
“Once-Returner` who consequently are delipghted with thetr illusory achievements. 


Here, we would like to sound a note of caution. The copper metal, 1f 1t could be 
converted 1nto the preclous metal of gold, through practice of alchemy, would 
become possessed of the properties of gold which are vastly different from those 
of the original base metal of copper. Likewise a noble person known as an Ariya 
who has achieved the Frrst Path and Fruition only as a “Stream-Winner" 1s easily 
distinguished from an ordinary worldling by means of his physical, verbal, mental 
demeanour. Instead of placidly accepting the announcement of the master as having 
affained the stage of a “Stream-Winner" or a “Once-Returnerˆ, one should, by self- 
1nfrospecfion, examine one's frue nature fo see 1ƒ one has changed for the better and 
has truly benefited by the seven days' course of practice. Only by self-evaluation in 
this manner could one save oneself from being misled by dubious teachers of 
religion. 


Thus, in matters of observing the precepts or in other pursuits there 1s no short cutf 
or easy way to achieve one's cherished objJect. A person addicted to drinks will not 
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be able to observe even the Five Precepts, not to speak of the higher practices such 
as the Eight Precepts. 


The group of moral precepts other than the said 477a/fhamaka-sla is classified as 
Abhisamacãrika-sila, precepts which promote good conduct. Even the Five 
Precepts are to be considered as superlor to the 477vafthamaka-sila. 


li may be questioned: “How could the Elive Precepts, which have only one restraint 
(le. not to speak lies) out of the four verbal restraints, be superlor to the 
Ajmatthamaka-sila which requires the observance of all the four verbal restraints 
(lying, øgossiping, using abusive language and engaging In frivolous talks)?' 

The answer lies 1n the fact that of the four verbal restraints, lying forms the basis 
Of breach of all the verbal restraints. The Buddha teaches that for one who commIfs 
falsehood, there 1s no misdeed which he 1s not liable to perpetuate; and one who 
can abstain from lying can easily observe the remaining precepts. 


How could one, who does not speak lies, engage himself in slandering, abusing and 
frivolous talks? This explains why only the restraint of falsehood 1s included as the 
main verbal restraint in the Five Precepts. Questlon arises, therefore, that the 
Ajmatthamaka-sïla 1s superlor to the FIve Precepts. 


Again, 1t may be asked: “Since the precept to refrain from wrong livelihood, which 
does not feature In the Five Precepts, forms the Eighth Precept of the 
Aj/matthamaka-sïla, surely 1t should be deemed superior to the Five Precepts. 


The answer in brief to this question 1s: For one who observes the FIve Precepts, no 
special effort Is needed to refrain from wrong livelihood. After all, wrong 
livelihood means earning one's living through wrong means of killing, stealing and 
lying. By observing the Five Precepts meticulously, one 1s automatically avoiding 
the misdeeds of killing. s(ealing and lying. Thus, the precept to refrain from wrong 
Iivelihood as an additional observance 1n the 4/7va/fhamaka-sila does not Justlfy 
the claim of 1s superiority over the Flive Precepts. What has been discussed above 
applies only to lay devotees. 


For members of the Sangha, the rules of discipline laid down by the Buddha for them as 
expounded 1n the Vinaya Pifaka are known as Sikkhãpadas. The offences, for which 
penalties are imposed, may be classifiled under seven categories depending on their nafure: 


() Pãrajika, (1) Sanghadisesa, (1) Thullaccaya, (1v) Pãcittiya, 
(v) Patidesaniya, (vi) Dukkata, vii) Dubbhãasita. 


An offence In the first category of offences (Pr¡ka), and one In the second category 
(Sanghadisesa), are classifled as prave offences (Garukãpaffi). 


The remaining five categories which consist of light offences are called “Lahukapatti'. 


The group of moral precepts observed by bhikkhus so that there 1s no breach of lesser 
and minor offences classified under /2„kãpaffi 1s known as Abhisamacarika-sila; that 
observed by them to avoid transgression of grave offences (garukãpaffi), 1s known as 
A dibrahmacariyaRa-sila. 


Of the five volumes of the Vinaya Pitaka, Parajika Pali and Pacittiya Pali, also known as 
Ubhato Vibhanga deal with codes of morality which belong to 4đibrahmacariya category 
Of s74; Mahã Vagga Pali and Cula Vagga Päli which are collectively termed Khandhaka 
Vagga describe the group of morality which has been classifiled 4bhisamacaärika-srla. (The 
last volume, Parivãra, gøives a summary and classification of the rules in the four previous 
volumes). 


(Bhikkhus become accomplished in 4đibrahmacariyaka-sĩla only after completing 
observance of. 4ÖJisamacarika-siia. When a bhikkhu meticulously avoids 
transgøression of even a minor fault, a light offence, 1t goes without saying that he 
will take the greatest care not to be guilty of grave offences). 
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(3) Virati-sila and Avirati-sila 


(a) Virati-sTla means the menfal concomifants of three abstinences, that 1s, right speech, 
ripht action and right livelihood as explained under the subtitle “What 1s morality?” 


(b) Avirati-sila consists of precepfs associated with various mental concomitants, such 
as volition, etc., other than the mental factors of three abstinences (vi7/i). 


(4) Nissita-sila and Anissita-sila 
(a) Nissita-sila 1s morality practised depending upon craving or upon WrOngE vVIew. 
When one observes precepts with the aim of achieving a happy existence In the 
future abounding in wealth and property, ones s72 1s called morality of 
dependence upon craving. Observance of precepts or rituals (such as Imitating 
cows or doøs) 1n the wrong belief that they are conducive to spiritual pur1fication 1s 
called morality of dependence upon wrong view. 


(Those who have embraced Buddhism are not likely to pracfise the morality of 
dependence upon wrong view; but they should guard themselves against practising 
the morality of dependence upon craving which they are liable to do). 


(b) Anissita-sTla 1s morality practised without depending upon craving or upon wrong 
view with the sole aim of cultivating the noble practice. This means practice of 
mundane morality which 1s prerequisite for that supramundane morality. 


(5) Kãlapariyanta-sTla and Apänakotika-sila 
(a) Kalapariyanta-s1la is morality observed for a limited period. 
(b) Apanakotika-sTla ¡is morality observed for life. 


In describing Kalapariyanta-sila, the Visuddhi-magga mentions only in a general way the 
limit of the observing perlod (kãlaparicchedam katva samadinnam silam). But 1s TIkã 1s 
more specific 1n prescribing the time lim: whole day or whole night, etc. 
(kalaparicchedam kafvãñ tỉ tmañ ca radim tmañ ca dđivan tỉ ãdinãä viya kãlavasena 
paricchedam kapa). 


Nowadays, many people take the precepts without mentioning any time limif; so 1t seems 
for le. But as the Intention 1s to observe a certain precept for a day or a limifed period 
only, 1t 1s certainly a temporary morality. As the formulae in the Commentary and the Sub- 
Commentary for taking the vow of precept, mentioned above, require the stating of the 
period of observance, one should mention the period during which one would observe the 
precept. However, neglecting to do so consfifutes no fault; it would stll be a temporary 
practice of morality. 


The Intention, though unspoken, 1s generally assumed to be for the whole period of a day, 
or a nipht, or a whole day and night. But it 1s not necessarlly so, according to the 
Commenfary on the Patisambhida Magga, which states that one may observe the precepts 
for one sitting, like lay devotees who, having established themselves in the Triple Gem, 
observe a set of Precepts while making a donation to an Invited 5/kkh„ in ther home. 
They observe the Precepts only for the duration of the ceremony of alms-giving. Or they 
may undertake to observe a set of precepts during the1r soJourn at a monastery for a day or 
two or more. These are all observances of temporary moralIty. 


Thus, according to this Commentary, 1t 1s beneficlal to observe precepts even for a very 
short period. Therefore, teachers explain that 1 is quife proper to encourage children, who 
are not used to go without an evening meal, to take the eight precepfs on osưíha days and 
observe them all throughout the morning only. One always gaIns merit for doing the good 
deed of observing precepts. however short the duration of the observance may be. 


Two stories in the Cwuja ƒagga of the Peta Vatthu illustrate this point. During the time of 
the Buddha, there was, in RajJagaha, a hunter who earned his living by killing deer day and 
nipht. A friend of his was a disciple of the Buddha, being established in the Triple Refuge. 
The friend advised the hunter to refrain from the evil act of killing game animals. But his 
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advice fell on deaf ears. Undaunted, he suggested to the hunter to refrain from killing at 
least during night time and Instead to engage himself in the meritorious act of observing 
precepts. The hunter finally gave 1n to his friend's persistent persuasion, and abandoning all 
acts of preparations for killing during night time, he spent his time observing precepts. 


After his death, the hunter gained rebirth near Rãjagaha as a Vemanika øeífa, who was 
subJected to great suffering during the day, but lived a happy life at night enJoying fully the 
pleasures of the senses. 


The Venerable Narada Thera, encountering this peta In the course of his wanderings, 
enquired of him as to what kind of meritorious acfs he had performed In his previous lives. 
The øefa recounted his life as a hunter, how he earned his living by killing; how hịs friend, 
who was established in the Triple Refuge, counselled him to give up his wrong mode of 
living; how he refused his frlends good advice at first but finally succumbed to his 
persuasion half-heartedly by giving up hunting at night time and devoting to good deed of 
observing precepts. For his cruel misdeeds In the day time, he was suffering Intensely 
during the day while at night he lived the blissful, sensuous life of devas. 


The second peta story 1s similar. But it concerns a wealthy sportsman who hunted deer, 
day and night, as a pastime for sheer enJoyment, not for livelihood. He also paid no heed to 
a friend of his who proffered him good advice for his benefit. Ultimately, he was won over 
by an arahaí, who came on an alms-round to his friends house, who ¡instructed him to 
devote at least the night time to meriforious acfs 1nstead of full-time pursuit after sport. He 
suffered the same fate after death as the hunter of the previous stOry. 


We learn from these two sforles that we reap the benefit of meritorious deeds even 1f 
they were performed only for the short period of night time. Accordingly, we should make 
an endeavour to observe the precepts for whatever time we could afford however short 1t 
may be. 


(6) Sapariyanta-sTla and Apariyanta-sTla. 

(a) Sapariyanta-s1la 1s morality, the observance of which 1s brought to an end before a 
stipulated time for some reason such as being coaxed or tempted with an offer of 
wealth or servants and attendants to break the observance or being threatened with 
desfruction of one's life and limb or of one's relatives to do so. In this type of s?fa 
1t should be noted that althouegh 1ts observance 1s brought to an end through outside 
1nterference, nevertheless, merit has been already gained, commensurate with ones 
precepts. S7/⁄2 observed before 1s not rendered fruitless by 1s termination. 


(b) Apariyanta-sTla ¡s morality, the observance of which 1s not cut short by any outside 
influence but 1s mainfained tilÍ completion of the intended period. 


(7) Lokiya-sTla and Lokuttara-sila 


(a) Lokiya-sTla 1s moralify subject to (or accompanied by) menftal intoxicants (ãsavas) 
such as sensual desire, desire for future existence, wrong view and Ignorance. 

(b) Lokuffara-sila ¡is morality not subject to (or not accompanied by) the mental 
1nfOXICATES. 

Lokiya-sTla 1s conducIve to happy future rebirths (as a human being or a deva) and 1s a 
prerequisite for escape from the cycle of rebirths. L⁄okufara-sila brings about escape from 
Samsãra; 1t 1S also an objJect for contemplation with Reflective Knowledge 
(Paccavekkhana-ñäna). 


Morality in Groups of Threes 

(1) (a) Hma-sTla, (b) Majjhima-sTla, and (c) Panta-sila. 
When the four elements, viz. wIll (chanda), energy (vĩrijya), consclousness (c4) 
and mnvesfigafive knowledge (vửnamsa), (a) with which precepts are observed are 
of mferior quality, 1t is Himma-sila; (b) when they are of medium quality, 1t 1s 
Majjhima-sTla; (c) when they are of superior quality, it is Panita-sila. 
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(a) When morality 1s observed through desire for fame, it is Hina-sia. Such an 
observance 1s an act of hypocrisy, a deceptfIve show of sham plety, without pure 
volition for doïng a genuine meritorious deed. Hence it 1s low (hĩna). 


(b) Observance of moraliy through desire for a good destinaton 1s no doubt 
assoclated with a certan amount of greed, but it is a wholesome wish for 
beneficial results of ones good deeds and 1s accompanied by volition and faith. 
Hence 1t 1s nobler than one observed through desire for fame. 

On the other hand, since the motivating force here 1s still tainted with the 
expecfatlon of beneficial results from ones meriforiousness, 1t 1s not ranked a 
superior kind, but only a middle one. 

(c) The morality observed, not through desire for fame nor through desire for reaping 
beneficial results of ones good deeds, but through understanding that observance 
Of precept 1s a noble practice for pure life and through realization that one should 
indeed cultivate these practices, solely for thelr nobleness 1s known as a major 
morality. Only such a moralifty of superior quality observed with pure wholesome 
volition, unassoclated with any form of greed, 1s reckoned as the genuine 
Perfection of Morality (S?la-parami). 

(When the Bodhisatta took the existence of a ø#ãga, during his fwo Ïlives as 
Campeyya Nãga and Bhuridatta Naga, he could not exert for the superlor kind 
of morality, but observed precepts only 1n the hope of atfaining rebrrth as a 
human being. In that sense, the morality he observed was of medium quality. 
Nevertheless, since he dịid not break the precep(s and persisted 1n their 
observance even at the risk of his life, his effort 1s to be regarded as fulfilment 
of the Perfection of Morality). 

AgaIm: 

(a) When the moraliy 1s defiled by demeriorious thoughts of self-pralse and 
đisparagement of others such as “l am virtuous; others are not virtuous and 1nferIor 
to me”, 1† 1s a minor moralIty. 

(b) The morality which ¡1s not tainted with such defilements but 1s a mundane s72 is a 
middle morality. 

(c) When the morality 1s free from all taints and 1s associated with supramundane Path 
and Fruition 1f 1s classed as a maJor morality. 

AgaIm: 

(a) Hma-sila (Minor morality) is the morality that 1s observed with a view to attain 
happy prosperous rebirths. 

(b) Majjhima-sTla (Middle morality) 1s one practised for self-liberation from the cycle 
of suffering such as that practised by future ordinary disciples of the Buddhas or 
by future Paccekabuddhas (Non-Teaching Buddhas). 

(C) Panita-sila 1s observed by Bodhisattas for the purpose of liberating all beings from 
the cycle of rebirths and 1t qualifies as Perfection of Morality (S7/a-pãrami). (This 
Commentarial statement 1s made with reference to the noblest type of morality. 
But this does not mean that morality observed by Bodhisattas alone qualifles as 
such; morality belonging to Paccekabuddhas and Disciples of a Buddha, though 1t 
1s not the noblest type, should also be recognized as Perfection of Morality). 


(2) (a) Attadhipateyya-sTla, (b) Lokadhipateyya-s1la and (c) Dhammadhipateyya-sTla. 
(a) Attadhipateyya-sfla 1s the morality observed out of self-respect and to satIsfy one's 
conscIous by abandoning what 1s unbecoming and unprofitable. 
(b) Lokadhipateyya-sila 1s the morality observed out of regard for the world and to 
ward off censure of others. 


(c) Dhammadhipateyya-sTla ¡1s the morality observed In reverence to the glory of the 
Buddha's Teaching. One who practises this s7/2 1s convinced that the discourse of 
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the Buddha on the subJects of the Path, the Fruition and Nibbãna truly show the 
way to liberation from the cycle of rebirths and that the only way to pay respect to 
the Dhamma and to honour the Dhamma 1s through observance of precepts. 

(3) (a) Paramattha-sTla, (b) Aparamattha-sila, and (c) Patippassaddha-s1la. 

(a) Paramattha-sila ¡is the same as M/ss/4-s7l2 (em 4 of the Groups of TWOS); 1t 1s 
observed with adherence to craving or wrong view. Because of craving, one 1s 
pleased with the thought that his morality would result in happy destination he 
longs for and that 1t 1s superior to that of others. Because of wrong view, he holds 
that his morality 1s the “Soul or Substance'. In either case, that morality falls under 
the category of Paramattha-s1la. 


(Even while practising 1t, this morality burns with the fires of craving and wrong 
view. The fires of craving and wrong view burn not only when enjoying the sense 
pleasures, but even while practising alms-giving and morality. Only when the 
practice of good deeds reaches the state of meditation, that 1t becomes Immune 
from the ravages of these fires. By practising (Vipassana Meditation) ti one 
comes to realize that this body 1s not self, not a personality but mere phenomenon 
of matter and mind, one can become free from the fires of wrong personality- 
belief, sakkaya-difthi ). 

(b) Aparamattha-sla ¡1s moralty observed by a vituous worldling (køaiyãna- 
puthujjana) who 1s established in the Triple Gem and who has started cultivating 
the Noble Path of eight constituents with a view to attain the Path and Fruition. 
This 1s also the morality of a learner (se&kkhz) who, through cultivating the Noble 
Path of eight constifuents, has attained one of the four Paths or the first three 
Fruitions but still has to work for the Final Goal of the Fourth Fruition. 


(c) Patippassaddha-sTla is morality that becomes calm on atfaining the four Fruiion 
States (of sofãpaffI, sakadägami, anäsãmT and arahafa). 


(4) (a) Visuddha-sila, (b) Avisudhha-sila, and (c) Vematika-sila. 
(a) Visuddha-sila is moralifty of a 5h/kkh„ who has not committed a single offence (of 
the Vinaya rules) or who has made amends after commiffing an offence. 


(b) Avisuddha-sila is morality of a bh/kkhu who has committed an offence and has not 
made amends after commiffing 1t. 


(c) Vematika-sila 1s morality of a bh¡kkhu who has misgivings about the alms-food he 
has accepted (whether 1t 1s bear meat which 1s not allowable, or pork which 1s 
allowable for him); who has misgivings about the offence he has commifted 
(whether 1 1s a 2ãciffiya-äpaffi or đukkafa-äpaffi) and who 1s uncertain whether the 
act he has done consfitutes an offence or not. 

(A bhikkhu engaged in meditaton should endeavour to purIfy his s72 IŸ 1t 1s 
1mpure. Should he be guilty of a light offence (1.e. one of the ninety-two aciffiya 
offences), he should remedy 1t by admission of the offence to a Đ;/k&k and thus 
purIfy his s72. Should he be guilty of a grave offence (i.e. one of the thirteen 
sanghãdisesa offences), he should approach the Sangha and confess his offence. 
Then, as ordered by the Sangha, he should first observe the øz7ivãsa penance” and 
then carry out the zanaf/a penanceŸ. Then only would his s7/z become pure and he 
1S Ẩfit for practice of meditation. Should he have doubfts about the nature of the 
alms-food he has accepted or of any of the actHons he has done, he should 
carefully scrutinize them or consult a Vinaya specialist who 1s learned in the 


1. Parivasa: a penalty for a sanghãdisesa offence requiring him to live under suspension from 
associaton with the rest of the Sangha for as many days as he has knowingly concealed his 
offence. At the end of this øariyãa observance he undergoes a further period oŸ penance, 
mãmdfia. 

8. Manafta: a period of penance for six days to gain approbation of the Sangha, after which he 
requesfs the Sangha to reinstate him to full association with the rest of the Sangpha. 
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Vinaya rules and thus remove his scruples and pur1fy his s7/2). 


(5) (a) Sekkha-sila, (b) Asekkha-sila, and (c) Nevasekkha-nasekkha-sila. 
(a) Sekha-sila ¡s the morality observed by one who is still undergoing Training. Ít 1s 


the morality associated with those who have atfained the Four Paths and the first 
Three Fruition Staftes. 


(b) Asekkha-sila ¡is the morality observed by one who no longer requires any training. 


lt 1s the morality associated with those who have attained the Fruition State of an 
Arahat. 


(c) The group of mundane precep(s not falling under (a) and (b) is Nevasekkha- 


nasekkha-sila. It is the morality observed by one who 1s neither a learner nor a 
non-learner; 1 1s the morality of an ordinary worldling. 


Moralify In Groups of Fours 


q) 
(a) 


(b) 


(c) 


(đ) 


(a) Hãanabhagiya-sia, (b) Thitibhagiya-sla, (c) Visesabhagiya-sla, and 
(d) — Nibbedhabhagiya-sila. 
The moraliy that 1s bound to decrease 1s called Hãanabhagiya-sila. (A certain 
bhikhhu associates himself with Immoral persons only and does not associate with 
the virtuous; he does not know or see the fault of committing an offence, he often 
dwells with wrong thoughts and does not guard his faculties. The morality of such a 
bhikkhu makes no progress, 1nstead 1t decreases day by day.) 


The morality that remains sfagnant is called Thitibhagiya-sila. (A certain bh/kkhu 
remains satisfled with the morality he 1s already established In and does not wish to 
practfise meditation for further advancemert. He 1s quite content with mere morality 
and does not sfrive for any higher state; his morality neither makes progTress nor 
decreases, 1t Just staønafes.) 


The morality that will gain distinction ¡is called Visesabhagiya-sila. (A certain 
bhikkhu, having established himself in morality, 1s not content with mere morality 
but strives for concentratlon of mind. The morality of that bhikkhu is called 
Visesabhagiya-sila or the morality that will gain the speclal benefit of the 
concentration of mind.) 


The moralty that penetrates and dispels the darkness of defilements 1s 
Nibbedhabhagiya-sila. (A certain b/kkhu 1s not content with mere morality but 
srIves hard to get, through Vipassana meditation, strong Vipassana-insight 
(balavavipassana-ñãna) which 1s the knowledge of disgust with the sufferings of the 
cycle of rebirths. The morality of that bhikkhu 1s the one that penetrates and dispels 
the darkness of defilements through the Path and the Fruition.) 


(2) (a) Bhikkhu-sTla, (b) BhikkhunT-sTla, (c) Anupasampanna-sTla, and (d) Gahattha-sTla. 
(a) The rules of discipline promulgated by the Exalted One for Đ#//kkhus and those 


which should also be observed by them although promulgated for Đj/kkhunïs are 
called Bhikkhu-sTla. 


(b) The rules of discipline promulgated for b7/kkhunïs and those which should also be 


observed by them although promulgated for 5h/kkhws are called Bhikkhuni-sĩla. 


(c) The Ten Precepts observed by male and female novices or neophytes, sãmaperas 


and sãmaners, are called Anupasampamnna-sla. (Non-ĐZikkh„s are called 
đnupasampanna. Although lay men are also nupasampanna, according to thĩs 
definiion, they will be shown as gahajfha separately and are, therefore, not 
included here. Only sãmaneras and sãmanerTs are taken as anupasampanna by the 
Commentator. Yet there 1s another kind called sikkhamãna. As the sikkhamãnas are 
elder sZmaperrs who undergo a speclal training as probationers to become 
bhikkhunïs, they are not mentioned here separately but are reckoned as sđmaner7s). 
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(d) The morality observed by the laity is called Gahattha-s1la. 
'Wtth regard to Gahattha STla, the Visuddhi-magga says: 


Upasaka upäsikãnam niccasilavasena pañcasiRkhäpadani safi vã ussahe 
dasa upesathanga vasena atthafi idam gahattha-silam. 


The Five Precepts as a permanent undertaking, the Ten Precepts when 
possible and the Eight Precepts as a special observance on an posatha day, 
come under Gahattha Sila which should be observed by male and female 
followers. 


There are different views on the meaning of the Pali phrase: “si vã ssãhe — when 
possible” of the Visuddhi-magsa. 


Some teachers take the view that not only the Five Precepts but also the Ten Precepts are 
to be observed as permanent undertaking. They wrongly apply to the Ten Precepts the 
attrilbute of øcca-sifa, a “permanent undertaking” which 1s only meant for the Five 
Precepts. 


According to these teachers, “lo observe the Five Precepts, 1t 1s not necessary to consider 
whether a person has the ability; he should observe the FIive Precepts forever. Regarding 
the Ten Precepts, even though 1t 1s urged that the Ten Precepts should be observed as a 
permanent undertaking, only persons with the ability should observe them. The “ability' 
means the ability to abandon his treasure of gold and silver with no more attachmert fo 1t; 
øIiving up his possessions 1n this manner, he should observe the Ten Precepts for the whole 
of his life, not Just for some days and months only'. If his intention 1s to avoid handing 
gold and silver during the period of observance only and to use them again afterwards, 
then he should not observe them at all. 


Again, some people erroneously think and say: “It 1s difficult for people to abandon their 
own possessions of gold and silver; therefore, laymen are not fit to observe the Ten 
Precepts.” Also, according to the Visuddhi-magga Mahatika, the term “¿Zz' (ten), should 
be taken as the Ten Precepts of sãmaperas. Ít 1s commented further that s7/z here 1s meant 
to be like the s72 observed by Ghatikara the pot-maker and others. This commentarial 
sfatement makes for more confusion in the already mistaken view of these people. They 
take the extreme view that 1t 1s not enough for people to merely refrain from acquiring and 
accepting new wealth; they should be able to abandon all that they have already possessed 
Just as Gha Tikara of the Ghatikara Sutta (Rãjavagga, Majjhimapanpasa) refrained from 
using gold and silver for his whole life. And only when they are like Ghatikara in this 
respect, they can be fully established In the Ten Precepts. Thus they have made an 
OversfatemeII. 


To clarify: 


Their view 1s that only when a person can “abandon his treasure of gold and silver with 
no more attachment to 1f”, he should observe the Ten Precepts. It is mistaken as 1 arIses 
with reference to .J/đfariipa sikkhäpada of the Ten Precepts. According to this Interpretation, 
only when people can abandon all the wealth they possess, without clinging any more, they 
will be fully established mm the precepts. Ghatikãra 1s an anãgãmin (a Non-Returner), who 
has already abandoned all his wealth without clinging any more. Nowadays, although the 
laitty do not acquire fresh wealth on the day of observance of the Ten Precepts, they have 
sfored up at home and elsewhere all the wealth they have made previously and so 1t 1s 
against the /ãfariipa sikkhäãpada. Hence, they should not observe the Ten Precepts unless 
they abandon all their wealth with no more attachmernt. Even 1f they take the Ten Precepts, 
they fail to keep them. 


The Interpretation of these teachers is not sustainable, because there 1s for bjkkhus, 
rupiyasikkhapada, concerning handling and possession of money which 1s more subtle and 
nobler than the /đfaripa sikkhapada of the laity. According to that sikkhäapada, a bhikkhu 
should not accept money nor let others do so for him; 1f 1t 1s left near him 1n the absence of 
someone to receive 1t, he should not remain complacent but raise his obJection saying: 
“Gold and silver 1s not allowable for 5J/kkhus; we do not want to accept 1t.” If he does not 
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raise any objection, then he commiís an offence; and the gold and silver should be 
abandoned by him too. This 1s the disciplinary rule laid down by the Buddha. 


Suppose a đãyøka comes to a bhikkh„¿ and offers money, even though the Đhikkhu, 
following the Vinaya rules, forbade him and refuses to accepts 1í; but he leaves it all the 
same and goes away; If another đyaka comes along and the 5h/kkh tells him about the 
money and the đZyaka says: '““Then please show me a safe place for keeping the money”, 
the bhikkhu may go up to the seventh terrace of the monastery, taking the đ4yaka with him, 
and says: “Here 1s a safe place”. But he should not say: “Keep 1t here”. However, when the 
dayaka has gone away after keeping the money safely In the place shown by the bhikkhu, 
the Đhikkhu can close the door of the room carefully and keep watch on 1t. In doïng so, the 
bhikkhu 1s not guilty of infringement of any disciplinary rule, states the Commenftary 
clearly on rữpiya sikkhãpada. 


lf possession of gold and silver 1s not allowable for the lalty observing the /đãaripa 
sikkhäpada, 1t w1lL, by no means, be allowable for the b/k&kh„ who observes the subtler and 
nobler precepts to keep watch on his gold and silver. Thus, 1t should be noted that 1f such a 
bhikkhu 1s free from offence, so 1s the laity who 1s not affected in the observance of the 
jatariipa sikkhãpada by his possession of wealth left in place of securIty. 


In the Visuddhi-magga Mahatika, the example of Ghatikara the pot-maker, 1s not cited to 
convey the meaning that “the laity should observe the Ten Precepts only when they can 
abandon all ther wealth without clinging any more” like Ghatikara. Actually, the example 
of Ghatikara, a superior observer of the Ten Precepts, 1s cited Just to exhort the people not 
to be content with their ordinary observance of the Ten Precepts, but that they should make 
efforts to become observers of a higher type following Ghatikara's example. Even though 
they cannot be equal to him, the cifation 1s made 1n order to encourage them to emulate 
Ghatikara as far as possIble. 


The authority for this remark 1s: “s?lamayamfi niccasila uposatha niyamädivasena pdñca 
attha dasa vã silãmi samadiyanfassa” as commented In the Itivuttaka Atthakathã by Acariya 
Dhammapäla Thera, the author of Visuddhi-magga Mahatikã. The Commenfary mentions 
three kinds of morality, namely, (¡) the Five Precepts observed permanently (wcca sïla), 
(1) the Eight Precepts observed on øosafha days, (uposatha siia), and (1) the Ten 
Precepts observed occasionally (myma si/a). It 1s clear that, according to this 
Commentary, the ten precepts are not observed permanently; they are observed 
occasionally. 

Again, In the Sagathavagga Sarnyutta Päli, Sakka Sarnyutta, we find the following 
account. Sakka, King of Devas, came down from Vejayanta Palace to go to the royal 
garden. When he was about to get onto his chariot, he paid homage to the eight directions. 
Then the Deve Matali said: ““[o whom do you pay homage, Sĩr ?” 


Sakka said: Ye gahafthä puññakarä, 
silavanto upasakä, 
dhammena dãram posenti, 
te namassãmi Mãtali. 


Maãtall, some people perform meriforious deeds; they are also endowed with 
morality; they take refuge In the Three Gems of Buddha, Dhamma, and 
Sangha, and they support their wives and children righteously. To them I pay 
homage. 


The term “S7/2vzzto” in the Sakkas reply is explained by the commentator thus: 
“S1lavamto tỉ upãsakatte patifthaya pañcahi pì dasahi pi silehi samannäsdfã. — Those, who 
are endowed with morality means those who take refuge In the Three Gems and become 
established 1n the Five Precepts and the Ten Precepts.” (According to this Commenftary If 1s 
clear that the people to whom Sakka, King of Devas, pay homage are the people who, 
living with therr families, observe the Five and Ten Precepts). 


AIlso in the Sarnyutta Sub-Commentary, 1t is commented thus: Ø?ccasilavasena pañcahi 
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niyamavasena dasahi — the Flive Precepts should be taken as M/cca-sïla, the Ten Precepts 
as Niyama-sila. 


Niyama Sila 


In the Magadha Dictionary, verse 444, the meaning “Niyama Sïla' 1s briefly shown thus: 
“The morality which must be observed forever 1s Yãma SHla. The morality which 1s not 
observed forever but only occasionally 1s called NÑiyama Sila. The expression, “ŸZma-sïla” 
and “Miyma-sla`, has 1ts origin In Brahmanism. (Not harming, not speaking lies, not 
s(ealing, not indulging 1n Ignoble sexual act, not accepting alms-food——these five are yãna- 
sï⁄z which must be observed forever; purifying, being easily content, practising auster1ty, 
reciting the Vedas, recollecting the Brahma——these five are yna-s?lz which should be 
observed occasionally (Amarakosa Brahmana Vagga, v. 49.) 


According to the Sarnyutta Pali and 1ts Commentary, it 1s clear that even the people who 
are supporting theIr families by right livelihood can observe the Ten Precepts. Hence the 
view: “People should observe the Ten Precepts only when they can abandon their gold and 
silver without clinging anymore, like Ghatikara, the pot-maker” 1s not a right one; 1t 1s 
merely an oversfatemenI. 


Moreover, of the ten duties of a king, mentioned In the Mahahamsa Jataka of the Asĩti 
Nipãta, the Commentary says that by the term “sila'` is meant both the Five and the Ten 
Precepts. Therefore, 1t 1s evident that kings observe also the Ten Preceptfs as (one of) the1r 
duties. If 1t is maintained that “the Ten Precepts should be observed only when they can be 
observed forever”, then kings who have chief queens, lesser queens and maids of honour 
and a treasury filled with gold and silver would not be able to observe the Ten Precepts 
because of the 45rahmacariya and Jafaripa sikkhãpadas. Had 1t been 1mpossible for kings 
to observe, then the Commentator would not have ¡included the Ten Precepts In hịs 
comment on s7/2 of the ten kingly dutles. But the Commentator has definitely mentioned 
them ¡in his comment. Therefore, the Ten Precepts are not ñicca-s?lz; they are the morality 
to be observed whenever one 1s able to do so. 


Moreover, the Khuddakapatha Commentary explains how the Eight Precepts are derived 
from the ten sikkhãpadas: “Of the ten precepts”, the first two, Pãpãfipäfã sikkhãpada and 
Adinnadãna sikkhãpada, are to be observed by the laity or sãmaneras as nicca sila. (The 
thrd precept, 45rahmacariya sikkhãpada, 1S not mentioned as mcca siÏla for the laity. Ï( 1s 
the precept to be observed only when one 1s able to do so.) Again, out of the ten precepts, 
the seventh one, namely, Naccagifa sikkhäpađa and the eighth one, namely, ÄM⁄ãlãagandha 
sikkhãpada merge as one factor, the last sikkhãpada oŸ Jãfariipa 1s excluded. 


In accordance with this Commenfary also, those out of the ten precepts which the laity 
should observe permanently are four, namely, refraining from killing, stealing, lies and 
taking Intoxicants. The lalty cannot always observe 4Đrahmacariya sikkhäpada. They are 
also unable to observe permanently the precepts of W¡kãlabhojana, Niccagia, etc. Thus 1 1s 
clear that all these ten precepts are ma type of s72 to be observed only when able. 


Although 1t is mentioned In the Khuddakapatha Commentary that JZariipa sikkhãpada 1s 
a speclal precept for sãmaneras, breaking 1t will not entail falling from novicehood. 
Because in the Mahãakhandhaka of the Vinaya Mahavagga Pali, although the Exalted One 
laid down the ten /øas (factors) which wIll make the novices fall from their novicehood, 
only the first five from the Ten Precepts are included In the ten /øas. The last five are not 
1nclude. Therefore, In spife of breaking one of these last five factors, the novices will not 
fall from their novicehood; they are only guilty of breach of the rules which entail due 
punishment. If they take the punishment imposed by their teachers 1n the form oŸ carrying 
sand, water, etc., they will become again good novices, duly absolved from guilt. 


9, The Ten Precepts (Dasa Sikkhãpada): (1) Panatipata, (2) Adinnadana, (3) Abrahmacaria, (4) 
Musavada (5) Surameraya, (6) Vikalabhojana, (1) Nacca gia väãdita visuka-dassana, (8) 
Malagandha vilepana đhãrana mandana vibbiisanatthãna. (9) Ucccãsayana Mahãsayana, and (10) 
Jãtariipa rajata pafiggahana. 
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Thus, even sønaneras for whom the Ten Precepts are mandatory wIll not fall from their 
novicehood 1n spIte of the Jaripa sikkhäpada. It 1s clear, therefore, that of the ten 
precepts, the last five are not so Important as the first five for semen eras. Thus, 1f 1s nof 
proper fo say and write very serlously exhorting strict observance of the jJfaripa 
sikkhãpada for the laity when It is not regarded as very Important even or sãnaneras. 


Ït is accepted that both the Visuddhi-magga and the Khuddakapatha Commenftary are 
wriften by the Venerable Maha Buddhaghosa. As the two books are written by one and the 
same author, the exposition should not be different. The passage from the Visuddhi-magga: 
“upasakanamnicsilavasena pañca sikkhäpadämi sai vã ussãhe đdasa — The Ten Precepts 1s 
not 7cca-s?la for the lalty; they are øyama-sila to be observed only when able” should 
thus be noted to be in line with the Khuddakapatha and Itivuttaka Commentaries. 


With respect to breach of precept(s, the Khuddakapatha Commentary, after dealing with 
maffters concerning novices, sfates: “Whereas, In the case of the laity, after taking the vow 
of the Five Precepts, 1ƒ one of them 1s broken, only that one 1s broken; and 1f that one be 
observed by taking a new vow, the five precepts are complete again.” But some teachers 
(apare) mainfain thus: “If the five precepts be taken separately, 1.e. one after another, 
breach of one wIll not cause the breach of the rest.” However, 1f they say, at the beginning 
of taking precepts, “Pañcanga saưmannãgatam silam samadiyaämi — ÏÌ vow to observe the 
complete FIve Precepts”, then, I1f one of them 1s broken, all are broken; because the vow 
was Iniially taken to keep the precepts together. As to the result of breach of precepts, 
cach breach will have 1ts own consequences, not affecting others. 


But some teachers rationalize this view by saying that after vowing to observe the 
complete Five Precepts, If one of them 1s broken, all are not broken; others remaIn 
unaffected. If we thus accept this rationalization, there will be no difference at all in theIr 
views. In this connectfion, the Sikkhapada Vibhanga of the Sammohavinodami stafes: 


“Gahattha yam yam vilikkamamti, tam tadeva khandam hofi bhÙjdfi, avasesam na 

bhijaHi, kasma gahattha hỉ anibaddhasila honH, yam yam sakkonH, tam tadeva 

SoD€nfi. 
After taking the precepts, 1f the lay men break one of them, only that one 1s broken; the 
rest are not. Because for the lalfy there 1s no mandatory permanent precepfts to observe 
like novices. Of the five precepts, they may observe whichever they can; one, fWo or 
three, but not necessarily all the five. We should not say that because they observe only 
partially and not the complete Five Precepts it does not amount to observance of the 
precepts and that they will not get any mertIf for If.” 


lt should be noted thus that even though the laity cannot observe all five precepts but 
only as many as possible, they will get merit and that their s7/⁄z is genuine. In this 
connection, the Patisambhidamagga Commentary comments on Pariyanía Pãrisuddhi-sila 
(this morality 1s described fully under morality in groups of fives). There are two kinds of 
limit regarding s72, namely, the limit to the number of precepts observed and the limit to 
the duration of observance. The lalty may observe one precept, or two, three, four, five, 
eight or ten precepts. But the trainees (s/kkhamaãna sãmanera and sãmaïer?) have to observe 
the Ten Precepts in full. This 1s the limit to the number of precepfs observed. 


The essential meaning here 1s: If the laity take precepts numbering one, two, three, four, 
five, eipht or ten and observed them properly, his morality will become %?kkhãpada 
Pariyanta Parisuddhi-sila, a pure one with the limit in number. 


Therefore, although in pracfice one does not vow to take one, two, three or four, but all 
five precepfs, 1t 1s not mandatory to observe all of them. If they can observe only one 
precept, they should observe that one. If they can observe two, they should observe those 
fwo; and so on. 


lt may be questioned when the lalty have the right to observe any number of precepts 
they wish, why the Five Precepts alone are prescribed In the Visuddhi-magga thus: 
*“Upasakopaäsikanam niccasilavasena pafñnca sikkhäpadani?” 
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The answer 1s that the Commentary 1s here concerned mainly with the principle of 
morality, which requires that all the five precepts must be observed permanently, 
“niccasilavasena panca sikkhaäpadãnỉ”. We have no right to leave out any precept we wiIsh. 
lt will be a guilt to break any one of the five precepts. It 1s not only in the Visuddhi-magøsa 
but also in other texts that the Five Precepts 1s shown as Mcca-sila im the light of the 
principle of morality. 


Brahmacariya-Pañcama STla 


In addition to the Five, Eight and Ten Precepts, there 1s also Brahmacariya-Pañcama Sila 
observed by the laity. However, that Brahmacariya-Pafñcama Sila 1s, In reality, the five 
precepts. The thrd precept of the original flve, “KZmesu micchã cãrã veramani- 
sikhãpadam samadiyami” 1s replaced by “Abrahmacariyä veramani-sikkhäpadam 
samadiyam?` to be Brahmacariya-Pañcama Sila. 


The Brahmacariya-Pañcama Sïla was observed at the time of Buddha Kassapa by Gavesi 
Upasaka. (Adguttara Nikãya, Pañcaka Nipata, 3. Ủpasaka Vagga, 13. Gavesi Sutta.) At the 
time of Buddha Gotama, this s72 was observed by Ugga, the Banker of Vesali and Dgga, 
the Banker of Hatthigama, Vajjian Country. (Adguttara Nikãya, Atthaka Nipata, 3. 
Gahapati Vagga, I Sutta and 2 Sutta.) The two Uggas took the Brahmacariya-Pafñcama Sila 
from the Exalted One and kept observing them; of the four wives they each possessed, the 
eldest ones were given away in marriage to the men they loved and the remaining ones 
were also abandoned likewise and thereafter they remained single for life; they were lay 
“Non-Returners'. It should not be misunderstood that married persons who want to observe 
the Đrahmacariya-sila at the present time have to abandon their wives with no more 
attachment to them. In other words, 1t should not be taken that they may not observe this 
s2 unless they are prepared to renounce their wives altogether. Because in the words of 
the Khuddakapatha Commerntary, mentioned above, “of the ten precepts only four, namely, 
Panatipata, Adinnadana, Mlusãväda, and Surãmeraya, are regarded as nicca-sTla”. Hence 1t 
IsÃ evident that 4Özahmacariya sikkhãpada and the remaining precep(s, such as 
Vikalabhojana, etc. are not nicca-sila; they are niyama-sila to be observed occasionally. 
Even though they cannot observe the precepts exactly like Ghatikara the Pot-Maker, they 
can observe them as #0ma-s1la as far as possible. So also, with regard to Đrahmacariya- 
Pafñcama Sïla, the two Dggas, being “Non-Returners”, abandoned ther wives without 
anymore attachment, and observed the precepts for life. If other people can follow therr 
example and observe this precept, 1t 1s well and good; but 1f they cannot emulate them 
fully, they should observe the precept only according to their ability. 


Brahmacariya-Pañcama Ekabhattika STla 


Furthermore, there Is yet Brahmacariya-Pañcama Ekabhattika Sila (ot Ekabhattika Sila). 
Ekabhafika means taking only one meal a day, in the morning. So, If lay people want to 
observe this s72, they may, after making the vow oŸ Brahmacariya-Pañcama precepts, take 
one more precept by saying: “V?kalabhojanä veramani-sikkhãapadam samadiyami”. Ör, 1Ÿ 
they wish to take the vow as a whole, they may do so by saying: “Brahmacariya- Pafñcama 
Ekabhatikasiiam samadiyami`. This sia was observed by Dhammika Dpasaka and 
Nandamata Upasikã, etc. at the time of the Exalted One, according to the 2hœmmika Sutfa 
Of the S/fanipãfa Commentary. At the time of Buddha Kassapa, Gavesi Upasaka also 
observed this s7/z; so did five hundred laymen. (Angutftara Nikaya, Panñcaka Nipata, 3. 
Upäsaka Vagga, 10. Gavesi Sutfta.) 


Atthanga posatha ST1la 


lt may be questioned why, regarding the Five Precepts, the term “øzñna` alone 1s used, 
and, regarding the Ten Precepts, the term “đãsđ” 1s used; whereas In describing the Eight 
Precepts not only the term “z/ha” but the additional term “osa/ha° 1s used? 


The term “Uposaíha` has five meanings, namely, 
()_ Recitation of Pafimokkha, 
(2)  Proper name for persons or animals, 
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(3) Observance, 
(4) The s7/2z which should be observed, and 
(_ The day for observing sï/4. 


Of these five, the first meaning (1) is concerned only with the bjikkhu; and the second 
meaning (2), being the name for a prince (e.g. Prince Uposatha) or of an elephant (e.g. 
Uposatha Elephant), etc. has no connection with the Chapter on Sïla; only the remaining 
three meanings are to be considered here. 


The three meanings are derived from the Pali term “Upavasa` which means observing or 
fulfilling the precepts. The third meaning (3) 1s the act of observing the precepts. The 
fourth meaning (4) 1s the precepts, which should be kept. The fifth meaning (5) 1s the day 
on which the precepts are kept. 


No particular day was fixed by the virtuous people 1n the past for observance of the Flive 
Precepts and the Ten Precepts; only the Eight Precepts was observed on specially fixed 
day. Hence the special epithet of posa/ha for these eight precepts. 


There 1s another point to consider. The Five Precepfs 1s not as numerous as the Eight 
Precepts and as 1t 1s to be kept everyday, no special day was named for their observance. 
But as the Ten Precepts 1s higher than the Eight Precepts, the virtuous people in the past 
should have fixed a special day for their observance. If so, why had they not done so? The 
probable reason 1s that the Elght Precepts 1s specially suitable for the laity whereas the Ten 
Precepts 1s not. According to the Visuddhi-magøa, the Ten Precepts 1s for sãmaneras and 
sãmaner1s. The Khuddakapatha Commentary also states that the last precept, .aripa 
sikkhäpada, of the Ten Precepts, 1s a special one for smaneras. Ït 1s, therefore, evident that 
the Ten Precepts 1s specifically for smaneras, not for laymen. 


Therefore, the learned and virtuous In the past selected, out of the two kinds of s74 
which concerned them, the Eight Precepts which 1s of a higher form, to be observed on a 
specially appointed day. Only the Eight Precepts 1s therefore called posatha as explained 
1n the Visuddhi-magga. 


The virtuous are not content with the observance of s7/2 only; they also wish to make 
meritorious deeds through giving alms, which entail acquiring, buying, shopping of things 
to offer. Consequently, they cannot properly observe the .Jđfaripa-rajata sikkhãpada. 
Therefore, the ancient people fixed a special day for observance of the Elght Precepts only. 


Navañga Ủposatha 


In the Aiguttara Nikãya (Navaka Nipata, 2. Sihanada Vagga, 8. Sutfa) an exposifion on 
Navañsa Uposatha Sïla 1s given with this Introduction: ““The Nine Precepts 1s beneficial, 
advantageous, powerful”. In enumerating them, the Exalted One expounds the usual Eight 
Precepts from the Panafipatã sikkhäpada up to Uccãsayana-Mahasayana sikkhäpada, but 
ends up with the formula for practice of loving-kindness thus: “Meffã sahagafena cefasã 
ekam đisam phariva viharãmi — Ì abide with thoughts of loving-kindness directed to 
beings In one đirection.” 


According to the discourse, to keep the WMavañga Uposatha Sila, after taking the usual 
Eight Precepts, one keeps on developing Loving-kindness. A man who observes the Eight 
Precepts without any breach and keeps on developing loving-kindness 1s called an observer 
of the Nine Precepts. Loving-kindness 1s to be developed whereas s7/2 1s to be observed. 
Therefore, to practise the Nine Precepts, one need not recite the nine precepts when taking 
the vow. It 1s sufficient to take the usual Eight Precepts and to develop loving-kindness as 
much as possible; then one 1s said to be practising the Nine Precepts (Wavafñga Uposatha). 


With regard to loving-kindness, as the Exalted One particularly mentioned “ekam đisam”, 
diffusing loving-kindness with one đirection in mind 1s more effective than doïng so 
without minding the direction. One should direct ones thought to all beings In the ten 
đirections (the four cardinal points, the four intermediate points, plus above and below), 
one after another, beginning from whichever direction one wishes. 
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Even though there are four sublime mental states'°, the Exalted One takes only loving- 
kindness and adds 1t to the Eipht, thus prescribing the Nine Precepts because loving- 
kindness has a great power. That is why the Exalted One has expounded the Metfä Sutta in 
the Khuddakapatha and the Suttanipata. 


AIso, in the Anguttara Nikãya, (Ekadasaka Nipata, 2. Anussati Vagga, 5. Sutta), are 
expounded the eleven advantages that accrue repeatedly to him who develops loving- 
kindness: 


(a) he sleeps well in peace, 

(b) he wakes up welÏ In peace, 

(c) he dreams no bad dreams, 

(d) he is dearly loved by human beings, 

(e) he is dearly loved by non-human beings (ogres and ?eí4s), 
(he 1s protected by devas, 

(g) he is not afflicted by fire, poison and weapons, 

(h) his mind 1s easily concentrated, 

() his face 1s calm and clear, 

() he dies unconfused, and 


(k) 1f he cannot penetrate higher Dhamma, arahaffa-magga and phaÏa, 1n thịs life, he 
will take rebirth in the Brahma-world. 


Therefore, 1 1s clear that loving-kindness 1s more powerful than the other three sublime 
mental states. 


Three Kinds of Dposatha STla 
posatha STla ¡s of three kinds: 
()_ Gopala posatha - The Cowherd's Uposatha 
(2)  Nigantha Ủposatha - The Naked Ascetics Uposatha 
(3) Ariya Uposatha - The Noble One's Uposatha 


as expounded by the Exalted One in the Aguttara Nikãya (Tika Nipäta, 2. Maha Vagga, 
10. Visakhuposatha Sutta). The essential meanings are- 


(1) The posatha Sila observed with thoughts of a cowherd ¡s called “Gopala Uposatha'. 
After grazing the cattle all day long, the cowherd returns them to the owner 1n the evening. 
Ơn reaching home, he thinks only in this way: “Today, I have grazed the catffle in such-and- 
such a field and taken them to water at such-and-such a place. Tomorrow, [II take them to 
such-and-such field for food and to such-and-such a place for water.” Similarly, the 
observer of posatha Sila, having greedy thoughts of food, thinks: “Today, I have taken 
such-and-such a kind of food. Tomorrow, FII take such-and-such a kind.” If he spends the 
day thus like the cowherd, his zosa/ha 1s called Gopala Ủposatha. 


(2) The Uposatha Sila observed by a naked ascetic who holds wrong views 1s called 
Nigantha Uposatha. For example, according to their practice with regard to Pãpiipäfã 
precept, killing living beings beyond a distance of one hundred yø7ana east, west, north and 
south must not be done. Within such-and-such a distance killing 1s allowed, thus giving a 
chance of committing evil. Differentiation between forbidden and unforbidden places for 
doïng wrong, they practise their 2osa/ha. The posafha practised by the holders of such a 
view Is called NÑigantha Dposatha. 

(3) If the øosafha 1s observed after purifying the mind of defilements through 
recollection of the special attributes of the Buddha, etc. 1t 1s called Ariya Ủposatha. The 
Ariya Uposatha again 1s oŸ six kinds: 


10. The Four Sublime mental sfates: Loving-kindness (Mefa), Compassion (Karuø), Altruistic Joy 
(Mudï£a) and Equanimity (Upekkhä). 


1580 


THE ANUDIPANT 


(a) Brahmuposatha - Noble'' Uposatha 

(Œ) Dhammuposatha - Dhamma Dposatha 

(c) Sanghuposatha -  Sangha Dposatha 

(d) Sïluposatha - - Sa Uposatha 

(e) Devatuposatha - Devafa Dposatha 

Œ) Atthanguposatha - Dposatha with the eight 
Drecepts 


(a) The osafha that 1s observed by taking the Eight Precepts and repeatedly recollecting 
the special attributes of the Buddha such as Araham, efc. 1s called Brahmuposatha. 


(b) The osafha that 1s observed by taking the Eight Precepts and repeatedly recollecting 
the special attributes of the Dhamma 1s called Dhammuposatha. 


(c) The osafha that 1s observed by taking the Eight Precepts and repeatedly recollecting 
the special attributes of the Sangha ¡s called Sanghuposatha. 


(d) The osaíha that 1s observed by taking the Eight Precepts, observing without breaking 
any of them and repeatedly recollecting the special attributes of s7/⁄z ¡is called 
Siluposatha. 


(e) Reflecing that “there are in the world devas and Brahmas who have endowed 
themselves with noble qualiles of pure faith, morality, learning, generosity, and 
wIsdom in thelr previous births and as a result are reborn 1n the realm of devas and 
Brahmas; such noble qualiies are present In me, too”, one observes the 2osafha 
comparing himself with đeva/. Such #posafha 1s called Devatuposatha. (Here đeva/a 
stands for both devas and Brahmas.) 


(Œ) After taking the Eight Precepts, one reflects thus: “Just as arahaís never kill or harm 
any living being and always have compassion for them, so also I do not kill or harm 
any living being and have compassion for them; by this practice, I am following the 
way Of arahaís.” The öuposatha observed In this mamner reflecting on each of the eight 
precep(s 1s called Atthanguposatha. 


It should be noted that the division of osafha 1nto the three and the six kinds Is In 
reference to the manner of keeping 1t. Primarily, however, the s7⁄z which is observed 1s of 
two kinds only, Atthanga posatha Sila and Navañga posatha Sila as already stated 
above. 


Three Kinds of Ủposatha Day 


The classification below ¡s made ¡n the lipht of the Aiguttara Nikãaya (Tika Nipata, 4. 
Devadutadvagga, 7. Raja Sutta, ctc.), which says: “1osatham upavasanti pafijjagaront” 
and 


cätuddasim pañcaddasim, 
yã ca pakkhassa aithami, 
pãtihãriya pakkhañ ca, 
atthanga susamãgatam. 


(1) Pakati Uposatha (Ordinary Ủposatha Day) 


In the above Pali verse, the lines reading “cãfuddasim pañaddasim, yã ca pakkhassa 
aftham?” refer to ordinary Uposatha days. In accordance with this, each fortnight of a 
month, waxing or waning, has three 2osa/ha days, namely, the eighth, the fourteenth and 
the fifteenth days. Therefore, a month has six posatha days, which are called ordinary 
posatha days. In the Commentary, however, the waxing fortnight has four Ủposatha days, 


11. Noble: Brahma; here Brahma refers to the Buddha, the Noblest Being. 
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namely, the fifth, the eighth, the fourteenth and the fifteenth waxing days; the waning 
fortnight has four posatha days, too, namely, the fifth, the eighth, the fourteenth and the 
fifteenth waning days; altogether there are eight posatha days In a month. These eight are 
ordinary posatha days usually observed by the latty. 


(Whereas, nowadays, the lay people observe only four posatha days In each month. 
These are the eighth waxing, the full-moon, the eighth waning and the new-moon days.) 

(2) Patijagara Uposatha (Pre-and Post-Uposatha Days) 

Patijagara Uposatha means the eight ordinary posatha days observed with one 
additional day before and after each of them. (Pa means “repeatedly'; /jãgara means 
“waking”. Therefore, ?2ƒi//4gara-sila may be Interpreted as morality which repeatedly 
wakes up from the slumber of defilements.) To calculate the number of days: the fifth 
waxing Ủposatha day 1s preceded by the fourth waxing, and followed by the sixth waxing 
Dposatha days; the eighth Ủposatha day 1s preceded by the seventh waxing and followed 
by the ninth waxing posatha days; the fortnight waxing Ủposatha day 1s preceded by the 
thirteenth waxing Ủposatha day (but there is not posatha day to follow); the full-moon 
day 1s not preceded by an Ủposatha day but ¡s followed by the first waning Ủposatha day. 
Hence, serially there are the fourth, the fifth, the sixth, the seventh, the eighth, the nĩnth, 
the thirteenth, the fourteenth waxing, the full-moon and the first waning days. Thus there 
are ten days in the waxing fortnight and ten days in the waning fortnight of the month, 
making altogether eight Pakati Uposatha and twelve Patijagara Ủposatha days in a month. 


(3) Patihariya Ủposatha. 
The posatha which 1s more powerful than the Pz/ij/ãgara 1s called Patihariya. Patijagara 


posatha has Intervening days In the waxing and waning fortnight. Patihariya Ủposatha has 
no such days, s7/⁄z being observed continuously. 


If the laity wants to observe Patihariya posatha, they should observe for the whole three 
months of Ƒassa (rains-retreat) without a break. If they cannot observe for the whole three 
months, they should do so for one month from the full moon of Thadingyut (October) to 
the full moon of Tazaungmon (November). If they cannot observe for one month, they 
should do so for fifteen days from the full moon to the new moon of Thadingyut. This 1s 
sfated In the Anguftara Nikaya Commentary. 


However, according to the Sutta Nipata Attakhatha (the Dhammika Sutta of the Cula 
Vagga), the Dposatha observed for five months (Waso, Wagoung, Tawthalin, Thadingyut, 
Tazaungmon) without break 1s Päthariya Uposatha. Whereas other teachers say that the 
posatha observed for each of the three months of Waso, Tazaungmon and Tabaung 
without break is called Patihariya posatha. Still other teachers say that, according to Pali 
Texts, there are three Pakati Ủposatha days, namely, the eighth, the fourteenth and the 
fifteenth of each fortnight of a month. Tf, im addition to those three Pakati Ủposatha days, 
four more days, namely, the seventh before the eighth and the ninth after the eighth, the 
thirteenth before the fourteenth and the first day after the fifteenth are observed, such 
Ủposatha 1s called PatHhariya Ủposatha. The Commentator remarks that for the benefit of 
the good people, who wish to acquire good merit, all kinds of S7⁄2s are mentioned to enable 
them to observe whichever they like. 


Of the three views shown in the Suttanipata Atthakatha, the Commentator's own view: 
“the Ủposatha observed for five months 1s Pãthãriya Ủposatha,” agrees in essence with the 
Aiguttara Commentary, where the period of continuous observance 1s shown as three 
months; whereas In the Suttanipata Commentary, it Is five months. That is the only 
difference. 


The third view from the Suftampata Commenfary is in agreemen( wi(h that of the 
Commentaries on the Nemi Jãataka, Vimanavatthu (Uttara Vimanavatthu), the Theragatha 
and the Surucli Jataka of the Pakinnaka Nipãta. 

However, according to the Sagathavagga of the Sarnyutta Atthakathãa (Indaka Vagga, 5. 
Sutta) the PZƒihãariya-uposatha days 1n each fortnight of the month are the seventh, the 
ninth, the thirteenth, and the first waning or waxing day after the fifteenth and the half 
month after yassa, 1.e. from the first waning to the new-moon day of Thadingyut. 
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Herein, there 1s one thing to consider: Even though the Commentaries on the Aguttara, 
the Suffanipäta, the Jataka, and the Sarnyutfta are written by the same Commentator, 
Venerable Maha Buddhaghosa, why are they different from one another regarding 
Uposatha days? 


That the Buddha actually described the three kinds of Uposatha ¡is clear from the 
Visakhuposath Sutta, but there 1s no s⁄⁄ delivered by the Buddha to set aside specIfic 
days, three or six, as posatha days. The fourteenth Ủposatha, the fifteenth Ủposatha, the 
eiphth Ủposatha, Patihariya Uposatha mentioned before are not prescribed by the Exalted 
One as days of posatha observance. Indeed, it was Sakka, King of Devas, who said to 
Tavatirhsa Deitles: “People observe posatha on the fourteenth, the fifteenth, and the 
eighth. On the days called Patihariya, too, they observe posatha.” He was given this 
1nformation by Catumaharajika who went round 1n the human world preparing a list of the 
virtuous. The Buddha was only reproducing the words of Sakka. The classiflcation of the 
fourteenth, the fifteenth and the eighth posatha days Is merely a statement of the 
posatha days traditionally observed by people. There 1s no special discourse expounded 
by the Exalted One to enjoin Ủposatha must be observed on these days or must not be 
observed on other days. 


Thus the fourteenth, the fifteenth, the eighth posatha days were the days of posatha 
observance prescribed by the ancient people. So, traditionally, there were only three Pakati- 
Dposatha days, but later on people observed the fifth day also and therefore there come to 
be four posatha days in each fortnight of a month. Thus the fifth Ủposatha day ¡s 
mentioned In the Commentary. Ñowadays people observe only four Ủposatha In a month. 


The Buddha did not prescribe any specific Ủposatha day because people can observe the 
precepts on whichever day they like. In mentioning Patijagara and Patihariya posatha 
days as special days for observance, the Commenfators are merely recording the various 
customary practices of the people. Hence these seeming differences In the Commentarles. 


Moreover, the Aiguttara, the Suttanipäata, the Sarnyutta and the Jãataka which make 
expositlons of s72 are known as the 5/anía Desana, the teachings 1n discourses; they are 
also known as Wohara Desana because, in these discourses, the Buddha, who 1s 
1ncomparable 1n the usage of the world, employs the terms and expressions of the people 
which can never be uniform. Thus, with regard to different classifications of posatha, as 
all are meant to develop good merif, 1t 1s not necessary to decide which view 1s right and 
which view 1s wrong. In the Suttanipata Commentary the three views are described 
advising readers to accept whichever they like. 


Sila-observers select suitable days which they prefer and observe posatha accordingly 
in many ways. And all their observance develops merits, so the Commenfafors WFIfe, 
recording the ways employed by the people. In the Discourses, Suttanta Desana, even the 
Buddha expounded following the usages of the people. Why did the Exalted One expound 
1n this manner? Because He wished them not to violate their traditional customs which are 
not demer1fOrIOus. 


The principal obJective of the Exalted One 1s to expound only such realifles as mind and 
matter (N#ữma-ripa Paramaftha Dhamma) that would facilitate attainment of the Paths, 
Fruition States and Nibbana. Teaching 1n such abstruse terms could be beneficial to those 
with right perception. But it could make those lacking 1t to commit wrong deeds which 
would lead them to the four lower worlds. For example, those who have wrong perception 
of Nữma-riipa dhamma would thìnk thus: “In this world there 1s ø~ma-ripa only; there 1s 
neither “[” nor “others”; If there 1s no “others” there will be no harm 1n killing them: and 
there will be neither “mine” nor “others”; therefore, there will be no harm In stealing things, 
1n committing adultery, etc. In this manner, they will freely break the rules of soclety and 
do such unwholesome acts which wIll cause rebirths in the lower planes oŸ existence. 


In terms of Ultimate Truth (paramaffha-sacca) there 1s neither “lÏ” nor “others”, neither 
“man” nor “woman", etc. There are only aggregates of m0ma-ripa (menfal and physical 
phenomena). For those Incapable of undersfanding the terms of Ultimate Truth, the Buddha 
employed terms of Conventional Truth (sưmuii-sacca) 1n giving Discourses (Šffanfa 
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desan8). Though all 1s a mass of øma and riữpa, by conventional-usage, it 1s determined 
for easy điscrimination that such-and-such a mass 1s “I° such and such a mass 1s “they', 
such-and-such a mass 1s “mother”, “father”, etc. lf people deviate the norm set up by 
conventional usages, they will go astray doing wrong deeds. Ït 1s to prevent them from 
falling to the lower planes of existence as a consequence of their misdeeds that the Buddha 
teaches the discourses In conventional terms. 


If, however, only Discourses were delivered, people would take such term as “Ù, “they', 
“my son”, “my dauphter”, “my wIfe”, “my property”, etc., as Ultimate Realities and their 
belief in Permanent Personality (sakkãya-đi/fh¡) would become so great that they would not 
attain magsa, phaÏa and Ñibbãna. 


Hence the teaching of Nama-Ripa Paramattha Dhamma by the Buddha. 


Some teachers write: “In the Vinaya Pitaka there Is an ¡inJunction for Ö5/k&kJ„s not to 
observe “bhikkhu uposatha` (recitatlon of Pafimokkha rules) on non-Uposafha days. IÝ they 
do so, they commit the offence of đukkafa-apaffi. Likewise, laymen should not observe the 
Eight Precepts on non-7osa/ha days.” 


Such writing shows they are not accomplished in Interpreting the Teaching of the Buddha. 
Vimaya Desanä 1s called Anadesana in Buddhist literature; 1t means the authoritafive 
injunction laid down by the Exalted One. If a 5h/k&h commits even with good Intention a 
forbidden act, he 1s guilty because he goes agaInst the command of the Exalted One and 
transgresses the rules of the Vinaya. To assume that such a Vinaya rule 1s also applicable to 
laymen ïn their observance of Ủposatha, to say that people must not observe precepts on 
non-U?osafha days and that doïng so will be an offence, 1s a clear misinterprefation of the 
Desana. In brief, posatha being a pure and noble observance can be fulfilled on any day. 
The more 1t 1s observed the greater wIll be the beneficial results. 


Therefore, the Sub-commentary on the Mahaã Sudassana Sutta of the Maha Vagga, DIgha 
Nikãya, says: “posatham vuccatiL aithangasamannagatam sabbadivasesu gahafthehi 
rakkhitabbasTlam-uposatha 1s said to be the sa with eight factors that can be observed by 
laymen on all days.” (This Sub-commenfary 1s written by the Ven. Dhammapala who has 
also written the Anutikã, the Sub-commentary of the Mũlatika, the Visuddhi-magga 
Mahatika, the Itivuttaka Atthakathã, etc., and other Sub-commentarIes.) 


(3) (a) Pakati-sila, (b) Acara-sila, (c) Dhammafä-sila and (d) Pubbahetu-sila. 

(a) Non-transgression of the Five Precepts by Iinhabitants of the Northern Continent 1s 
called Pakati-sla. (By nature, these inhabitants refrain from wrong deeds, such as 
killing, etc. without taking the vow of the Elve Precepts.) Non-breaking of the Flve 
Precepts by them 1s not a mafter of restraint through a vow (samađana-virafi), but of 
natural restraint even when transgression 1s demanded by circumstances (sđnpaffa- 
virafi). 

(Œb) Following traditional practices of ones family, locality or sect is called Acära-sila. 
(Refraining from evil because 1t is done so by ones ancestry Is called Kula-acara; 
refrainng from evil because 1t 1s generally done so in one's locality 1s called Desa- 
acara; refraining from evil because 1t 1s done so in one's sect 1s called Pasana-sila.) 


(c) The kind of s7/2 kept by the mother of a Bodhisatta since she conceived her son, by 
virtue of which she has no thought for man, ¡is called Dhammata-sTla. (A Bodhisattas 
mother regularly observes the Five Precepts and desires no man, not even her husband, 
from the moment of conception. This is because an extremely Noble Being, the 
Bodhisatta, ¡is lying In her womb. As the s72 1s kept as a rule by the mother of a 
Bodhisatfa, it ¡is called Dhammatä-sTla.) 


(d) The observance of s72 by chaste persons, such as the youth PIppali (who later became 
Maha Kassapa) and the Bodhisatta like King Mahasilava, through natural Iinclination 
and without anyones Instruction 1s called Pubbahetu-sfla. (As a result of habitual 
observance of s7/z in their former births, they are by nature inclined to observe s72 In 
this life.) 
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(4) (a) Patimokkhasamvara-sila, (b) Indriyasamvara-sila, (c) Äjivapärisuddhi-sla, and (d) 
Paccayasannissita-s1la. 
These four are chiefly concerned with the 5h/kkhu. When the Bodhisaia, Sumedha the 
Hermit, reflected on the Perfection of Morality, he said to himself: “/a/heva fvam 
catisu bhimisu, silãni paripiraya — likewIse, you should become accomplished in the 
four realms of s?fa.” 


(a) Patimokkhasamvara-sTla 


The Sila that liberates 1s observer from suffering of the four lower worlds 1s called 


Patimokkhasamvara-sila. (“pãti” - observer; “mokkha” - to set free) 


The observer of this s7/2 (1 should have proper conduct, (1) should have blameless, 
wholesome resorts, (11) should see great danger In the slightest fault; the offence may be 
small like a particle of dust but one should see 1n 1t a danger as big as Mount Meru which 
has a height of one hundred and sixty-eight thousand yoJanas above and under water and 
(1v) should observe and practise the precepts properly. 


To explain further: 


() In the world, there ¡s Acara-dhamma that should be practised, and there is Anäcära- 
dhamma that should not be practised. The three wrong physical actions (killing, stealing 
and unlawful sexual intercourse) and the four wrong speeches (telling lies, backbiting, 
abusing and babbling), altogether seven wrong doings (đccari4), and other deeds that 
cause breach of s?/2 constitute anäcãra. 


To gIve some examples of unwholesome actions that would cause breach of s72: in the 
world, some b#/kkJš earn their living by making gifts of bamboo, leaves, flowers, fruits, 
soap powder, and tooth sticks to the laifty; they degrade themselves by approving of the 
wrong speeches of the laity, flattering them to gain favour, telling much falsehood mixed 
with a little truth Just like a lot of uncooked peas mixed with a few cooked ones 1n a pot. 
They look after children of the lalfty as nurse-maids, embracing them, dressing them, efc. 
They serve as messengers running errands for their lay supporters; they give medical 
treatment to laity, look after their properties, exchange food and beverage with them. Such 
wrong livelihood as well as every other resort of wrong livelihood condemned by the 
Buddha are called Anacara-dhamma. 


lt 1s Improper for the Đh/k&u to give bamboo, leaves, etc. even 1Ý the laity come and ask 
for their use; more so, therefore, when they are not asked for. Such acts of øgIving are not 
the business of 5/kk”„s. If they do so, they would be destroying the faith of the lalty 
(kuladiisana) 1n the Vinaya. 


In this connection, 1t might be asked whether the laity's faith would not be destroyed 1f 
the Đh/kkhu does not give them what they want, or whether, If the Đh/kkhu gave them what 
they want, their faith would develop with the thought: “This is the b/kkhu who satisfles 
our needs.” The laitys faith In the 5jjkkhu as a disciple of the Exalted One has been 
genuine and pure even before receiving gIfts from the 5hjkkhu; after their receipt, the lalty 
will see him as the giver of bamboo, the giver of leaves, etc. and as a result attachment will 
arise In them. Therefore, their faith in the bZ/kk„ becomes tainted with attachment. The 
genuine faith has been destroyed. Accordinply, the Exalted One has condemned the giving 
Of gIfts by the 5Jikkhu, naming such act as Kuladisana, “despoilment of the laity's faith'. 


All practices which are the opposiíe of the aforesaid Anäcara are Acãra practices which 
should be cultivated. 


(1) Resort 1s of two kinds, namely, wrong resort and right resort. 


Wrong resort: some Đj/k&hs, im the Teachings of the Buddha, have Iintimate dealings 
with prostitutes, widows, divorced women, spinsters, eunuchs and bhikkhunïs. They 
frequent ale houses which 1s unbecoming for a 5h¿k&h„. They mingle with kings, ministers, 
heretics and thetr followers like ordinary laymen. They associate with people who have no 
faith, who abuse and threaten the disciples of the Buddha, bh/kkhus, bhikkhunïs, male and 
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female lay devotees and who wish them 1llI. All these Intimate assoclates of bj/kkhws and 
places frequented by them are wrong resort for Đhikkhius. 


“Wrong resorts` here refers to unwholesome friendship and associaton and Improper 
places for bJ/kkhus to visit. Bút 1Ÿ a prostitute Invites Đújkkhus for alms offering, they can 
øo and receive 1t, mainfaining steadfast mindfulness. Herein, prostitutes, wIidows, divorced 
women, spinsters, eunuchs and bj;kkhunïs are regarded as unwholesome resorts, because 
they form the bases of five sensual pleasures. Ale houses, taverns etc. are dangerous to the 
noble practice of Dhamma. Association with kings and minisfers are also not beneficial; 
offerings made by them may prove desfructive like a thunderbolt. And the houses, where 
there 1s no faith, where people are abusive and threatening, are unwholesome resorfs 
because they discourage faith and cause fear in the bhikkhu. 


People and places as opposed to those described above constitute the 5jjkkhu's 
wholesome resort. Some lay people have faith and confidence In the Triple Gem; they 
belleve also im kamưna and 1ts results; they are like wells or lakes where the Đ;/k&h may 
enJoy Inexhaustible supply of water. Their houses are brightened by the colour of the robes 
of bhikkhus who visit them frequently. The atmosphere of such a place 1s filled with the 
breeze which 1s caused by movements of 5hjk&„s. Here, people wish them well, wish for 
the welfare of Đbhikkhus, bhikkhunïs and male and female lay devotees; such a house 1s a 
wholesome resort for 2hikkhus. 


To explain still further: Acara, Anacära and Gocara. 
Anãcãra (Improper Conduct) 


There are two kinds of Iimproper conduct (Anäcara), namely, improper bodily 
conduct (Kãyika Anacara) and improper verbal conduct (Vacasika Anacara). 
Improper bodily conduct (Kãyika Ánãcãra) 

After entering the Order, a Đ/kkh acts disrespectfully towards the Sangha. He stands 
Jostling the Elders, sits Jostling them, stands or sits in front of them, takes a seat higher 
than that of the Elders, sits with his head covered with the robe, speaks while standing, 
waves his hands while talking, walks with the footwear on while the Elders are walking 
bare foot, takes a higher path while the Elders are taking a lower path, walks on a path 
while the Elders are walking on the ground, sits pushing the Elders, stands pushing them 
and give no place to the younger Đ/kkh„s; (at the bath house) he puts faggofs Into stove 
without permission of the Elders and closes the door; (at the bathing place) he pushes the 
Elders and gets Into the water in front of them, pushes them and bathes before they do, 
comes out Jostling them before they do, and goes before them overtaking the Elders ahead 
of him; on reaching the village and town, he hurries Into the laity's private and secret 
chambers and ladiles rooms; he strokes childrens heads (showing signs of fondness). This 
1s called Iimproper bodily conduct (Kãy¡ka Anacara). 

Improper verbal conduct (ƒacasika Ánãcãra) 


After entering the Order, a Öj/kkhu acts disrespectfully towards the Sangha. He talks 
about Dhamma without asking for permission of the Elders, answers quesfions, recites the 
Patimokkha without permission; talks while standing, waves his hands while talking. On 
reaching the village and town, without restrainng himself, he speaks to the women or 
young girls: “You so and so of such and such a family, what do you have? Is there rice 
gruel? Is there cooked rice? Is there hard food to eat? What shall we drink? What hard 
food shall we eat? What sort of food shall we eat? What will you offer me?”, etc. This 1s 
called improper verbal conduct (Vacasika Anãcãra.) 


Acøra (Proper Conduct) 


Acãra should be understood as the reverse of the said Anãcära, ¡improper conduct. 
Furthermore, a Đ/kk„ 1s reverential, obedient, possessed of shame and conscIence, wears 
his lower robe properly, wears his upper robe properly, his manners Inspire reverential 
faith whether moving forwards or backwards, looking sideways, bending or stretching, his 
eyes are downcast, he guards the doors of his sense-faculties; he knows the right measure 
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1n eafing, strives to be always wakeful, possesses mindfulness with full comprehension, he 
wants little, he 1s easily contented, he 1s strenuous 1n the practice of wholesome Dhamma, 
observes with meticulous care the 40hisamacarika-sila described above. This ¡is called 
proper conduct (Acãra). 


GŒocara (Proper Resort) 


Gocara 1s of three kinds: Ủpanissaya Gocara, the resort that serves as a powerful support 
for ones moral developments; Arakkha Gocara, the resort that serves as a guardian of the 
mind, and Ủpanibandha Gocara, the resort that serves as an anchor of the mind. 


A good friend who always uses the ten kinds of right speech conducive to liberation from 
saimsara 1s called panissaya Gocara. By depending upon such a friend, he hears the 
Dhamma which 1s unheard of before, dispels doubts. rectifles his views, gaIns clearness of 
mind. In addition to these benefits, he grows In faith, morality, learning, øenerosify and 
wisdom. Hence that good friend ¡is the Ủpanissaya Gocara, the powerful support for 
developing wholesome qualities, such as morality, etc. 


The ten kinds of speech conducive to liberation: 


(1l) appiccha katha ¬ speech about wanting little 

(2) santutthi katha - speech about contentment with 
what one has in hand 

) paviveka kathã : speech about living 1n solitude 

(4) asamsagga katha ¬ speech about living 1n seclusion 

() viriyarambha katha ¬ speech about making effort 

(6) sila kathãa ¬ speech about morality 

(7) samadhi katha - speech about concentration of 
the mind 

(8) pañña katha ¬ speech about Vipassana Insight 
and the knowledge of the Paths 

(9) vimuttiI katha - speech about the Fruition States 
(liberation) 

(10) vimuttiñanadassana katha - speech about the Paccavekhanä 


ñãna (Reflective Knowledge of 
the Path and Fruition) 


In brief, the person who uses ten kinds of speech relating to liberation from the suffering 
Of samsãra bringing thus five advanftages such as hearing the Dhamma unheard of before, 
etc. The good friend, who can make others progress In five attributes, such as faith, 
morality, learning, generosity, and wisdom, is called Ủpanissaya Gocara, the resort which 
provides the strong sufficing condition for the development of wholesome qualities, such 
as morality, efc. 


Mindfulness (sa) that guards the mind is called Arakkha Gocara. (°4zakkha` - that 
guards the mind; “Ớocara” - Saífi, mìindfulness.) (A hikkhu, who takes resort 1m 
mindfulness, goes for alms round 1nto the village and town with downcasft eyes, seeing at 
the length of a plough yoke 1n front of him, and guarding his sense facultes. He goes on 
without looking at the troops of elephants, or troops of horses., or froops of chariofs, or 
1nfantry soldliers, or at women or men. He does not look up or down, or towards any of the 
eight directlons and keeps going. A bhikkhu who does not take resort in mindfulness, 
Arakkha Gocara, when going round for alms food ¡in the village and town, looks this way 
and that way, everywhere, like a crow kept in a covered basket.) Hence, mindfulness 1s the 
resort that protects the mind of the 5hkkh„ from the danger of evil thoughts. 
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As the Four Foundations of Steadfast Mindfulness (Saíipafthana Kammatthãana) are the 
resort to which the mind is anchored, it is called Ủpanibandha Gocara. (“Upanibanda' - 
where mind 1s anchored; “gocara` - resort.) 


The bhikkhu, who wants to make his Patimokkhasamvara-sTla completely pure, should 
have proper conduct, wholesome resort and look upon the slightest fault as an enormous 
danger. 


(b) Indriyasamvara-sila 


Guarding the faculty of sense 1s called Indriyasamvara-sila. [(The six bases, namely, eye, 
ear, nose, fongue, body and mind are called /mdriya.) Indriya means governing. Ín seeing a 
sight, the eye (cakkhu pasãda) 1s the governing organ. If the eye 1s defective, 1t cannot see 
an obJect (eye-consciousness cannot arise); therefore, the Buddha says that the eye 1s called 
cakkhundriya. Similarly, In hearing a sound, the ear (sø/ øasãđa) 1s the governing organ. 
lf the ear 1s defective, It cannot hear a sound (ear-consciousness cannot arise); therefore, 
the ear 1s called sotindriya. In smelling an odour, the nose (ghãna pasada) 1s the governing 
Organ; 1f the nose 1s defective, 1t cannot smell an odour (nose-consciousness cannot arIse); 
therefore, the nose 1s called ghãnindriya. In tasting a flavour, the tongue (7vhã pasãda) 1s 
the governing organ. If the tongue 1s defective, 1t cannot faste a fÏavour (tongue- 
consciousness cannot arise); therefore, the tongue ¡s called jivhindriya. In touching a 
tangible obJect, the body (kaya pasađa) 1s the governing organ. If the body 1s defective, 1t 
cannot feel a tangible obJect (body-consciousness cannot arise); therefore, the body 1s 
called kayindriya. In cognizing a mental object, the mind (nmưø42) 15 the governing organ. 
With no mind there cannot arise mind-consciousness; therefore, mind ¡s called manidriya. 
Thus guarding these six faculties (/zđrj;2) 1s called Indriyasamvara-sila. | 


Thịs 1s how fo guard the six sense facultles: when seeing a visible obJject with the eye, 
one should be aware of 1t only as a visible obJect; one should not cognize even the general 
aspect of what 1s seen, e.g. “this 1s a woman”, “this 1s a man”, “this 1s beautiful”, that will 
cause the arising of defilements. Nor should one give attention to detalls (anubyafñjana) 
regarding the sign or Iimage of that woman, man, efc., such as shape of hand, leg, efc. the 
manner of smiling, laughing, talking, etc. looking aside, etc., which will cause repeated 
arising of defilements. 


Example of Venerable Mahã Tissa: 


With regard to guarding the faculty of eye, Venerable Maha Tissa who lived on the top 
of Cetiya mounfain should be shown as an example. One day, the Venerable Maha Tissa 
went Iinto Anuradha for alms food. That day, a woman, who had quarrelled with her 
husband, left her house to go back to her parents: place. She had dressed herself in fine 
clothes. Seeing the Venerable, who was coming with the restraint of his faculties, she 
laughed loudly with the thought: “I will make him my husband after alluring him.” The 
Venerable Mahã Tissa looked up to see what 1t was. Seeing the bones of her teeth, he 
developed Perception of Foulness (4subha saññ3), and contemplating on 1t, he attained 
arahatship. 


Her husband who was going after her saw the Venerable and asked: 
“Venerable Sir, địd you see a woman on the way?” 
“Nabhijanami itthi vã, puriso vã ifo gato, 
api ca althisamghato, gacchatesa mahãpathe ” 
“Dayaka, I dont notice whether 1t was a man or a woman that went by. Ï was 
only aware that a skeleton had gone along the road.” 


Even though the Venerable saw the sight of a woman, he Just saw 1t, but Wwas not aware 
that It was a woman; Instead, he simply developed his meditation and became an arahai. 
That incident should be taken as a good example. 


Without control of the sense of sight, when a bJh/kkhu sees a pleasant object, covetousness 
(abhi//ha) wIll arise 1n him; 1f he sees an unpleasant obJect, unhappiness, grlef (đønmanassa) 
will arise in him. Therefore, one should exercise confrol over one's sense of sight through 
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mindfulness to prevent arising of such unwholesome states of mind. 


With regard to the remaining sense doors, similar control 1s to be mainfained so that no 
defilement would arise from hearing a sound, smelling an odour, tasting a flavour, 
touching a tangible obJect or cognizing a mental obJect. 


(c) Ajivaparisuddhi-sila 


Ajivapärisuddhi-sila, the morality of purity of livelihood, means avoiding six kinds of 
livelihood which the Vinaya prohibits and avoiding of all other kinds of wrong livelihood. 
The six s/kkhãpađas promulgated by the Buddha with regard to livelihood are: 


(1) Having evil wishes and being oppressed by them, If a bh/kkhu boasts of jhãna, magsøa, 
phaÏa attainments which are not present in him, and which have never been presenf 
before, he 1s gullty of Prãjika-äpafii. 

(2) For the sake of livelihood, 1f he acts as a go-between, arranging marrlages, he 1s guilty 
of Sanghadisesa-äpdfi. 


(3) Without mentioning directly: “IÏ am an arahaf”, 1Ÿ he says, for the sake of livelihood: 
*A certain bJikkhu lives at your monastery, that Dhikkhu 1s an arahaf” and 1Ÿ the donor 
of the monastery understands what he means, he 1s guilty of 7ullaccaya-äpafi. 


(4) For the sake of livelihood, 1f he asks for and eafs sumptuous food!?, without being 1I1, 
he 1s gullty of Pãcifiya-äpafii. 
() FEor the sake of livelihood, If a bJikkhunmï asks for and eats sumptuous food, without 
being ïlI, she 1s gullty of Pđidesaniya-äpdfii. 
(6) Eor the sake of livelihood, If a 5hikkhw asks for and eats curry or boiled rice, without 
being ïII, he 1s gullty of Dukkafa-ãpdtfii. 
Other kinds of wrong livelihood, in addition to the above sIX are: 
(1) Kuhana, hypocTIsy, (2) Lapana, talking, 
(3) NÑemittkata, hinting, (4) Nippesikatã, belittling. 
(5) Labbhena Iabham nijigisanafa, seeking gain with gain. 


(1) Kuhana (hypocrisy), 1s of three kinds: 
(@)_ Hypocrisy In use of requisites (Paccaya patisevana). 
(1H)  Hypocrisy im talk on subJects close to attainments of the Path and the Fruition 
Sfates (Samanta jappana). 
(1) Hypocrisy in change of postures to deceive lay devotees (Iriyapatha santhapana). 
() When lay devotees offer a bhikkh robes, etc. although he wants them, having evil 

desires to pretend and pose himself as 1f he has attributes which are non-exIstent, he says, 
1n order to get even more, (for robes): “What 1s the use of such expensive robes for a 
bhikkhu? Only pansukulika robes made of refuse rags 1s proper for him.” (For food) he 
says: “What 1s the use of such expensive food for a 5h¡k&„? Only food obtained on alms 
round 1s proper for a Đ;/k&hu.” (For dwelling place) he says: “What 1s the use of such a 
fine dwelling place for a Đ/¡k&#„? Only dwelling at the foot of a tree or In the open aïr 1s 
proper for him.” (For medicine) he says: “What 1s the use of such expensive medicine for a 
bhikkhu? Cow urine or a portion of gall nut or myrobalan 1s good for him as medicine.” 


Accordingly, to practise what he preaches, he uses only coarse robes, coarse dwelling 
place and coarse medicines. Lay devotees think so highly of him thus: “Phis Venerable One 
has few wlIshes; he 1s easily contented; he 1s free from desires of maferial goods and sense 
pleasures; he does not mix with lay people; he 1s also very diligent (mn the practice of 
Dhamma).” Then they Invite him to accept more and more of requisites. Then the 5hikkhu 
with evil desires boastfully says: “Dayaka, when these three things: the faith, material 
øoods to offer and the person to receive them are present, then the good person who has 


12. Sumptuous food means food mixed with ghee, butfter, oil, honey, molasses, fish, milk and curd. 
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faith can develop much meri(. Here, you devotees surely have faith; you have things to 
øIve away 1n chartty; and indeed, I am a donee. If I do not accept your aÌlms, your merif 
will decline. So out of compassion for you, I should accept your alms although I am not In 
need of them.” So saying, he accepts cartloads of robes and food, numerous dwelling 
places and large quantitles of medicine. Thus, though he 1s avaricious, he pretends to be of 
lile wanfs, and uses coarse requisites to make others think hiphly of hìm. Thịs 1s called 
Paccaya patisevana kuhana, hypocrIsy 1n use 0Ÿ requIsites. 


(1) Without saying directly: “I have already attained /hãna, magga and phaÏla ”, he makes 
other people think that he 1s already in possession of them by ¡insinuating: “The 5hjkkhu 
who wears such kind of robes 1s powerful, the Đ/kkh„ who carries such a kind of bowl, 
such a kind of water filter, such a kind of water strainer, such a kind of walIst-band, such a 
kind of sandal, 1s powerful.” This 1s called Samanta Jappana, hypocrisy in talk on subJects 
close to atfainments of /hãna, magga and phala. 


(1) Determined on gaining the praise and high esteem of lay devotees, the 5hjkkhu 
thinks: “If I were to walk like this, people wIll praise me and think highly of me,” and 
effects the deportment of Noble Ones In going, standing, sitting and lying down. Thịs 1s 
called Iriyapatha santhapana, hypocr1sy in change of posture to deceive lay devotees. 


(2) Lapana means talking with an evil motive. When the 5h/k&h sees people coming to the 
monastery, he speaks to them first: “2ayaka, for what purpose do you come here? Do you 
come here to Invite bikkhus? TÝ so, you go ahead, I will follow you carrying the bowl” or 
he says: “I am Tissa Thera. The king reveres me. The ministers revere me,” etc. While 
talking with the people, he takes care not to go against them, or to bore them, thus avoiding 
their đispleasure. He flatters them, calling: “a great banker”, “a great miller”, etc. Talking 
thus In many ways to wheedle alms from lay devotees 1s called Lapana. 

(3) Nemittikatãä means hinting by making signs or giving indications with an evil motIve fo 
induce charity. For example, seeing a man carrying some food, he gives an Indication that 
he also wanfs some food by saying: “Have you already got food? Where have you got 1t 
from? How do you manage to get 1?” etc. Seeing cowherds, he poInts to the calves and 
says: “Do these calves grow up on milk or water?” The cowherds reply: “Venerable sir, the 
calves grow up on milk.” “I dont think so. Should the calves get mIlk, the ĐZ/kkJ„s would 
have got If, too”, etc. thus sending the message through to their parents to offer them mIÌk. 
Hinting thus to induce charity 1s called Nemittikatä. 


The forms of talk which gIves more direct and glaring indications of what one Wwants 1s 
called sãmanmfa jappa. Both nemifiikafã and sãmamfa jappa being different kinds of Lapana, 
are Of evil nafure. 


In describing the sãmamía jappa kind oŸ talk which indicates unmistakably the obJect of 
desire, the Visuddhi-magga gives the story of a kưiupaka bhikkhu, a bhikkhu who 
habitually visited lay people. 


The Story of A Kulupaka Bhikkhu 


Wanting a meal, a 5h/kkh„, who was In the habit of visiting lay people, entered a house 
and took a seat uninvited. Seeing the 5h/kkh and unwilling to give food to him, the woman 
of the house grumbled: “I havent got any rice,” went out as though to look for some and 
stayed at a nearby house. The b7/kkh„ then stealthily went into an inner room and looking 
everywhere saw sugarcane 1n the corner behind the door, lumps of Jaggery 1n a bowl, 
flattened piece of dried fish in a basket, rice in a pot and butter in a Jar. Thereafter, he 
returned to his seat and sat there as before. 


The woman came back murmuring: “[ didnt get any rice.” The 5h/kkh then said: 
“®Dayika, this morning Ï saw some signs suggesting that Ï would get nothing to eat.” “What 
sigens, Venerable Sir?” the woman asked. “As I came to this house for alms-food, I saw on 
the way a snake as big as sugarcane 1n the corner behind the door. To drive 1t away, I 
looked for something and found a stone which was as big as the lump of Jaggery in your 
bowl. When I hurled the stone at the snake, 1ts hood spread out to the size of the piece of 
flattened dried fish in your basket. When the snake opened 1ts mouth to bite the stone 1t 
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showed 1fs teeth and fangs which were like the rice-grains in your pot. The foamy saliva 
mixed with poison of the angry snake was like the butter In your Jar.” Caught Inextricably 
1n the web of words which glaringly Iindicates his wish, the woman thought to herself: 
“Here 1s no way to deceive the shaven head!” And she reluctantly gave him the sugarcane, 
cooked the rice and offered 1t to him together with the butter, Jaggery and dried fish. 


(4) Nippesikatã, another form of wickedness, means pursuit of gain by wiping off or 
grinding or pulverising the virtuous qualifles of a lay devotee like pursuit of perfume by 
grmnding or pulverising scented materials. Such pursuit 1s made in many ways: use of 
abusive language to compel one to give; reproach by saying: “You are a fellow with no 
faith at all”, “You are not like other devotees”; sarcasm, by saying to one who does not 
gIve: “Oh, what a donor! Oh, what a great donor”; ridiculing remark made fo a non-g1ver 
1n the midst of people by saying: “Why do you say that this man does not offer any thing? 
He always gives the words: “[ have nothing” to everyone who comes for alms.” Such 
pursuit of gain by belittling the virtuous qualities of lay devotees 1s called NÑippesikatä. 


(5) Lãabbhena Iabham nijigisanafä means pursuit of gain with gain motivated by 
cove(ousness. For example, after receiving some food offered at a đayaka%» house, a 
bhikkhu g1ves 1t away to the children ¡in the neighbourhood. He does so Just to make the 
families of children give him more 1n return to express their thanks and delight (for his 
seeming 1nferest in their children). In brlef, seeking for more alms from another house by 
giving away the few offerings he has already received ¡is called Labbhena labham 
nijigisanafä. 

The five kinds of wrong livelihood, such as Kuhana, etc. described above, are differenf 
from one another only in the manner of pursuance 1n their nature, they are all the same, 1.e. 
beguiling lay devotees Into giving him offerings reluctantly. 


Thus living on things obtained by Infringing the six s/kkhãpađas laid down by the Buddha 
with regard to livelihood as stated before and so things obtained by evil practices of 
kuhana, lapana, nemitikatä nippesikatä and lãbhena lãbham migisandfã, 1s called 
Micchãjiva (Wrong Livelihood). Refraining from all forms of wrong livelihood and 
becoming pure in means of living ¡is called Ajivaparisuddhi-sila. 


(d) Paccayasannissita-sila 
Morality fulfilled by depending on the four requisites 1s called Paccayasannissita-s1la. 


The four requisites are robes, food, dwelling place and medicine. They are indispensable; 
living 1s mpossible without them. But when using them, one should reflect on the nature of 
the requisite concerned so that such evils as greed, hatred, etc. may not arIse. 


The way in which one should reflect: (While using robes) without considering 1t as an 
embellishment (which will cause arising of demeriforious thoughis), one reflects on 1t 
wisely: “For the purpose of protection from the cold, I wear this robe; for the purpose of 
protection from the heat of the sun, I wear this robe; for the purpose of protecfion from 
confact with mosquifoes, gad-flies, wind, heat of the sun, snakes, scorplons, fleas, etc. l 
wear this robe; for the purpose of concealing the private parts of the body (that would 
disturb conscIence), Ï wear this robe.” 


(While using alms-food) one reflects wisely: “I take this alms-food not for amusement as 
children do; I take this alms-food not for intoxication with manliness; I take this alms-food 
not for development of body beauty; I take this alms-food not for a clear skin and 
complexion. I take this alms-food only for long endurance and maintenance of the body; I 
take this alms-food for warding off the oppression of hunger; I take this alms-food for 
facilitating the noble practice. By thus taking alms-food, the old suffering of hunger and 
thrst will be got rid of; I will also ward off the new suffering of Iindigestion due to 
overeating, etc. By moderate eating, the old suffering of hunger and thirst and the new 
suffering of Indigestion due fo over-eating cannot arise, and my body will be maintained. 
Thịs alms-food 1s sought properly and eaten in a blameless manner and by taking 1t 
moderately I shall live In comfort.” 


THE GREAT CHRONICLE OF BUDDHAS 
'Wtth regard to living in comfort by eating moderately, the Buddha expounded: 


Catfãro pañca älope, 
abhutva udakam pive. 
Alam phãsuviharäya, 
pahitattassa bhikkhuno. 


With four or five morsels still to eat, a 5//k&kh„ should finish off his meal by 
drinking water. This 1s sufficient to abiding in comfort of the Đh/kkh„ with 
resolute will for meditation. 


Even though this discourse was expounded by the Buddha primarily to meditating yogls, 
1t 1s also beneficial to non-meditators. By following this Instruction, they can abide In ease, 
free from discomfort of Immoderate eating. 


(While using a dwelling place) one reflects: “I use this dwelling place for the purpose of 
protection from the cold; I use this dwelling place for the purpose of protection from the 
heat of the sun; I use this dwelling place for the purpose of protection from mosdquIfoes, 
gadflies, wind, heat of the sun, snakes, scorplons, fleas, etc. I use this dwelling place to 
ward off the perils of extreme climates and for enJoying (secluded living).” 


(While using medicine) one reflects: “I take this medicine for the purpose of counfering 
1llness, for the protection of life and for immumity from afflictlons that have arisen or are 
arising.” 

This elaborate manner of reflection is called Maha Paccavekkhana. 

How to fulfil these four kinds of s?/2 


Of these four kinds, the Patimokkhasamvara-sia should be fulfiled with faith and 
confidence (szdđha): faith and confidence ¡in the Buddha thus, “The Exalted One who has 
promulgated the s/kkhãpadas 1s truly a Buddha who realizes all the Laws of Nature without 
exceptfion, (I.e. having a clear vision of the Buddha)”; faith and confidence In the Dhamma 
thus, “The sikkhãpadas to be practised by the Sangha are indeed those promulgated by the 
Buddha. (i.e. having a clear vision of the Dhamma)”; faith and confidence in the Sangha 
thus, “Members of the Sangha are the disciples of the Buddha, all of whom practising well 
these sikkhãpadas (I.e. having a clear vision of the Sangha).” 


Thus, 1f one has faith and confidence In the Buddha, Dhamma and Sangha, one would be 
able to fulfil the Patimokkhasamvara-s1la. 


Therefore, the s//khapađas as promulgated by the Buddha should be observed without 
exception, with faith and confidence and should be fulfilled even at the cost of one's life. 
The Buddha, mndeed, has expounded thus: “K7; va andam camariva vãladhiữn, etc. — ]ust 
as the female pheasant guards her egøs, even sacrificing her life, just as the yak (camari) 
guards 1ts tail, even sacrificing 1fs life, Just as the householder guards his only son with 
loving-kindness, Just as the one-eyed man protects his only eye with meticulous care, even 
so the observers of moral precepts in all three ages should have a high regard for the s72, 
and guarding 1t with affection.” 


The Story of Elders who fulfilled Patimokkhasarnvara-sila at The Cost of Their Lives 


Once, in Mahavattani forest grove of Sri Lanka, robbers caught a /hera and bound him 
with creepers and made him lie down. Even though he could free himself with his effort, 1f 
he desired, he feared that should he make a strugesle the black creepers would break and he 
would be gullty of “B8hifagama pãciftiya ãpafii. So he developed Vipassana Insight by 
meditation for seven days in his lying posture, attained the anäagãmi-phala, the Fruition 
Sfate of Non-Returner, and passed away on the very spot. He was reborn In the Brahma- 
world. 


AIso in Sri Lanka, a Venerable was similarly mistreated by robbers. At that time a forest 
fire broke out. Even though he could manage to free himself, he feared that he might be 
gullty of °Bhữiagãma pãciffiya ãpafii`. By developing Vipassana Insight without cutting the 
creepers, he became a Sœnasisi arahaí, whose defilements and life span ended at the same 
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time, and attained parinibbana. Then Abhaya Thera, the Dighanikaya Reciter together with 
five hundred ĐJ/k&hus, arrived on the scene. Seeing the body of the Venerable, he had 1t 
cremated properly and a shrine built. Therefore, 1t 1s stated In the commenftary: 


Panimokkham visodhenio, 
appeva jivitam jahe. 
Pañfiattam lokanathena, 
na bhinde sil4 samvaram. 


The good man who maintains the purity of the Patimokkhasamvara-sila 
would sacrifice his own life rather than break the precepts laid down by the 
Buddha. 


Just as Patimokkhasamvara-sia ¡is fulfilled with faih and confidence, so also 
Indriyasamvara-sĩla should be fulfilled with mindfulness. Only when Indriyasamvara-sila ¡s 
well-puarded by mindfulness, Pãtimokkhasamvara-sila will endure long. When 
Indriyasamvara-sTla ¡s broken, Patimokkhasamvara-sila will be broken too. 


At the time of the Buddha, a newly ordained bj/kkh, Venerable Vangisa, while going on 
alms-round broke Indriyasamvara-sila losing his restraint of faculties and was filled with 
lust on seeing a woman. He said to Ananda: “Venerable Ananda, I am burning with sensual 
lust, my mind 1s consumed by the flames of lust. Ôut of compassion, please teach me the 
Dhamma to extinguish the burning flames.” 


Then the Venerable Ananda replied: “As you perceive wrongly, the burning flames 
consume your mind. Dispel your perception of pleasantness in what you see, for 1t leads to 
lust; see foulness there to purify your mind.” The Venerable Vangisa followed the 
Venerable Anandas advice and the burning fires of lust đied down. 


There are two other examples which should be followed by one who wishes to fulfil 
Indriyasamvara-s1la. 


The Story of Venerable Cittagutta 


In the great cave Kurandaka, In Sri Lanka, there was a lovely painting depicting the 
renunciaton of the Seven Buddhas, such as Vipassl, etc. A number of guest 5hikkhs 
wandering amidst the dwellings, saw the painting and said: “Venerable Sir, what a lovely 
pamting 1t 1s in your cave!” The Venerable replied: “For more than sixty years, friends, I 
have lived In the cave, and I dịd not know whether there was any painting or not. Today, Ï 
come to know about 1t through you who have very keen eyesipht.” (Though the Venerable 
had lived there for more than sixty years, he had never raised his eyes and looked up at the 
cave even once. And, at the entrance of his cave, there was a great Ironwood tree. The 
Venerable had never looked up at the tree either. But seeing the flower petals on the 
ground each year, he knew 1t was In bloom.) 


Hearing the Venerable's strict observance of Indriyasamvara-sTla, the King of Mahagama 
sent for him three times, desiring to pay homage to him. When the Venerable did not go, 
the King had the breasts of all the women with Infants in the village bound and sealed off, 
saying: “As long as the Venerable does not come, let the children go without mIÏk.” Out of 
compassion for the children the Venerable went to Mahagama. 


Being Informed that the Venerable had arrived, the King said: “Go and bring the Thera 
1nto the palace. I want to take the precepts.” In the inner chamber, the King paid homage to 
the Venerable and provided him with a meal, after which, he said: “Venerable Sir, 1t 1s not 
opportune for me today to take the precepts. I shall do so tomorrow.” Carrying the 
Venerables bowl, he followed him for a short distance and paid homage with the Queen. 
Whether 1t was the King or the Queen who paid homage to him, the Venerable gave the 
blessing: “May the King be happy!” Seven days went by In this manner. 


The fellow-bh/kkh„s asked hìm: “Venerable Sir, why 1t 1s that, whether 1t is the King or 
the Queen who pays homage, you say: “May the King be happy?”” The Venerable replied: 
“Friends, I have no particular awareness whether 1t 1s the King or the Queen.” At the end 
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of seven days, when the King found that the Venerable was not happy living there, he 
allowed him to leave. He went back to the great cave at Kurandaka. When night came, he 
went out onfo his walk. 


A deva, who dwelt in the Ironwood tree, stood by with a torch. The Venerables 
medifation was so pure and bripht that 1t gladdened him. Immediately after the middle 
watch, he afttained arahatship, making the whole mountain resound with a thunderous roar. 


(This story gives a good example oƒ how Indriyasamvara should be observed.) 
The Story of Venerable Maha-MIitta 


The Venerable Maha-MIttas mother was sick with a breast tumour. She told her daughter, 
who also had gone forth as a bhikkhunï: “Go to your brother. Tell himm my trouble and 
bring back some medicine.” She went and told him, but he said: “I do not know how to 
gather herbs and concoct a medicine from them. But I will rather tell you a kind of 
medicine: “Since I became a recluse, I have not broken my Indriyasamvara-sfla by looking 
at the bodily form of the opposite sex with lustful thoughts.` By this declaration of truth, 
may my mother get well. Go back and repeat the words of truth I have just uttered and rub 
her body.” She went back and reported to her mother what her brother had told her and did 
as she has been Insfructed. At that very moment, the mother s tumour vanished like a lump 
of froth breaking Into pleces. She got up and utfered with Joy: “If the Fully Enlightened 
One were still alive, why should he not stroke with His net-adorned hand” the head of a 
bhikkhu like my son!” 


The Venerable Maha Mittas way of restraint of the faculties 1s somewhat different from 
that of the former Venerable Cittagutta. Venerable Cittagutta restrained his facultles with 
down-cast eyes so as not fo look at any of the obJects even by chance, whereas Venerable 
Maha Mitta did not restrain with down-cast eyes, he looked at things as they presented 
themselves. Even when he caught the sight of the opposite sex, he restrained his faculty of 
eye fo prevent lust from arIsing. 


The Venerable Cittaguttas way of restraint of the facultles 1s like the closing of the door 
of the house completely, not letting any robbers to come 1n. The Venerable Maha Mitta's 
way Of resfraInt 1s not closing the door, but keeping the robbers from entering the house 
even once. Both types of restraint are marvellous and worthy of emulation. 


While restraint of the faculties 1s to be undertaken with mindfulness (s27), pur1fication of 
livelihood 1s to be practised with energy (v7iza). Thịs 1s because one 1s able to abandon 
wrong livelihood only by applying right energy. Therefore, avoiding unbefifting, Improper 
means, purification of livelihood should be undertaken with the right kind of search like 
going on alms round with energy. 


No hint, roundabout talk, indication or Intimation 1s allowable to acquire such requlsites 
as robes and alms food. But, as regards acqurring a dwelling place, only intimation 1s not 
allowable. 


“Hint': when a 5h/kkh„, who 1s preparing the ground, etc. as If to build a dwelling 
place, 1s asked: “What 1s being done, Venerable Sir? Who 1s having 1t done?” and 
he replies: “No one.”; such a reply of his 1s a “hínt' (mplying that there 1s no 
donor yet for the dwelling place). All other actions which communicafe his need 
for a residence also consfitute a hint. 


“Roundabout talk”: a 5h/kkhu asks a lay devotee: “What kind of a house do you live 
1n?” “In a mansion. Venerable Sir.” “But, đãyaka, 1s a mansion not allowed for 
bhikkhus?” 'This and any such expresslons consfitufe a “roundabout talk°. 


“Indication': “The dwelling place 1s too small for the communmity of Đhikkhu” Or 
any other such suggesfive talks consftitute an “Indication". 


AII four forms of talk, such as hint, etc., are allowed In the case of medicine. But when 


13. It 1s one of the 32 distinctive marks of a Grest Being (Mahãpurisa Lakkhana.) For detalls, refer to 
Digha Nikaya, Vol II & II. 
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the đisease 1s cured, 1s 1t or 1s it not allowed to use the medicine obtained in this way? 
Herein, the Vinaya speclalists say that since the Buddha has opened the way or 1fS use, 1t 1S 
allowable. But the Suttanta specialists maintain that though there 1s no offence, nevertheless 
the purity of livelihood 1s sullied; therefore, 1t 1s not allowable. But one who wishes to live 
a completely pure noble life should not use hint, roundabout talk, indication or Intimation, 
even though these are permifted by the Blessed One. Endowed as he 1s with special 
qualifies such as having few wants, etc. he should make use only of requisites obtained by 
means other than hint, etc. even when he 1s to risk his life. Such a one 1s called a person of 
extremely noble, austere practice like the Venerable Sãriputfa. 


The Story of Venerable Sariputta 


Once, the Venerable SãrIputta, wishing to cultivate noble life, lived in a solifary place In a 
certain forest with the Venerable Maha Mogsgallana. One day, an affliction of colic arose In 
him, causing him great pain. In the evening, the Venerable Maha Moggallana went to 
confer with him and found him lying down. He asked: “What 1s the matter?” When the 
Venerable Sãriputta explained, he asked again: “What had helped you in the past?” The 
Venerable Sãriputta said: “When I was layman, friend, my mother gave me rice gruel 
prepared with a mixture of ghee, honey, sugar and so on. That used to make me recover.”” 
Then the Venerable Maha Moggallana said: “So be 1t, friend, If either you or I have 
accumulated enough merit, perhaps tomorrow we shall get some.” 


Now, a deva, who lived In a tree at the end of the walk, overheard their conversation. 
Thinking: “[ wIll find rice gruel for the Venerable tomorrow”, he went Immediately to the 
family who was supporting the Venerable Maha Moggallana and entered the eldest sons 
body to cause him discomfort. Then he told the boy's family, who had gathered, that 1f they 
would prepare rice gruel of such and such a kind next day for the Venerable, he would set 
the boy free. 


They replied: “Even without being told by you, we regularly offer alms-food to the 
'Venerable.” The next day they prepared rice gruel. 


The Venerable Maha Moggallana went to the Venerable Sãriputta in the morning and told 
hìm: “Stay here, friend, ti I come back from the alms round.” Then he went into the 
village. The people met him, took his bowl, filled it with rice gruel prepared as required 
and gave 1t back to him. When the Venerable wanted to leave, they said: “Eat, Venerable 
Sr, we shall give you more.” When the Venerable had eaten, they gave him another 
bowlful. The Venerable left taking the alms-food to the Venerable Sãriputta, and told him 
to cat. When the Venerable Sãriputta saw 1t, he thought: “The rice gruel 1s very nice. How 
was 1t øgot?” He then reflected and, seeing how 1t had been obtained, said: “Friend, the 
alms-food 1s not fit to be used.” Instead of feeling offended and thinking: “He does not eat 
the alms-food brought by someone like me”, the Venerable Maha Moggallana at once took 
the bowl by the rim and turned 1t over. (Not because he was angry.) 


As the rice gruel fell on the ground, the Venerable Sãriputtas affliction vanished. (And 1t 
did not re-appear during the remaining forty-five years of his life.) Then he said to the 
'Venerable Maha Moggallana: “Friend, even 1f one's bowels come out and fall to the ground 
1n a whole coil through hunger, 1t 1s not fitting to eat gruel got by verbal intimation.” 


Herein, it should be noted: the Blessed One prohibited only verbal intimation about the 
food. The Venerable Sãariputta did not use verbal Iintimation to get the food. When the 
Venerable Maha Moggallana wanted to know what had cured his affliction before, he only 
related the relief given by rice gruel in the past. However, he was not pleased that a verbal 
1ntimation had been made at all and did not accept the rice gruel. 


The Story of Venerable Ambakhadaka Maha Tissa 


Let alone a íhera of the Venerable Sãariputta's stature during the lifetime of the Buddha, 
even litle known Mahã Tissa of Ciragumba In Sri Lanka, long after the demise of the 
Buddha, had strictly observed the disciplinary rules. Once Maha Tissa, while travelling 
during a famine, became weary and weak owing to lack of food and tedious Journey. So, he 
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lay down at the foot of a mango tree, which was full of fruit. Several mangoes fell 
everywhere on the ground near him. But he would not think of picking up some fo eaf 1n 
spIte of his hunger. 


At that time, an old man came near him and, seeing him In the state of exhaustion, 
prepared some mango Juice and offered to him. Then, carrying him on his back, the man 
took him where he wanted to go. While being carried thus, the Mahã Tissa thought to 
himself: “This man 1s not my father, nor my mother, nor any relatve of mine. Yet, he 
carries me on his back; this 1s only because of the moralifty I possess.” Reflecting thus he 
admomished himself to keep his morality and concentraion of mind intact without 
blemishes. He then developed Vipassana Insight and while still being carried on the back of 
the man, he affained arahatship through successive stages of the Path. 


Thịs Venerable 1s a noble person whose abstemiousness 1n food serves as an example for 
emulation. 


While Purificatlon of livelihood (AJivapãrisuddhi-sila) is to be practised with energy 
(vriza), Morality which depends upon the four requisites (Paccaya sannnissita-sfla) should 
be fulfilled with wisdom (øzñØ2). Since only men of wisdom can discern the advanftages 
and dangers of the four requisifes, Paccaya sannissita-sfla 1s the morality which 1s fulfilled 
through wisdom. Therefore, one should make use of the four requisites, which have been 
obtained lawfully, without craving for them and after reflecting with wisdom 1n the 
aforesaid manner. 


Two Kinds of Reflection (Paccavekkhana) 


There are two kinds of reflection (paccavekkhan8) on the four requisifes (1) reflection at 
the time of receiving them and (2) reflection at the time of using them. Not only at the time 
Of using the requisites but also at the time of receiving them one reflects either (a) as mere 
elements (Dhãfu paccavekkhan8), or (b) as repulsive obJects (Patiknla paccavekkhan8) and 
put them away for later use. 


(a) Reflection as elements: This robe (etfc.) 1s a mere aggregate of eight elements which 
arise when conditions are present. So 1s the person who uses them. 


(b) Reflection as repulsive obJects: Reflection on food as in meditation on perception of 
foulness In nutriment (4hare pafikula sanna); and reflection on robes, etc. thus: “All 
these robes, etc. which are not In themselves đisgusting become utferly repulsive 
when associated with this filthy body.” 


(To recapitulate, reflection 1s of three kinds In all: (1) Maha paccavekkhanã as 
described in detail regarding the use In general of the four requisites, (2) Dhãtu 
paccavekkhana, reflecing on the four requisites as mere elements, and (3) 
Patikũdamanasikara paccavekkhana reflection on them as repulsive obJects whether 
1n their own nature or when put In use.) 


If a bhikkhu reflects on the robes, etc. at the time of receiving them and If he does agaIn 
at the time of use, his use of the requisites 1s blameless from beginning to end. 


Four Kinds of Dse 


To dispel doubfs about use of requisifes, one should take note of four kinds of theIr use: 
(a) Theyya paribhoga 
Use like an act of thieving (theyya paribhoga): use of requisites by an Iimmoral person 
even in the midst of the Sangha 1s called theyya paribhoga. 
(The Blessed One has permitted the use of the four requisites for men of morality. 
Lay devotees also make their offerings fo virtuous persons only, expecting great 
benefit for their good deeds. Therefore, immoral persons have no right whatever to 
enjJoy the requIsites. 
Hence, using them without such right by immoral persons resembles an act of 
thieving.) 
— Visuddhi-magga Maha Tikã — 
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(b) Ina paribhoga 

Use like owing debt (ma paribhoga): use of requisites by a moral person without due 
reflection 1s like owing a debt. One should reflect every time a robe 1s used; every time a 
morsel of food 1s eaten. Failing to do so at the time of using these requisifes, one should 
reflect on them 1n the morning, at dusk, during the first watch, middle watch and last watch 
of the night. If dawn breaks without his making such reflection, he finds himself in the 
pOositlon of one who owes a debt. 


Every time he passes under the roof to enter the dwelling place and after entering 1t, 
every time he sits, every time he lies down, he should make due reflection. In receiving a 
requisife of medicine and In using 1t, he should make reflection. But 1f he makes reflection 
while receiving and fails to do so when using 1í, he 1s guilty of an offence. On the other 
hand, even 1f he falls to make reflection when receiving but does when using 1t, he 1s free 
from guilt. 


Four Kinds of Purification of Sila 


If a bhikkhu happens to have committed an offence, he should take a recourse to any of 
the four kinds of purification of his morality as mentioned below: 


(1) Purification by admission of fault (desanãa suddhi): Patimokkãsamvara-sila is purified 
by open declaration of 1ts breach. 


(2) Purification by restraint (samwara sudđhi): Indriyasamvara-sfla is purifled by making 
the resolution, “Never wIll I do 1t again.” 

(3) Purification by search (pariyeihi suddhi): Ajivapariuddhi-sTla 1s purifled by 
abandoning wrong search and seeking requisites in a lawful manner. 

(4) Purification by reflectlon (paccavekkanäa suddhi): Paccayasannissita-sTla 1s purified by 
reflection according to the manner mentioned above. 

(c) Dayajja paribhoga 

Use like getting an inheritance (dãyajja paribhoga): use of requisite by the seven kinds of 

Learners (sekkhøz Iimplying Noble Ones who have realized three lower Paths and three 

lower Fruition States and the Path of arahatship). These seven kinds of Learners are sons of 

the Buddha. Just as a son 1s a heir to his father, these noble persons, as helrs, make use of 

the requisites allowed by the Buddha. (Althouph the requisites are, in practice, øgIiven by the 

laity, yet they are allowed by the Buddha and thus they are to be considered as the Buddha s 

TequlisIfes.) 

(đ) Sami paribhoga 

Use like a master by an arahat (sami paribhoga); worldlings (w/hu/7anas) and Learners 

(sekkhas) are not free from craving yet and accordingly, they remain subJect to craving and 

theIr use of requisites 1s not as masters but as slaves of craving. On the other hand, Arahats 

have been liberated from servitude of craving and their use of requlsites 1s as masfers with 

full control over craving. Therefore, they can use disgusting things, reflecting on theIr non- 

disgusting nature or they can use non-disgusting things reflecting on their disgusting 

nature, or they can use reflecting on them as neither disgusting nor non-disgusting things. 


Of these four kinds of use, use like a master by an zrahaí and use like getting an 
inheritance are allowable to all. Herein, as said before, use of requisites like a 
master 1s applicable only to arahaís; but IÝ sekkhas and pufhujj/anas use the 
requisites by abandoning craving through perception of their foulness, 1t 1s like 
being liberated from servitude of craving; therefore, this kind of use may also be 
classed as use like a master by an arzhaí, sami paribhoga. In the same way, arahafs 
and øu£hujjanas may also be considered as inheriting sons of the Buddha. 


Use like owing a debt 1s not allowable, more so 1s the use like an act of thieving 
which 1s certainly not allowable. se of requisites after reflection by one endowed 
with morality 1s opposite to use like owing a debt, Ina paribhoga and 1s thus called 
use wifhout owing a debt, ananya paribhoga. At the same time Øø/hwjjanas 
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endowed with morality who use the requisites after due reflection may be reckoned 
as a sekkha, noble person. Therefore, use of requisites after due reflection by such 
puthujjanas endowed with morality 1s also reckoned as use like getting an 
I1nherifance. 


Of these four kinds of use, use like a master by an arahaí 1s the noblest; a bhikkhu who 
wishes to use the requisites like a master should fulfil the Paccayasannissifa-sila by using 
the four requisifes only after due reflection. 


Moralify in Groups of Flives 


(1) Morality 1s of five kinds: 
(a4) Pariyanta Parisuddhi Sila, 
(Œ)  Apariyanta Parisuddhi Sa, 
(c)  Paripunna Parisuddhi SiTla, 
(d)  Aparamattha Parisuddhi Sila, and 
(e)_ Patippassaddhi Parisuddhi Sila. 


(a) Morality consisting In limited purification (Pariyanta Parisuddhi STla). Morality 
observed by lay devotees and søøwaøeras are called morality consisting 1m limited 
pur1fication, because 1t 1s limited by the number of precepts to be kept. 

The Visuddhi-magga does explain the limit by the number of the precepts in Pariyanta 

Parisuddhi Sa. But the Patisambhidã Magga Commentary explains, as has been 

menfioned before, two kinds of limit (1) limit regarding the number of precepts observed 

(Sikkhapada pariyanta); (1) limit regarding the period of observance of precepts (Kala 

pariyanta). 

() Limit regarding the number of precepts observed: this refers to the number of 
precepts traditionally observed by lay devotees, namely, one, two, three or four 
precepts; five, eight or ten precepfs (whatever number of precepfs they can observe). 
Probatloners, sữmaøeras and sãmanerïs keep the ten precepts. This 1s the limit 
regarding the number of precept observed. 


(1) Limit regarding the period of observance of precepts: when lay devotees make a 
ceremonial offering of alms, they also observe precepts within the limited period of 
the ceremony; whenever they go to monasfery too, they observe precepts before 
returning home, or for a few days or more during day-time or nipht-time. Thịs 1s the 
limit regarding the period of observance oŸ precepts. 


(b) Morality without limit (Apariyanta pãrisuddhi Sila). The Dve Matika which ¡s the 
summary of the Ubhato Vibhanga enumerates 227 sikkhãpadas for members of the Sangha. 
When expanded, these s//&hZ2adas total up to nine thousand, one hundred and eighty 
crores, five million and thirty-six thousand. These disciplinary rules for ĐÖ/kkhus are 
promulgated by the Buddha and were recorded in brief by the Convenors of the Flirst 
Council. The whole group of these disciplinary rules ¡s called Apariyanta parisuddhi Sĩla. 


Though the disciplinary rules are laid down by the Buddha in a definte number, 
the Sangha has to observe all of them without exception; furthermore, 1í 1s 
1mpossible to foresee the termination of observance of s7/z through five kinds of 
destruction, namely, that due to gaIn, that due to fame, that due to relatives, that 
due to Iimpairment of body and that due to loss of life. For these reasons, these 
disciplinary rules are collectively called Apariyanta parisuddhi S1la. This ¡s the kind 
of s7/a observed by the Venerable Maha Tissa of Ciragumba described above. 


(c) Morality which 1s completely purified by a worldling who 1s striving for the spiritual 
good 1s called Paripunna parisuddhi Sila. His morality, since the time of admission to the 
Order, has been very pure like a bright ruby properly cut or like well refined gold. 
Therefore, 1t 1s devoid of even the stain of impure thoughts and becomes the approximate 
cause for arahatship. Hence 1 is named Paripunna parisuddhi Sila. The Venerable Maha 
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Sangharakkhita and his nephew, Venerable Sangharakkhitta, set examples of how such s7!a 
1s to be observed. 


The Story of Venerable Maha Sangharakkhita 


While the Venerable Maha Sangharakkhita of over sixty years standing in the Order 
(aged eighty) was lying on his death bed, Đ/⁄khus engquired of him: “Venerable Sĩr, have 
you affained the supramundane states?” The Venerable replied: “I have not made any such 
attainment yet.” At that time a young Đjikkhu attendant of the Venerable addressed him: 
“Venerable Sir, people living within twelve leagues have assembled here thinking that the 
Venerable One has passed into parinibbãna. IÝ they come to know that you have passed 
away as an ordinary worldling, they will be much disappointed.” 


Then the Venerable said, “Friend, thinking I will see the coming Buddha Metteya, I have 
not sfrived for Vipassana Insight meditation. If it wIll be a disappointment for many, help 
me fo sift up and give me a chance to contemplate with mindfulness.” The young bhikkhu 
helped the Venerable to sit up and went out. As soon as the young Đh¡kkh„ left the room 
the Venerable attained arahatship and gave a sign by a snap of his fingers. The young 
bhikkhu then returned and made him lie down as before. He reported the matter to the 
Sangha who assembled and addressed the Venerable: “Venerable Sir, you have performed 
such a difficult task of attaining the supramundane sfate even when so close to death.” The 
Venerable replied: “Eriends, 1t is not difficult for me to atfain arahatship when the hour of 
death 1s drawing near. Rather, I wIll tell you what 1s really difficult to perform. Friends, I 
see no action which I have done without mindfulness and full comprehension since the 
time of my admission Into the Order. It 1s only such kind of action which 1s always 
accompanied by mindfulness and full comprehension that 1s far more difficult to do.” 


The Venerable's nephew also attained arahatship like him when he completed fifty-sixth 
year as a bhikkhu. 


(d) Morality unaffected by wrong view and observed by se&k&kJa, noble persons and 
moraliy untarnished by lust, and observed by worldlings are called Aparamattha 
pãrisuddhi Sila, the kind of morality observed by the Venerable Tissa the householder's 
SOn. 


The Story of The Venerable Tissa, The Son of A Householder 


A householder In SrI Lanka had two sons. After the death of their father, the elder son, 
Tissa, gave all inheritance to his younger brother and became a bjikkhu, practising 
meditation In a jungle monastery. Then the younger brothers wife thought to herself: 
“Now we get all the wealth because my brother-in-law became a 5jjk&khu. IÝ he decides to 
return to laymans life, we wIll have to give him back half the wealth. There 1s no knowIing 
whether he will do so or not. We wIll have peace of mind only when he dies.” With this 
thought she engaged some men to kIll her brother-in-law. 


The men went to the Jungle monasftery and se1zed the Venerable Tissa in the evening. The 
'Venerable told them that he possessed nothing which they might want. The men explained: 
“We do not come here to get your wealth. We come here to kill you (at the Instance of 
your sister-in-law).” The Venerable said: “I possess pure s72, but I havent yet atfained 
arahatta-phala. As I want to achieve arahatship depending on this pure s7/2, allow me to 
practise Vipassana Meditation before dawn.” “We cannot grant your request. If you run 
away during the night, we wIll have to take the trouble of catching you again.” Saying: “I 
will let you see clearly how I camnot run away,” the Venerable broke his two knees himself 
with a big stone. 


'When both knees were completely broken thus, the Venerable said: “Now you have seen 
my condition. By no means can Ï run away from you. I abhor to die as a worldling with 
sensual lust. I feel ashamed of 1t.” Only then did the men give him permission fo pracfise 
meditation. Then the Venerable, depending upon his s72 which was not tarnished by lust, 
made efforts throughout the nipht until dawn when he attained arahatship. 


The Story of A Senior Monk 
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Once there was a senior monk who was very 1ll and unable to eat with his hands. He lay 
rolling smeared with his own urine and excrement. Seeing him a young bhikkhu, he 
exclaimed: “Oh, how painful 1s the life process!” The senior monk said: “Friend, 1f I die 
now I will surely achieve divine bliss. [ have no doubt of that. The bliss obtained by 
breaking!“ this s72 ¡s like forsaking monkhood and becoming a lay man. But Ï am 
determined to die with my s772 intact.'”” So saying he lay ¡n the same place, contemplating 
on the same I1llness inherent in the five aggregates of mind and maffer and attained 
arahatship. 


(The s7⁄2 of these noble Venerables ¡is Aparamattha-sĩla.) 


(e) Morality of arahas, etc.'Ế which ¡s purified through subsidence of the fires of 
defilements 1s called Patippassaddhi parisuddhi S1la. 


Agam: 
(2) Morality 1s of five kinds: 
(a) Pahana-sila 
(b) Veramani-sila 
(c) Cetana-sila 
(đ) Samrata-sTla 
(e) Avitikkama-sila 


(a) Morality observed by abandoning killing, etc. 1s called Morality of abandoning 
(Pahãna-sTla). (Here “etc.` covers not only the wrong deeds of stealing, sexual misconduct 
and so on but also abandoning of everything that ought to be abandoned through successive 
stages Of meriforious deeds. In terms of Abhidhamma, “abandoning” (pahãna) means a 
øroup of wholesome consciousness together with ther mental concomitants which are 
characterised by their function of abandoning everything that 1s to be abandoned wherever 
T€C€SSATV.) 


(b) Morality observed by abstaining from killing, etc. is called Morality of abstention 
(Veramani-sila). In terms of Abhidhamma, 1t is a group of wholesome consciousness 
together with theIr mental concomitants headed by viraíi cefasika. 

(c) Morality observed by volilon which assoclates avoidance of killing, etc. with 
consciousness 1s called Morality of Volition (Cetana-sila). 

(d) Morality observed by preventing thoughts of wrong deeds, such as killing, etc. from 
defiling the mind ¡s called Morality of Restraint (Samvara-sila). In terms of Abhidhamma, 
1f 1S a øroup of wholesome conscIousness fogether with their mental concomifants headed 
by safi cefasika. 

(e) Morality observed by not committing wrong deeds, such as killing, efc. 1s called 
Morality of Non-transgression (Avitikkama-sïla). In terms of Abhidhamma 1t is wholesome 
consciousness together with their mental concomifants. 

(These five kinds of morality beginning with Pahãna-sila are not separate ones like 
other sefs of s72; observance of one, e.ø. Pahana Sila, by abandoning killing, etc. 
means observance of all the remaining ones as well.) 


Defilement and Purification of Morality 
(6) WHATT IS DEFILEMENT OEF MORALTTY? 
(7) WHATT IS PURIEICATION OF MORALITY? 


14. To break s72 means to die without becoming an arahai. 

15. “Sïfa intacf” means passing away only after affaining arahatshIp. 

16. Here 'etể. means refers to other Enliphtened Ones, namely, Paccekabuddhas and 
Sammasambuddhas. 
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In answering these questions, Defilement and Purification of moraliy should be 
explained together. 
Defilement of Morality means impairment of moralify; and 1n reverse, non-impairment of 
morality 1s Purification of Morality. 
Impatrment of morality may arise through destruction due to gain, fame, efc. or through 
seven minor acfs of sexuality. 


To explain further: 

Of the seven groups of transgression (ãpafi)”, If a sikkhãpada of the first or the last 
øroup 1s Iimpaired due to craving for gain, fame, etc. a 5h/kkhw„'s s?la 1s said to be torn like 
the cloth which 1s cut at the edge. 

If a sikkhãpada in the middle group 1s mmpaired, his s?7/2 1s said to be rent like the cloth 
having a hole in the middle. 

If two or three s/kkhãpadas are impaired serially, his s7/2 1s said to be blotched like a cow 
having Irregular marks of brown, red and other colours on her back or belly. 

If the sikkhãpadas are impalred at mtervals, his s72. 1s said to be motfled like a cow 
having variegated spots of different colours on her body. 

Thus impaIrment of morality through tearing, rending, blotching or mottling due to gaIn, 
fame, etc. 1s Defilement of Morality. 

Even mm the absence of impairment of morality through tearing, rending, blotching or 
motfling, there can be defilement of morality through seven minor acts of sexuality. 

The seven minor acts of sexualify are expounded elaborately by the Buddha in the 
Janussom Sutta of Mahayañña Vagsa, Sattaka Nipata of the Anguttara Nikaya. They may 
be mentioned briefly as follows: 

() An ascetic or a brahmin claiming to be leading the noble life does not have actual 
sexual intercourse with a woman, but enjoys being caressed, massaged, bathed and 
rubbed down by her. (He loves to be attended upon 1n person by a woman.) 

(1) He does not have sexual Intercourse with a woman, he does not enJoy being atfended 
upon 1n person by her, but he enJoys Joking and laughing with her. 

(1m) Or else, he enJoys sfaring and øazing at a woman eye fo eye. 

(v) Or else, he enjoys listening to a woman on the other side of a wall or a fence as she 
laughs, talks. sings or crles. 

(v) Or else, he enJoys recollecting frequently how he has talked, laughed and played with 
a woman formerly. 

(v) Or else, he enjoys seeing a householder or his son who possesses five kinds of 
worldly pleasures and who 1s being served by a host of servanfs and attendanis. 

(vi) Or else, he enJoys longing for a divine abode and leads the noble life with the wish: 
“With this s72, with this practice, with this effort and with this noble life, may I be 
reborn as a great deva or some deva.” 

Thus impairment of morality through tearing, rending, blotching or mottling due to gaIn, 
fame, etc. and also through seven minor acts of sexuality 1s Defilement of Morality. 


Purificatlon of morality characterized by non-tearing, non-rending, non-blotching or non- 
mottling of s7/z 1s brought about: 


(a) by not transgressing any of the sikkhãpadas; 
(b) by taking proper remedial measure whenever there 1s fransøression; 


17. (1) Parajika, (2) Sanghadisesa, (3) Thullaccaya, (4) Pacittiya, (5) Patidesaniya, (6) Dukkata and 
(7) Dubbhisita. 
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(c) by avoiding seven minor acts of sexuality; furthermore, 


(d) through non-arising of anger, grudge, disparagemeit, rivalry, Jealousy, meanness- 
sfinginess, deceIt, hypocrisy and such evils, and 


(e) through development of such attributes as fewness of wishes, being easily 
safisfied, pracfice of ausfer1ty, efc. 


These types of morality (s7/2s), which are not torn, not rent, not blotched and not motiled, 
also assume other names such as, BhujJissa-sila because they set one free from servitude of 
craving; Viññũpasattha-sTla because they are praised by the wise; Aparamattha-sTla because 
they are not effected by craving: “My s7 1s very pure, 1t will produce great beneficial 
results in future”, or by wrong personality belief: “This s7/2 1s mine; my s?Ï2 1S Very pure; 
no one possesses s7/z like mine”; Samadhi samvattanika-sila because they are conducive fo 
advancement towards Access Concentraion (jacãra-sưmadhi) and Absorption 
Concentration (4ppana-samadhi). 


As sfated above, these seven factors, namely, not torn, not rent, not blotched, not mottled, 
liberating, praised by the wise and not tarnished by craving and wrong view are the factOrs 
conducive to purification of morality. Only when morality 1s complete with these seven 
factors can 1t develop the aforesaid two kinds of concentration. Therefore, a noble person 
wishing to develop these two kinds of Concenfration should earnestly endeavour to make 
his s7/z complete with all these seven factors. 


(c) The Perfection of Renunciation (Nekkhamma-Parami) 


Nekkhamma means renunciaton which 1s here synonymous with emancipation. 
EmancIpaton 1s of two kinds: emancipatlon from cycle of existences (sasãra) and 
emancipation from sense-desire (k2), the former being the result of the latter. Only when 
emancipation from sense-desire has been achieved through practice, can one gain 
emancipation from s4sãra. Of these two kinds of emancipafion, 1t 1s for the purpose of 
the resultant emancipation (from existences) that the Buddha expounds in the Buddhavarnsa 
Text, likening the three states of existence'Š to prisons. 


Essential Meaning of Perfection of Renunciation 


According to the Cariyäpitaka Commentary, Perfection of Renunciation, in terms of 
Abhidhamma, 1s wholesome consciousness together with mental concomitants that arises 
by virtue of emancipation from sense-desire and from the three states of existence. The 
Maha Niddesa describes two kinds of sense-desire: pleasant objects of sense-desire (a/fu- 
kãma), and mental defilement of greed which 1s desire for pleasant obJects (&k7lesa-kãma). 
With reference to Perfection of Renunciation, emancipation from sense-desire means 
emancipation from both kinds of sense-desire. 


How to be Mindful to achieve Emancipation 


How to achieve emancipation from bonds of kjesa-kãma 1s explained in the Maha 
Niddesa Päli: 


Addasam kãma te milam sankappä kãma jãyasi 
na tam sankappayissãmi evam kãñma na hohisi. 


O greed, I have seen your source; you arise from my thoughts of pleasant 
objects of sense (Kama Vitakka). No more will I think of any pleasant obJect 
Of sense. Then, O greed, you wiÏÏ arise no more. 


In this connection, three kinds of wrong thought and three kinds of right thought should 
be understood. The three kinds of wrong thought are: 


18. The three sfates of exsstence are: (a) Kđma-bhava, the state of sensual existence, (b) Rữøa- 
bhava, the state of fine material existence and (c) 4rữa-bhava, the states of formless, non- 
material existence. 


1602 


THE ANUDIPANT 
() Kama Vitakka, sensuous thought, I.e. thinking of pleasant objects as desirable things; 
(1) Byapada Vitakka, hateful thought, 1.e. thinking of harming others, and 
(1) Vihimsa Vitakka, cruel thought, 1.e. thinking of ftorturing others. 


The three kinds of right thought are: 


() Nekkhamma Vitakka, thought of renunciation, i.e. thinking of emancipating oneself 
from sensuous obJecfs. 


(1) Avyäpada Vitakka, thought of hatelessness, 1.e. thinking of others with loving- 
kindness. and 


(1) Avihimsãa Vitakka, thought of non-violence, 1.e. thinking of others with compassion. 


The source of greed (#/esa kãma), on close examination ¡is found to lie In sensuous 
thought (Kama Vitakka) which is one of the three wrong thoughts. As long as one keeps on 
thnkíg of sensuous thought, sgreed confinues to multiply and there 1s no emancipation 
from that mental defilement of greed. Only when one ceases to think of pleasant obJects of 
sense-desire, øreed will not arise and one achieves emancipation. Therefore, as sfated 
above, one should be mindful to be free from mental defilement of greed. Just as freedom 
from sense-desire leads to freedom from cycle of sđsãra, even so, making efforts to free 
oneself from greed results in freedom from pleasant obJects of sense-desire. 


The characterisfics, functions, manifestations and proximate causes of this Perfection of 
Renunciation and of the remaining ones are dealt in the Chapter: On Miscellany. 


Relation between Renunciation and The Life of A Bhikkhu 


The Cariyapitaka Commentary defines “n0ekkhamma'`: “Nekkhammam pabbajja-milakam.” 
This definition can be Interpreted in two ways: “EmanciIpation has a Đhikkhw's le as IS 
cause,” and “Emancipation 1s the cause of a Đjjkkh„s life.” The first interpretation, 
namely, a Đh/kkhwu' le as a cause of emancIpation 1s In consonance with the narration In 
the Mahaã Janaka Jãtaka. King Maha Janaka first acquired requlisites of robes, a bowl etc. 
without the knowledge of his Queen, lesser Queens and royal attendants and he then went 
up to the upper terrace of his palace and became a bj¿kkh; thereafter, he renounced the 
world. In this instance, the Bodhisatta Maha Janaka became a Đhikkh before he made the 
renunciation. Therefore, It may be said that the Đh/k&khs lIfe 1s the cause and renunciation 
1s the effect. 


The second ¡interpretation, namely, emancipatlon as a cause of 5jjk&h„⁄s lÍe, 1s In 
consonance with the stories of Sumedha the Wise, the Hatthipala brothers, etc. Sumedha the 
Wise, first went forth and reaching Dhammika Mountain, found a dwelling place readily 
prepared by Sakka, King of Devas. Then only he became a 5Ùjkkh„. Similarly, the 
Hatthipala brothers went forth first and when pursued by the whole country led by royal 
parents, they became bikkh„s. Therefore, It may be said renunciation of Sumedha the 
Wise, Hatthipala brothers efc. is the cause and the bhikkhw's life 1s the effect. 


The Cariyäpitaka Commentary gives the exposiion In accordance with the Íirst 
I1nterpretation. (This 1s mentioned In detail in the Chapter: On Miscellany.) Though 
Sumedha the Wise, the Hatthipala brothers, etc. renounced the world first and became 
bhikkhus afterwards, they did so only because they wanted a Đh/kkhu's life. Therefore, even 
though renunciation took place first, It may be said that a bhikkhu*s life which follows later 
1s the real cause. (For example, to construct a building, the wood 1s cut first. Although 
cutting of wood precedes consfruction, the wood 1s cut with the Iintenfion of consfructing 
the building, Therefore, 1t should be said the desire to build the building 1s the cause and 
cutfing of the wood 1s 1fs effect.) 


Five Kinds of Forest Dwclling 


As expounded ¡in the Vinaya Parivara Ekuttarikanaya pañcaka and Upali Pañha, Dhutanga 
Vagga, forest dwelling 1s of five kinds: 


1) Dwelling in the forest because of stupidity, dullness of mínd, not knowing the 
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advantages and theIr causes; 


1)  Dwelling in the forest with an evil desire, “If I go and dwell in the forest, people will 
support me generously as a forest dweller”; 


11) Dwelling In the forest because of insamty; 


1V) Dwelling in the forest because the practice 1s praised by the Buddhas and the 
Virfuous; and 


v)_ Dwelling In the forest because one has few wishes, contentment and such virtues. 
Only the last two of these kinds of forest dwelling are pralseworthy. 


Perfection of Renunciatfion 1s not a matter of where one lives. Defilement of sense-desire 
(kilesa-kama), craving for pleasant sensuous objects, is liable to arise anywhere. This 
defilement of sense-desire should be eradicated wherever 1t appears and not be permifted to 
thrive. Emancipation from defilement of sense-desire by eradication In this way 1s the true 
characterIstic of renunciation. 


As for Emancipatlon from pleasant obJects of sense-desire, there are examples of 
Sumedha the Wise, the Hatthipala brothers etc. who went forth as far as the Himalayas. 
Therefore, 1t may be asked whether 1t 1s necessary for those who wish to fulfil Perfection 
of Renunciation (Emancipation from pleasant objects of sense-desire) to go forth as far as 
the Himalayas. One should do so 1f possible, or 1ƒ one wishes fo or 1Ý cIrcumsfances favour. 
In the Jataka StorIes concerning renunciation, the majJorify went forth up to the Himalayas. 
They did so as circumstances were favourable to them. 


According to the Maghadeva Jataka of the Ekaka Nipata and the Nimi Jataka of the Maha 
Nipata, the continuous line of rulers numbering eighty-four thousand, beginning with King 
Maghadeva to King Nimi, went forth from household life to homeless one as soon as a 
sinple hair on the head turned grey. However, none of them went up to the Himalayas. 
They repaired only to the royal mango grove near their capital city of Mithila. It 1s said that 
by strenuous practice of meditation they attained /hãnas and were reborn in Brahma realms. 
lt 1s evident from these stories that, although not travelling as far as the Himalayas, Just 
leaving the place, where mental defilement of greed thrives, 1s sufficlent for successful 
fulfilment of Perfection of Renunciaton. The eighty-four thousand kings such as 
Maghadeva completely abandoned ther luxurious palaces, and by living in the mango 
ørove, their Perfection of Renunciation was fulfilled. 


Therefore, Perfection of Renunciaion can be fulfilled by anyone who abandons 
completely the place where his mental defilement of greed flourishes and without 
establishing such new resorts, dwells in a suitable place free from such defilement. 


Two Kinds of Renunciation 
Renunciation of Bodhisattas 1s of two kinds: 
() Renunciation when they are young (and single), and 
(1ñ) Renunciation when they are old (and marrled). 


Sumedha the WIise, the Hatthipala brothers, etc. renounced the worldly life to escape 
from (bonds of) pleasant obJects of sense-desire, namely, luxurles of their palaces or 
homes. Although the Jatakas referred to them as examples of those who fulfilled the 
Perfecion of Renunciation, they were then mere youths still unmarried. They were 
pOSsessors of pleasant obJects of sense-desire, but 1t may be said that their ties to them 
were not so sírong. Only older people living a household life with wife and children are 
tightly bound with these fetters of va/hu-kãma. In this connection, 1t may be said that 
renunciation by old married people 1s more difficult than that by younger persons. But 
some could point out that the renunciation by the Bodhisatta Prince Temiya, made at a time 
when he was only sixteen and unmarried was really an arduous one. But his difficulty arose 
not from the bonds of pleasant obJects of sense-desire but from the great troubles of having 
fo pretend to be cripple, deaf and dumb to make his renunciatlon possible. Therefore, 
although he faced much difficulty when contriving to make his renunciation, when he 
actually địd so, he encountered litfle difficulty because he had only few fetters of pleasant 
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obJects of sense desire. 


The Atthasalini gives, in the chapter on Perfection of Renunciation, full accounts of 
pãramT fulfilled by the Bodhisata when he was Prince Somanassa, Prince Hatthipala, 
Prince Ayoghara, etc. in innumerable existences. The Commenfary gives the special names 
Of Paramattha ParamT, ŠSupreme Perfection, to the Perfection of Renunciation fulfilled by 
King Cũla Sutasoma. 


In the case of Prince Somanassa, Prince Ayoghara, Prince Hatthipala, and Prince Temiya, 
they were youthful persons at the time of their renunciation. Renunciation by King Mahaã 
Janaka was more difficult than theirs because he was an older and married man. He became 
a bhikkhu without the knowledge of his Queen, lesser Queens and royal attendants. And 
only at the time of renunciation that he faced difficulty, as he was pursued by his Queens 
and refinue to persuade him to return to them. They had not taken any measures to ensure 
that he would not go forth as a Đh/kkhu or renounce the worldly life. 


As for the eighty-four thousand kings, such as Maghadeva, they openly and publicly 
declared their intention to renounce. In spite of the entreaties of their families, they refused 
to yield and made theIr renunciation. But they did not go very far. They dwelt In their own 
mango groves near their palaces. 


In contrast to them, King Cũla Suftasoma announced his intention of leaving the world as 
he was deeply stirred by spiriftual sense of urgency on seeing a grey hair on his head. 
Although his Queens, royal parents and the assembled cifizens prayed in tears to him to 
øIive up his plan, he remained firm and Indifferent to their earnest pleas and went away till 
he reached the Himalayas. Therefore, renunciatlon of King Cũla Sutasoma was far more 
powerful than those of King Mapghadeva, etc. On this account, the Commenfator has 
described the Perfection of Renunciation fulfilled by King Cula Sutasoma as of the highest 
type, Paramattha ParamI. 


(d) The Perfection of Wisdom (Pañña-Parami) 
Three Kinds of Wisdom 


The Vibhanga of the Abhidhamma, ¡in the section on Nana Vibhanga, mentions three 
kínds of Wisdom (øañña): 
(a) Cintamaya Pañña, 
(b) Sutamaya Paññã, and 


(c) Bhavanamaya Pañña. 


(a) Knowledge of various kinds, whether low or noble, Including various crafts and 
professions, etc., which are acquired through one's own reasoning and not through asking 


others or hearing about it from others, 1s called Cintamaya Pañña (“ciz/a` - thinking; “mấy” 
- formed of; hence, literally, wisdom formed of thinking.) 


Thịs kind of wIisdom 1ncludes not only thoughts on mundane affairs but also on 
things concerning Dhamma matters. Therefore, 1t comprises the knowledge of 
ordinary worldly things, such as carpentry, agriculture, efc., as well as the 
knowledge of thíngs of Dhamma nature, such as Generosiy, Morality, 
Concentration and Vipassana Insight Meditation. The Ommisclence (sa5baññufa- 
fñãng) of the Buddhas may even be called Cintamaya Pañña, 1ƒ one wishes to do so, 
because the Bodhisatta, Prince Siddhattha, had thought out by himself the practfice 
leading to Ômnisclence without hearing of 1t from anyone and became ÔmnisclIent. 


However, Wisdom as the fourth Perfection to be fulfilled by the Bodhisatta should 
be considered as only the group of fundamental knowledge necessary for the 
atfainment of knowledge of the Path and Fruition State and Ommnisclence. We are 
not concerned here with the group of Wisdom, which 1s acquired in the final 
exIstence of a Bodhisatta, entitling him to Buddhahood. Bodhisattas, fulfilling the 
Perfection of Wisdom before the last life, practised only up to the first part of the 
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ninth stage (sankharupekkha-ñana, 'Knowledge of Equanimity about Formations”) 
out of the ten stages of Vipassana Insight. The final part of this sakhãrupekkhä- 
ñãna leads on directly to the knowledge of the Path. So, Bodhisattas do not attempt 
to go beyond the first part until their last life, for should they do so, they would 
have accordingly atftained 7magga-phala and become ø7ij4s and passed Into 
Nibbana in those existences; they would not become a Buddha though. Therefore, 
1t should be noted that as a Bodhisatta, the Perfection of Wisdom 1s fulfilled only 
up to the first part of the sañkhãrupekkha-fñãna. 


(b) Knowledge gained by listening to the wise who talk either on their own or at ones 
request when one 1s unable to think out or reason by oneself 1s called Sutamaya Pañña. 
(Sa` - hearing, “may8` - formed of; hence, wisdom formed of hearing.) Like Cintamaya 
Pañña, this kind of wIisdom 1s oŸ very extensive nature. The only difference between the 
two 1s that in the first, wIsdom 1s gaIned through one's own thought or reasoning and 1n the 


second by hearing from others. 


(c) The kind of Wisdom gained at the time when one 1s actually experiencing the /hãna or 
phala states 1s called Bhaãvanamaya Pañña. 


The Abhidhamma Vibhanga, ¡n the Chapter on the Ñãna Vibhanga, gives types of 
wisdom 1n øroups of one kind, two kinds, etc. up to ten kinds. 


AlI these groups of wisdom, however, may be taken as coming under the three types of 
wisdom given above. For example, in the Vibhanga, after the group of the three kinds of 
wisdom, namely, Cinfãmaya, etc. are enumerated Dãnamaya Pañña, STlamaya Pañña and 
Bhavanamaya Pañña. Danamaya Pañña ¡is wisdom formed of generosiy. Volition 
assoclated with generosity 1s of three kinds, namely, volition that arises before, volition 
that arises during and volition that arises after the offering. The wisdom associated with 
these volitions in each case 1s Dãnamaya Pañña. Simllarly, in the case of observance of 
morality, wisdom that arises with the intention: “I will observe the precepts”, wisdom that 
arises while observing and wisdom that arises on reflection after observing the precepts, all 
three are SIlamaya Pañña. 


If the Dãnamaya Pañña and Silamaya Pafñña have been deduced through one's process of 
thinking and reasoning, then 1t 1s to be classed as Cinfãmaya Paññ, 1Ÿ 1t has been gained 
through hearing from others, they are to be included in Swzamaya Pañña. Other kinds of 
wisdom can similarly be classified under the same three heading of Cinãmaya Paññã, etc. 


The teaching “paripucchamto budham janam paññã paramifam gantyã — accomplishing 
the Perfection of Wisdom by learning from the wise,” 1n the Buddhavarnsa clearly Indicates 
that the Buddha regards the Š/2maya Paññä as the basic wisdom. This 1s because in this 
world, one, who has not yet acquired basic wisdom, cannot know any thing through 
thinking 1t out for himself; he has to learn 1t first from the wise by listening to them. 
Therefore, the Buddha has expounded that one, who wishes to fulfil the Perfection of 
'Wisdom, should first acquire knowledge from the wise before he has any basic wisdom. 

In brief, Wisdom through hearing (S/amaya Pañña) should be acquired before Wisdom 
through thinking (Cinfãmaya Paññä). 

The Commentaries such as the Atthasalini describe the Innumerable lives of the 
Bodhisatta, for example, as the wise men Vidhura, Maha Govinda, Kudala, Araka, Bodhi 
the Wondering Ascetic, Mahosadha, etc. when he had to fulfil the Perfection of Wisdom. 
In these lives, the Bodhisatta had already acqurred basic wisdom; he also possessed 
therefore Cizãmaya Pañfña. As his basic wisdom was already great enouph, acquring 
Sutamaya Pañña was no longer his chief concern 1n those exIstences. 


Four Kinds of Kavi 
The Cafukka Nipafa of the Anguttara Nikãya describes four kinds of Kavi: 
(1) Cinta kavi 
(2) Suta kavi 
(3) Attha kavi 
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(4) Patibhana kavi 


(The term køvw 1s derived from the root, “kø»ø`” which means “to praise”; so a person who 
praises things worthy of pralses 1s called køv¡ meaning a “wIse person'.) 


(1) One who 1s capable of knowing a given matter by thinking 1t out for himself 1s called a 
Cinta kavi, a wise man of original thimking. Ït is the province of such persons fo sing 
verses lauding those deserving praise. Thus Cinta kavi Is one who composes poems 
relying solely on his own thinking. 


(2) One who puts Iinto verse what one knows through hearing 1s called a Suta kavi. 


) One who does not know through his original thinking or through learning from others 
but interprets the meaning of a difficult point based upon the knowledge he already 
possesses of similar problems 1s called an Attha kavil, a wise man who explains 
meaning. He writes verses based on a given subJecft-matter. 


(4) One who, without having recourse to thinking out himself or listening tfo others or 
referring to what 1s already known, has the ability to penetrate at once the meaning of 
a given subject 1s called a Patibhana kavi, a wise man of ready speech (like the 
Venerable Vangisa Thera during the Buddha's time). 


The Nature of Wisdom 


Wisdom 1s a separate mental concomifant, one of the ulimate realiies. In the 
Dhammasaigani, various names, such as afñfñindriya, paññã, pajãnanã, e(C. are gø1ven to 
wisdom, because 1t 1s the characteristic of the Abhidhamma to give complete details of 
everything that should be taught about each subJect. The principal term for wisdom 1s 
“paññindriya` made up of “paññ8` and “indriya'. 

li is called Pañña (Wisdom), because 1f 1s conducive to understanding in all aspects the 
Four Truths or the Three Characteristics of Iimpermanence (azcca), suffering (dukkha), 
and non-self (anz/a). 


It is called faculty (?mđrijy2), (controlling or governing) because it can overcome 
Ignorance (77/3) and delusion (noJa) or because 1t dominates In understanding the real 
nature. Pzñña (wisdom), has the characteristic of creating lipht. Just as darkness 1s 
dispelled as soon as light appears In a dark room, even so, where Ignorance blinds us, as 
soon as wisdom appears, ignorance 1s dispelled enabling us to see clearly. Therefore, the 
Buddha has said: “Pañña samaã ãbhã nafthi — There 1s no light like wisdom”. 


Wisdom has the characteristic of perceiving things with discrimination. Just as a clever 
physiclan discerns which food 1s suitable for his patient and which food 1s not, so when 
wisdom arises 1t enables one to đistinguish between what 1s merIforious and what 1s not. 


Wisdom also has the characteristic of penetrating the real nature as 1† 1s. lt may be 
likened to an arrow which, shot by a clever archer, penetrates the target unerrinplÌy. 


An Iimportant point to note with regard to this characteristic of wisdom: Genuine 
wisdom 1s knowing a thíng as 1t really 1s and such a knowledge 1s blameless. That 
1s why In the Abhidhammattha Sangaha, the mental concomitant of wisdom (Paññã 
Cefasika) 1s Included In the “Beautiful” (Sobhan2) types of mental concomiftants. 


Sulasä Jataka in Brief 


Questions arise concerning wisdom with reference to the action of Sulasa in the 
Sulasa Jataka of the Atthaka Nipata. In BaranasI, a prostitute by the name of Sulasa 
saved the life of robber Suttaka who was about to be executed. She made him her 
husband and they lived together. Wanting to possess her Jewellery, the robber 
persuaded her to put on her Jewelled ornaments which worth one lakh of money 
and went up a mounfain with him. Ôn reaching the top of the mounftain, he told her 
to take off all her Jewellerles and prepared to kill her. Then Sulasa thoupht to 
herself: “He 1s sure to kill me, Í must strike first and kill him by a ruse.” So she 
begged him: “My dear, even though you are going to kill me, I lose no love for 
you. Nearing my death, may Ï pay my respects to you from the four quarters, 1.e. 
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front, back and the sides.” Not suspecting her stratagem, the robber allowed her to 
do so. After paying respects to the robber, who was standing on the edge of a 
precipice, from the front and the sides, when she went behind him, she pushed him 
over the precIpice with all her might and killed him. 


The Bodhisatta, who was a deva then, living ¡in the mountain remarked: “Na hi 
sabbesu thaãnesu puriso hofi pandito; ithipi pandito hoti tattha tattha vicakkhanä. — 
— Not in all circumstances 1s the man the wise one: woman 1s also wise and far 
sighted.” 


Some raise the question as to whether 1f 1s proper for the Bodhisatta Deva to praise Sulasa 
as being wIse. Sulasa's Intention to kill the robber 1s a matter of committing the wrong deed 
of killing and cannot be associated with paññã cetasika. 


In reply to that, some say that Sulasas knowledge was not true øzñ#a. Of the three kinds 
of knowledge, namely, knowledge through perception (szzz2), knowledge through 
consciousness (v/Ø#Zna), and knowledge through wisdom (øzZñ2). Sulasas was knowledge 
through consciousness only, that 1s to say, through exercise of Iimagination. That knowledge 
through consciousness has been referred to, here, as pafññã. 


Others wrongly assert that of the two views: wrong view (méiccha điffhi) and right view 
(sammäã điffh); Sulasa had wrong view and the Bodhisatta Deva was referring to her view 
as pañña and not pralsing her because of the faculty of wisdom, and, therefore, 1t 1s not 
against Abhidhamma. 

Both these answers, taking conscIousness (1/ãna) and view (đïƒh¡) as wIisdom (paññ3) 
contrary to the principles of Abhidhamma, are entirely wrong. 


Sulasas knowledge that she would win the robber, If she adopted a ruse was true 
knowledge and was, therefore, wisdom. One should not doubt whether genuine wisdom can 
be Iinvolved In matters connected with evil actions. For example, 1t 1s blameless to know 
điscriminatinegly about alcoholic drinks which should not be indulged in and which lead to 
Immoral acfions, as to which ones contain more or less alcohol, how much does each cost, 
what will happen I1f one drinks them etc. lí begins to be Immoral only from the moment 
one thinks of drinking the 1ntoxIcant. 


Similarly, one can make a thorough study of all the varlous views and beliefs in the world 
without any exception, differentiating between what 1s correct and reasonable and what 1s 
wrong. Thus, studying and getting to know about them as they really are, whether right or 
wrong, 1s enfirely faultless. Only when one misconsfrues a wrong view fo be ripht 1s one at 
fault. 


So 1n Sulasas case, knowing: “[ will win over him, 1Ÿ Ï use a ruse” 1s knowing rightly; 1t 
1s knowing through wisdom and therefore blameless. But, since the moment of her decision 
to kill her husband by means of a stratagem, her action had become blameworthy, immoral. 
lt is only with reference to the correct knowledge which imitially arose 1n her, before the 
deed of killing, that the Bodhisatta Deva praised, saying she was wIse. 


As has been said above, we should distinguish clearly between the knowledge about evil 
on one hand and the commission of evil such as killing on the other. IÝ one persisfs 1n the 
belief that knowledge about evil 1s not true wisdom, one would make the error of thinking 
that the great Omniscience of the Buddha 1tself 1s not free from blemish. 


Through His supreme Wisdom, the Buddha knows all there 1s to know, everything moral 
or Immoral; hence the name of Omnisclence. If true Wisdom has nothing to do with 
anything evil, then the Buddha would have no knowledge whatever of evil things; indeed, 
the Buddhas Wisdom 1s very extensive, Infinifte and 1s thus known as Ômniscience. 

In brief, the Buddha knows everything, good or evil. But since He has uprooted all latent 
defilements, He has no desire to commit anything evil, not to say of the actual deed. Thus 
reflecting on the attributes of knowing everything that 1s evil, of having abandoned what 
should be abandoned and of refraining from doïng any evil, we should develop faith In the 
Buddha. 


Agaim, we should also examine the story of Mahosadha the Wise as described In the 
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Mahosadha Jataka. In this story, Culani Brahmadatta with rulers of his vassal states 
surrounded and attacked the royal city of King Videha, who had as his right-hand man, 
Mahosadha the Wise. Mahosadha master-minded the defence of the city by devising 
Various sfratagem to deceive the enemy hordes, to break down their morale and finally to 
force them to retreat to all directions in a disorderly rout. Should we opine that deceptIve 
measures adopted by Mahosadha, not being moral undertaking, do not count as Wisdom, 
there would be no occasion for the Bodhisatta to fulfil the Perfection of Wisdom. As a 
matter of fact, all the strategic devices employed by Mahosadha are the products of the 
Bodhisatas Wisdom. The Buddha has therefore specifically mentioned the story of 
Mahosadha as an example of how the Bodhisatta had fulfilled his Perfection of Wisdom. 


In view of what has been said, 1t should be noted that in the story of Sulasa, the Mountain 
deva praised Sulasa as a wise person because she indeed had Wisdom. 


(This 1s an explanation on doubtful points with regard to characterisfics of Wisdom.) 
The Kinds of Wisdom 


The definition of “wisdom" given In the Commentaries, such as the Atthasalini, etc. as the 
knowledge of or the knowledge leading to full comprehension of the Four Noble Truths 
and the Three Characteristics refers to the highest („&k&aƒfha) type of Wisdom. There are 
also certain types of Wisdom which are much lower. 


The Commentary on the Abhidhamma Vibhaủga, In expounding on Cintãmaya Pañña and 
Sutamaya Pañña, describes the kinds of Wisdom 1nvolved in “manual labour for earning 
ones livelihood” (kamưnãyafana) and in “skills for earning one's livelihood” (s/22ãy4fan4). 
Each 1s again divided Into two kinds, lower and higher. Carpentry 1s an example of a lower 
type of manual labour. Farming, trading are of a higher type. Mat-making, weaving, efc. 
are of lower forms of skill for earning ones living and writing, calculating, etc. are higher 


forms of skill for earning ones living. 


The essential đistinction between forms of livelihood 1s that when manual labour 1s 
done for livelihood without taking special training, 1t is Kammaäyatana type and 
when skill for earning livelihood 1s acqurred after speclal traimng, 1t is called 
Sippayatana. When special training 1s for skill in vocal accomplishmenfs it 1s called 
'Vijjathana. 

'When we discriminate one fire from another, our discrimination 1s not based on the 
quality of the fuel used for burning but on the quantity of the fuel and we say “a 
small fire” or “a bịg fire”. So also 1n the case of wIisdom, discrimination should be 
done not on the basis of the quality of what 1s known but rather on the basis of the 
degree or extent of what 1s known and we should speak of wisdom as “weak” or 
“powerful”, In other words, “simple” or “profound”. We should not restrict 
ourselves to higher forms of knowledge, as expounded in the Commenfary, but 
also recogmize the lower forms also as wisdom. 


Therefore, one who wishes to fulfil the Perfection of Wisdom should do so 
1rrespective of the standard of wisdom, whether low or high, and regarding things 
unknown, one should approach the wise for learning from them. Therefore, 1í 1s 
said In the Buddhavamsa: “Paripucchanto budham pannaparamilam ganiva.” 
meaning “Repeatedly asking the wise, having reached the Perfection of Wisdom.” 


Seven Ways of Developing Wisdom 


The Sammohavinodani, Commentary to the Abhidhamma Vibhanga gives seven ways of 
developing wisdom 1n the chapter on the Foundatons of Steadfast Mindfulness 
(Satipatthana): 

(1) Paripucchakafã — asking the wise again and again. (This 1s in accordance with the Pali 
phrase quoted above.) 


(2) Vatthuvisadakiriyä — making objects, both ¡nside and outside the body, pure. (For 
internal cleanliness, one's hair, nails and beard should not be too long. The body 
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should not be soiled with sweat and dirt. For external cleanliness, one's clothes should 
not be old and bad smelling; ones dwelling should be kept clean. When there 1s 
1mpurify 1nside and outside the body, the wisdom that arises 1s like the thick flame 
produced from a dirty wick soaked 1n the turbid oil of an unclean lamp. In order to 
have clean and bright wisdom, which 1s like the flame of a clean lamp, one should 
keep one's body clean both Internally and externally.) 


(3) Indriya samatta patipädanã — bringing the faculties, such as faith, etc., into perfect 
balance. 


(There are five facultiesl9 which control consciousness and mental concomitanfs of 
beings. If the faith faculty 1s too strong, the other four facultiles are bound to be weak; 
consequently, energy faculty cannot exercise 1s funcion of giving support and 
encouragement to exertion; mindfulness faculty cannot fulfil 1ts task of minding the obJect 
Of attenfion; concentrafion faculty cannot prevent đistraction of mind; and wisdom faculty 
fails to discern. When faith faculty 1s In excess, an aftempt should be made to moderate 1t 
and bring 1t in line with others either by reflecting on the Dhamma that w1ll normalise 1t or 
avoiding to reflect on the Dhamma that will promofe and strengthen 1t. 


(If the energy faculty 1s too strong, faith faculty w1ll not be able to perform 1ts function; 
the rest of the facultes also cannot perform their respective functions. This excess Of 
energy should be corrected by developing trandquillity. The same holds true in the case of 
cach of the remaining faculties.) 


What 1s particularly praised by the wise and virtuous 1s balancing faith with 
wisdom, and concentration with energy. lf one 1s strong In faith and weak in 
wisdom, one will have faith in unworthy ones to no purpose. (Being weak in 
wIsdom, one 1s unable to discern critically who 1s deserving of reverence and who 
1s not; mistaking what 1s not true “Buddha, Dhamma, Sangha' for genuine ones, 
one's devotion 1s then of no avail and fruiless.) Mistaken belief of those who 
wronply devote themselves to false Buddha or false Dhamma 1s not true faith but 
only wrong and harmful conclusion (micchadhimokkha). 


lf wIsdom 1s strong and faith 1s weak, one will miss the correct path and follow the 
wrong one, which leads to the side of cunning. To bring such a person to the right 
path 1s as hard to cure as a patlent suffering from ill-effects of wrong medicine. 
For example, these are two kinds of giving: (1) gift of volitlon (cefanä-đãna) and 
(1) gift of material obJects (vø/hu-đãna). A person, who has cunning ways of 
thinking, might consider that 1t 1s only volitlon not the material obJects that would 
be fruitful im future; therefore, 1t 1s not necessary to offer material thinøs as đãng; 
gift of volition 1s sufficlent. Such a person who fails to do meriforious deeds of 
alms-giving, because of his cunning, would be reborn ímm the lower planes of 
©XIstence. 


Only when faith and wisdom are in balance can one have proper faith in deserving 
ones and with the absence of cunning, there can develop many advanftages. Energy 
and concentraion should also be 1m balance; when energy 1s weak and 
concenfration sfrong, Idleness (&kos2//2) will result: without any activitles but 
assuming an alr of calmness as 1 In good concentration, one 1s overwhelmed by 
1ndolence. 


When energy 1s song and concentraton weak, there will be agitation and 
excitement but no steadiness. Overwhelmed by restlessness (đđhacca), one may 
be distracted with the though(: “If this work does not yield any good result as 


19. The five faculties are faith, energy, mindfulness, concentration and wisdom; each has Ifs own 
function: faith enables one to give devoted affention to the objcet oŸ reverence; enerøy Ø1ves 
support and encouragement enabling one to exert and strive hard; mindfulness keeps track of the 
object of attention; concenfration prevents distraction of mind; and wisdom enables one to see, 
to understand. These facultles must be kept in balance, for If one 1s In excess, the others would 
suffer and fail to do their functions. 


1610 


THE ANUDIPANT 
expected, 1t wIll not be suitable for me. I would abandon 1t and try something else.” 


When energy and concentration are In equilibrium, idleness (&osa/7/z) and 
restlessness (đđhacca) get no chance to arise. Balancing of these two leads to 
quick attainment of /hãna or Absorption Concentration (4ppanna). 


However, mindfulness-faculty can never be In excess; there may be only 1ts 
shortage. In the Text, 1t 1s likened to salt, a necessary Ingredient of all food 
preparatons or to a Prime Minister who attends to all the royal business. 
Therefore, while maintaining the maximum possible mindfulness, facultles 1n each 
of the two parrs, namely, faith and wIsdom, energy and concentration, should be 
kept in perfect balance with each other. Excess of any 1s a disadvantage. In this 
connection, the Venerable U Budh has made the following comment 1n his Maha 
Safipatthana-Nissaya: 


Excess of faith leads to over enthusiasm, 

Excess of wIisdom leads to craftiness, 

Excess of energy leads to restlessness, 

Excess of concentration leads to ennui (mental weariness), 
But there 1s never an excess of mindfulness. 


(4) Duppaññapuggala parivajjanam — avoiding persons without wisdom. 


(Duppañña means an 1ndividual who has no wIisdom to điscern penetratingly such øroups 
of Dhamma as the aggregates (khandha), the bases (ãyaíana), etc. One should keep oneself 
far away from such people.) 


(5) Paññavanfa puggalasevana — associating with the wIse. 


(The wise means persons who are possessed of the fifty characteristics of the knowledge 
Of arising and falling („đaya bhaya ñãng). For detalls of the fifty characteristlcs of Uahaya 
bhaya ñãna, Patisambhidamagga may be consulted””.) 

Concerning both items no's (4) and (5), the commentator 1s only describing the 
developments of the highest („&kkaha) type of wisdom. In item (4), a person without 
wisdom means one who cannot discern penetratingly the group of Dhammas such as 
aggregates and the bases; a person with penetrating knowledge of such Dhammas can only 
be one who 1s of great wisdom. But there are those, who though not possessing wisdom to 
discern such subtle Dhammas as aggregates and bases, know ordinary maffers concerning 
practice of Dhamma: “Ït 1s proper to make such offering; 1t 1s not proper to do so. Precepfs 
should be observed thus; they should not be observed otherwise.” They also know maffers 
concerming worldly living, “Phis act will prolong one”s life; this act w1ll shorten one's life.” 
Such persons cannot be said to be entirely devoid of wisdom. One should cultivate 
assoclation with them too. 


In item (5) also, by defining a wise person as one who 1n possessed of the fifty 
characterisics of the knowledge of arising and falling (wađayabbaya-ñana), the 
commentator is referring by way of excellence (w„kkafha nay) only to the wise who are 
most highly advanced in Vipassana Meditation. 


But with regard to acquriring knowledge, the Buddha had expounded in the Buddhavamsa: 
“Taking the example of a b7ikkhu going on alms round to all the houses in serial order 
without discrimination, a learner should approach whoever can answer his questions, 
regardless of his soclal or educational status. Therefore, he should avoid only a totally 
1gnorant one and approach all who can help him In his quest of knowledge.” 


In short, avoiding only those who are completely Incapable of answering any quesfions, 
one should associate with those who can furnish him with even the slightest information he 
1s seeking. 


20. May also see Path of Purification by Bhikkhu Nanamoli. Chapter XX para 93-104. 
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According to the Buddhavamsa, in acquiring wisdom, one should first ask and learn from 
the wise to develop wisdom through hearing, Sutamaya paññaã. Then, if one is not clear 
about any point, one should reflect on 1t and think about 1t, and thus develop wisdom by 


means of thinking, Cintamaya paññã. 


In the Discourse to the Kalamas (Adiguttara Nikãya, Tikanipata, Dutiya Pannasaka, 2- 
Mahavagsa, 5-Kalama Sutta), the Buddha was told by the Kalamas that many preachers 
visied therr place, that all of these visiting preachers praised only their own doctrines, 
denouncing and condemning others and that they had doubt and perplexity as to which 
doctrine to accept and follow. The Buddhas reply to them may be summarized as “you 
should accept the doctrine which you find after due consideration to be free of fault.” 


This Discourse shows that one should first acquire Sutamaya paññã by listening to the 
talks of preachers. and then think over which doctrine 1s blameless by using the Cintamaya 


pañña. 


Moreover, In the Patha Jataka, Dasaka Nipata, 9-Maha Dhammapala Jataka, when the 
øreat teacher of Takkasila went in person to the village of Dhammapala to find out why the 
young people of the village dịd not die before the end of therr life span, Mahadhammapala, 
(the village headman) who would be reborn as King Suddhodãna 1n time to come, replied: 
“We listen to all who come and preach. After listening, we ponder upon their preaching. 
We do not heed what the Iimmoral persons teach, instead we forsake them. We accept only 
the teachings of the moral ones with which we are deliphted and which we follow. 
Therefore, in our village, the young ones never die before the end of their life span.” 


- This Jãtaka story also clearly shows that one acquires wisdom first by means of Sutamaya 
Nana, and then accepts only what 1s confirmed to be true by Cintamaya Nana. 


Associating with The Wise 


The expression “associating with the wise” does not mean mere approaching a wise 
person and staying with him day and night. lí implies learning and acquiring some 
knowledge from the person who 1s possessed of wisdom. 


The advice “Do not associate with the fool”, given as one of the Blessings 1n the 
Mansgala Sutfa, does not necessarily present staying with a foolish person. One may 
even live with him for the purpose oŸ coaxing and persuading him to the right path. 
In such a case, one 1s not going against the advice of the Mangala Sutta. An 
example 1s the soJourn of the Buddha ¡in the Uruvela Grove In the company of 
ascetics of wrong view (to help them abandon their wrong path). 


Thus, only when one accep(s the view and follows the practices of a foolish 
person, one 1s then said to be associating with the fool. Likewise, the advice given 
1n the Mansala Sutta exhorting one fo assoclate with the wise 1s well taken, not by 
merely keeping company with him but only when one acquires some form of 
knowledge (from him), be 1t only a little. 


(6) Gambhirananacariya paccavekkhana - reflecting on the nature of Dhamma which 1s 
the resort of profound wisdom. (Herein, wisdom 1s like fire which burns all inflammable 
things whether big or small. Depending on the size of what 1s burning, fire 1s said to be a 
small fire or a big one. In the same way, wisdom knows everything there 1s to know; If 1s 
called small, manifest or profound depending on what 1s known as small, manifest or 
profound. The Dhamma which 1s the resort of profound wisdom comprises aggregaftes, 
bases, etc. The wisdom, which arises from the knowledge of these profound subjectfs, 1s 
what 1s meant by profound wisdom. Such profound wisdom 1s as numerous as there are 
profound Dhammas. Analytical review of all these numerous profound Dhammas leads to 
the development of wisdom.) 


(7) Tadadhimuttata — Having the ¡inclination towards developing wisdom. (In all four 
postures of lying, sifting. standing and walking one should be only inclined to development 
of wisdom. Having such a mind 1s one of the causes of developing wisdom.) 


Resume In verse by U Budh: 
()_ Asking again and again, 
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(2) Keeping things clean, 
(3)  Having faculties in balance, 
(4_ Avoiding the fool, 
() Assoclating with the wise, 
(6) Pondering deeply, and 


(7) Having the mind bent on development of wisdom consfifute seven ways of 
developing of wisdom. 


The Qualities of Wisdom 


(1) When Wisdom takes a predominant place in performing multifarious functions, 1t 
acquires the name of Vimamsadhipati, one of the four Predominance-conditions. 


(2) Forming constituent parts of the twenty-two Controlling Faculties are four different 
facultes which are concerned with wisdom: (a) the Wisdom that 1s included im the thirty- 
nine mundane consciousness associated with knowledge (/okiñãna-sampayutta ciffg) 1s 
called Pannindriya; (b) the Wisdom accompanying the consciousness that arises at the 
moment of the first stage of Enliphtenment (soíãpaffi-magea cíif4) 1s kaown as 
Anannataññassamitindriya; (c) the Wisdom that arises with the Fruifion State of Arahatship 
(arahatta-phala) 1s called Aññãtavindriya; (d) the Wisdom that is associated with the six 
1ntermediate supramundane consciousness (that comes between the so/ãpanna and arahatffa 
síage) 1s termed Aññindriya. 


The Wisdom that should be fulfilled as a Perfectlon 1s concerned only with mundane 
consciousness; thus ¡t ¡s ¡included ïín the thirteen kinds of moral consciousness (KøsaÏa 
Nana Sampayutfa Ciffa) of the thirty-nine lokinana-sampayuffa ciffa. (The non-functional 
conscIousness (#jrijyø ci/ía) belongs only to araha/s; 1t 1s not the concern of Bodhisattas 
who are still worldlings; the Resultant Consciousness (W?øãka cif) arises without any 
speclal effort as a consequence of ones past kamzna. Therefore, the wisdom that 1s 
assoclated with these two fypes 0Ÿ conscIousness does not count as Perfection.) Bodhisattas 
concentrate only on the mundane wisdom so as to fulfil the Perfection of Wisdom to 1s 
hiphest degree. 


In the thirty-seven Constituenfs of Enlightenment (Bodhipakkhiya Dhamma) are 1Included 
the five Controlling Facultles (7zđriy2), one of which 1s Faculty of Wisdom (Pannindriya); 
this Faculty of Wisdom 1s of two kinds: mundane and supramundane. The supramundane 
kind 1s not included in the Perfection of Wisdom developed by a Bodhisatta. Only the 
wisdom that 1s assoclafed with mundane moral consclousness whiích arises while 
undertaking purification of morality and purification of mind previous fo affainment of 
magga-phaÏa states 1s the Perfection of Wisdom fulfilled by Bodhisattas. 


(3) Similarly, In the other four constituents of the Bođhipakkhiya are Included factors of 
wisdom (pzññ3) under different names. Thus in the Five Powers (a/2)It Is known as 
Power of Wisdom (Paññã baïla); In the Four Means of Accomplishment (I4dhipađa) as 
Accomplishment by Wisdom (vimansiddhipada); 1n the Seven Factors of Enlightenments 
(Bojj/hanga) as Investigation of Dhamma (Dhammavicaya Sambojjhanga) and In the Eight 
Constituents of the Noble Path (1rziya-magganga) as Right View (Samma-ditthi). 


As with Faculty of Wisdom (Paññindriya), these various factors of wisdom, under 
different names, are developed at two different levels: mundane and supramundane. The 
Wisdom that accompanies the supramundane conscilousness 1s not included in the 
Perfection of Wisdom as fulfiled by Bodhisattas. It 1s only the wisdom associated with 
mundane moral consciousness, which arIses while undertaking purification of morality and 
purification of mind previous to attainments of magga-phala states, that counts as the 
Perfection of Wisdom fulfilled by Bodhisattas. 


Contemplating on these speclal qualiies of wisdom, may you fulfil the Perfection of 
'Wisdom to 1ts highest possible stage. 
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(e) The Perfection of Energy (Viriya-PAram1) 
Bodhisatta's Exertion of Energy 


In matters of the Perfection of Enersy, the Texts gIve the example of a maned lion whose 
nafure 1s fo put forth maximum effort whether in hunting a rabbit or in hunting an elephant. 
He does not exert less In hunting a rabbit because 1t 1s a small animal; nor does he sfrive 
more 1n hunting an elephant because of 1s great s1ze. In both cases, he uses equal degree of 
eXerfion. 


Following the ways of a maned lion, a Bodhisatta while fulfilling the Perfection of 
Energy, does not make less effort for ordinary tasks nor put forth more energy for more 
arduous ones. He always makes the same amount of maximum exertion, whether the task 1s 
small or great. 


Deep Impression of Past Exertions on The Buddha 


As a result of the habit of employing uniform energy whether attending to big or small 
affairs In past lives as a Bodhisatta, when He finally became an Enlightened One, the 
Buddha made equal efforts when giving discourses. He did not reduce His effort and 
deliver an address casually to a single person; neither did he put forth more energy to 
enable the audience at the extreme end hear Him when addressing a huge assembly as, for 
example, at the time of delivering the Eirst Sermon. He maintained an even voice putting 
forth equal energy for both occasions. 


Special Glory of the Buddha. The Buddha being blessed with unthinkable majestic glory, 
His voice uttered with uniform exertion reaches all who listen. If there 1s only one person 
listenng to Him, only that person hears the discourse. When there are many people, each 
person, whether near or far from the Buddha, hears Him clearly. (When the Chief Disciple 
Mahathera Sãariputta gave the Discourse of Samacttta Sutfanfa, as the audience was very 
large, his normal voice could not reach all of them; he had to make them all hear him with 
the help of his Supernormal Psychic Powers of Accomplishments (/44hividha Abhifñfñnana); 
he had to use the “ø5h/ññã loud-speaker,` so to say. However, 1t was not necessary for the 
Buddha to do so to make everyone In the audience hear Him.) Thịs 1s the special glory of 
the Buddha. 


Every Buddha exerts Himself to fulfil the Perfection of Energy 1n all His previous lives 
as a Bodhisatta. In addiion, In His last bĩrth when He would gaimn Enlightenment, He 
renounces the world and makes strenuous efforts to practise austeritles (đukkaracariya) at 
least for seven days. Having performed the austeritles, as the time draws near for 
Buddhahood, He sits on a seat of grass at the foot of the Bodhi tree and makes a resolute 
effort with a firm determination: “Let only My skin remann; let only My sinews remain; let 
only My bones remain; let all the blood and flesh dry up, I will not rise from this seat until 
I have attained Omniscience (sabbaññuta-ñãna).`” 


Through this effort, He developed the Knowledge of Insight as powerful as a thunder 
bolt (Maha Vajÿra Vipassanäa Nãna) which enables Him to realize first, the Law of 
Dependent Origination, followed by the knowledge of the three characteristics of 
Impermanence (icca), unsatisfactoriness (đ⁄&ha) and unsubstantiality (anzf) 1n all 
material and mental phenomena (7a and nãm4). 


Energy (ƒTriza) like Wisdom (Pañña), 1s a mental concomitant, but whereas Wisdom 1s, 
as stated before, always associlated with moral consciousness, energy being a miscellaneous 
type of concomitant (0akiptaka cefasika) 1s assoclated with both moral and immoral 
conscIousness and also of indeterminate type (zÐyãkzía) which 1s neither moral nor 
1immoral. Consequently, energy can be wholesome or unwholesome or indeterminate. 
Effort which 1s wholesome 1s known as Right Effort (Samnã vãyãma); effort employed for 
wrong purpose 1s unwholesome and 1s called Wrong Effort (Micchã vãyãma). Ít 1s only the 
Right Effort which should be cultivated to the fullest extent as the Perfection of Energy. 


Right Exertion (Sammappadhhana) 
Right Effort (Sammã vãyãma)1s also known as Right Exertlon (Sømmappadhana). The 
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meaning 1s the same. In exposition on Sammappadhana of the Abhidhamma Vibhanga, the 
Buddha has explained four kinds of Right Exertion: 


(1l) The endeavour to prevent the arising at any time, any place on any object of evil which 
has not yet arisen; or which one cannot recall to mind of having arisen at a cerfain 
time, at a certain place, on a certain obJect. 


(2) The endeavour to put away evil that has a risen. 


(As a matter of fact, 1t 1s mpossible to abandon evil that had already arisen or that had 
arisen and passed away. The evil that had arisen In the past had ceased; 1t 1s no longer 
existing. What does not exist cannot he removed. What 1s to be understood here 1s that one 
should strive to prevent arising of new evil which 1s of similar nature to the one that has 
arIsen before.) 


) The endeavour to bring about the arising of the good which has not yet arisen or which 
one cannot recall to mind of having arisen at a certain time, a certain place, on a 
certain obJect. 


(4) The endeavour to maintamn and further develop the good that has arisen or that 1s 
arising. (Here also what 1s to be undersfood 1s that one should strive to bring about the 
repeafed arising of the good similar to the one that has already arisen.) 


Eleven Factors of Developing Energy 


The Satipatthana Vibhanga Commentary and the Mahã Satipatthana Sutta Commentary 
describe eleven factors of development of energy. 


(1) Reflecting on the dangers of lower worlds of existence (Apäaya bhaya 
paccavekkhanata). 


Energy will develop in him who reflects thus: “If I am lax in making effort, Ï may be 
reborn 1n the realms of misery (apãya). Of the four realms of misery, 1f I am reborn 1n the 
realm of confinuous suffering (zzaya), Ï wIll suffer Intense pains resulting from numerous, 
terrible tortures; or 1f IÏ am reborn 1n the animal world, I may be subJected to all forms of 
1ll-treatment by human beings; or If I am reborn in the ghost realm (peía-loka), I will be 
tormented by hunger for long periods (of world-cycles) between the appearance of one 
Buddha and of another: or 1Ÿ I am reborn In the demon world (asurza ioka), with my huge 
body, sixty or eighty cubifs in length, of bones and skins only, I will suffer from heat, cold 
or winds. In any of these terrible rebirths, I will get no chance of developing the four Right 
Exertions. This life is my only opportumty to đo so.” 


(2) Perceiving the benefits accruing from development of energy (Anisamsadassävifä). 


Energy will develop in him who, reviewing and seeing the advanfages of developing 
energy, reflects thus: “A lazy man can never get out of the cycle of rebirths (sasãra) and 
aftain the supramundane Paths and Fruifion States. Only the industrious can atfain them. 
The beneficial result of making effort 1s the attainment of the supramundane Path and 
Fruition States which are so đifficult to realize.” 


(3) Reviewing the path to be tread (Gamanavithi paccavekkhanat3). 


Energy will develop In him who reflects thus: “All Buddhas, Paccekabuddhas and Noble 
Disciples of a Buddha realize their goals by walking along the path of industry. Exertion 1s 
the straight path trod by the Noble Ones. No idle person can follow this road. Only the 
1ndustrlous take to this path.” 


(4) Honouring the alms food of devotees (Pindapatãapacayanat8). 


This factor 1s the specific concern of Đj¿k&kh›»s. Energy will develop in hm who, 
regarding with esteem and appreciation rich food offered by devotees, reflecfs thus: ““[hese 
devotees are not my relatives; they give me this alms food not because they want to make 
their living by depending on me; they do so only because of the great merit that accrues 
from giving (to the Sangha). The Buddha does not allow us to eat alms food In a light 
minded, Irresponsible manner, or to live an easy-going life. He permifs 1t only for the 
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purpose of pracftising the Dhamma to achieve liberation from szwsãra. Alms food 1s not 
for the lazy or the Indolent. Only men of đilipgence are worthy of 1t.” 


(5) Reflecting on the nobility of the Inheritance (Dãyajjamahatta paccavekkhanat8). 


Energy will develop 1n him who reflects thus: “The heritage of the Buddha known as “the 
treasures of the virtuous” to be received by His disciples 1s of seven kinds: faith (sưđäh2), 
morality (s72), learning (szø), liberality (cãga), wIsdom (aññ3), moral shame (”?), and 
moral dread (ø/app4). 


The indolent are not entitled to inherit from the Buddha. Just as bad children, disowned 
by their parents, cannot inherit from them, even so those who are lazy cannot receIve the 
“treasures of the virtuous” as heritage from the Buddha. Only men of diligence deserve this 
1nheritance. `” 


(6) Reflecting on the nobilty of the Teacher, the Buddha (Satthumahatta- 
paccavekkhanat8). 


Energy will develop in him who reflects thus: “My Teacher, the Buddha, 1s so noble that 
the ten-thousand world-universe shook when He took conception (as a Bodhisatta for His 
last life), when He renounced the world, when He became the Enlightened One, when He 
expounded the First Sermon (Dhammacakka-pavattana Sutta), when He performed the 
Twin Miracle at Savatthi to defeat the heretics (//iya), when He descended from the 
Tãvatirhnsa deva-world to Sankassa Nagara, when He renounced the Vital Principle 
(Ayusankhãra) and when He passed Into Parinibbana. Being a true son (or daughter) of 
suụch a noble Buddha, should I remain care-free and lazy without exerting myself to 
practise His Teachings?” 


(7) Reflecting on the nobility of own lineage (Jati mahatta paccavekkhanat3). 


Energy will develop 1n him who reflects thus: “My lineage 1s not humble; I am descended 
from (the first king) Mahasammatfa of pure and high caste; Ï am the brother of Rahula who 
1s the grandson of King Suddhodana and Queen Maha Maya, who belonged to the House of 
King Okkaka, one of the descendants of Mahasammata; Rahula 1s the Buddhas son; since I 
have also taken the name of Buddha's son of Sakya ancestry, we are brothers. Being of 
such noble ancestry, I should not live a life of indolence but exert myself to practise the 
noble Teaching.” 


(8) Reflecting on the nobility of companions ¡in the holy life (Sabrahmacarimahatta- 
paccavevekkhanat8). 


Energy will develop in him who reflects thus: “My companions 1n the holy life, the 
Mahathera Sãriputta and Maha Moggallana, as well as eiphty Great Disciples, who 
practised the noble Dhamma, have already realized the supramundane Paths and Fruition 
Sfafes. I should follow the way of the venerable compamions In the holy life.” 


(9) Keeping away from those who are indolent (Kusita puggala parivajjanata). 


Energy will develop in hữm who avoids 1dle ones, 1.e. those who forsake all physical, 
verbal and mental activities to lie down and roÏl in sleep like a python that has eaten 1ts filL 
(10) Associating with people who are ¡industrious and energetic (Araddha vĩiriya puggala 
sevanaf8). 
Energy will develop in him who associates himself with industrious and energetic people 
who are devoted only to their task whole-heartedly. 
Men of dedication (?aiía/4) are always determined not to leave their efforts In 
carrying out a set fask until success 1s achieved (or 1Ý not successful until death). 
Those lacking dedication hesitate even before beginning a work with the thought. 
"Shall I succeed or not?” While carrying out the work, If the expected goal 1s not 
easily achieved, he flinches with the thought, "Even though I carry on with the 
work, I shall not succeed” and thus they stop putting effort. 


(11) Inclination towards development of Energy ¡in all four postures (Tad adhimuttaf3). 
Energy will develop in him who 1s intent on and inclined to cultivating 1t in all four 
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postures of lying down, sifting, sfanding and walking. 
These are the eleven factors which develop Energy. 


The Main Foundation of Energy 


The main foundation of Energy 1s the emotion of dread (sarhvega). Ít is of three kinds: 
(1) Cittutrasa Sarnvega 
Disturbance of mind through dread of dangers of elephants, figers, weapons, such as 
swords, spears, etc. 1s known as “Cittuträsa Sarhvega.” In terms of Abhidhamma, 1t 1s 
the mental concomifant of aversion (đosz). Through weak aversion ariIses Íear; 
through strong averSion arIses aøør€ssIVeness. 


(2) Ottappa Sarnvega 
Dread to do evil 1s Ottappa Sarnvega. lt is a wholesome type of mental concomitant 
(sobhana cetasika). 

(3) Ñãna Sarnvega 
Dread that arises as religious emotion through reflecting on cause and effect 1s 
known as Nana Sarvega. Ït is the kind of fear of sưsãra felt by the virtuous. In the 
Texts, Nana Sarnvega 1s described also as the knowledge that 1s accompanied by 
moral dread of evIl. 


(Should one include Dhamma Sarnvega which 1s the wisdom of Arahats that 
arises accompanied by moral dread on seeing the dangers of conditioned 
phenomena, there will be four kinds of Sarnvega). 


Of these types of sưwvega, only ñãna sarmnvega should be considered as the main spring 
of Energy. When one sees the dangers of sư#sãra through wisdom and 1s stirred by moral 
dread, one would certainly work arduously for liberation from these dangers. Without such 
wisdom, one will not work for 1t at all. 


Even In everyday mundane life, a student who 1s struck with fear of poverty, that 1s, one 
who has ñãna samvega wIll work hard reflecting thus: “Without education, I will be faced 
with poverty when I grow up”; another who 1s not moved by such anxIety, that 1s, one who 
has no ñãna sarmnvega, WIÏÏ put forth no effort whatever to acquire knowledge. 


Similarly, motivated by fear of poverty, workers assiduously devote themselves to work 
which provides them with necessitles of life; whereas those who do not consider for theIr 
future will remain indolent and carefree. It should be surmised from what has been said 
that only ñãyụa samvega can cause the development of Energy. 


But this applies only to the development of Energy which serves as a Perfection. As 
already mentioned, there are two kinds of Energy, namely, Energy which 1s developed for 
a wholesome act and that developed for an unwholesome act. The energy necessary for an 
unwholesome act 1s also caused by strring of emotion (sveg4); but 1t IS ciffufräsa 
Sam vega and not ñãna samvega that serves as 1s foundation. 


An Indigent person 1n need of money will make effort to steal; he cannot take up a prOoper 
merntal attitude (yoniso manasikara). Thịs 1s an example of how wrong effort arises through 
unwholesome cifurãsa samvega. À person who does not possess a proper menftal attitude 
will have recourse to wrong efforts to prevent possible dangers falling upon him. But a 
person with right frame of mind will not exert to do wrong actions; he always sfrIves for 
good ones. 


Thus, whereas the main foundation of Energy 1s the emotion of dread (sauvega), 1t 1s the 
mernfal attitude which determines the kind of energy whether wholesome or unwholesome 
to develop. 


As a Perfection, unwholesome energy 1s not to be considered; 1t 1s only blameless, 
wholesome enersy that 1s reckoned as a Perfection. 


When we consider the four Right Exertions, it would seem that only energy that causes 
wholesome actfs serves as a Perfection. But, although an effort may not result in wholesome 
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acfs, 1Ý 1t 1s neither a wrong effort nor the kind that would produce unwholesome acts, 1f 
should be counted as a Perfection of Energy. 


As an example of super effort for Perfection, the Commenftary cites the story of 
Mahajanaka. The Bodhisatta, as Prince Janaka, made effort of swimming for seven đays in 
the ocean (when the ship he was travelling in sank). His strenuous endeavour was not 
motivated by a desire to perform wholesome acfs or to pracfise charity, observe moralIty or 
cultivate medifation. It does not result in arising of unwholesome sfates such as greed, 
hatred, bewilderment either and may thus be regarded as blameless. Prince Janakas 
supreme exertion, being blameless and being free from unwholesomeness, counfs as 
fulfilment of Perfection of Energy. 


When the ship was about to be wrecked, seven hundred people on board wept and 
lamented in desperation without making any attempt to survive the disaster. Prince Janaka, 
unlike his fellow travellers, thought to himself: “o weep and lament in fear when faced 
with danger 1s not the way of the wise; a wise man endeavours fo save himself from an 
1mpending danger. ÀA man with wisdom as Ï am, Ï must put forth effort to swim my way 
through to safety.” With this resolve and without any trepidation, he courageously swam 
across the ocean. Being urged by such a noble thought, his performance was laudable and 
the effort he put forth for this act was also extremely praiseworthy. 


Bodhisatftas in every existence undertake what they have to do bravely and without 
flinching; not to say of rebirths 1n the human world, even when he was born as a bull, the 
Bodhisatta performed arduous tasks (Pãtha Jataka, Ekaka Nipata, 3-Kuru Vagga). Thus as a 
young bull named Kanha, the Bodhisatta, out of grafitude to the old woman who had tended 
hm, pulled five hundred carts loaded with merchandise across a big swamp. 


Even as an animal, the development of Energy as a Perfection by the Bodhisatta was not 
slackened; when reborn as a human, the tendency to put forth effort persisted in him. 
Extreme hardships he went through as King Kusa, in his endeavours to win back the 
favours of Princess PabhavatI (who ran away from him because of his ugly appearance), 
are examples of determined effort, unyielding 1n face of difficulties of the Bodhisatta. The 
latent tendency to develop such energy remained with a Bodhisatta throughout all his 
VATIOUS ©XISfences. 


The Life of Mahosadha 


The Texts give the story of Mahosadha to show the Bodhisattas fulfilment of the 
Perfection of Wisdom. But, in that very life, the Bodhisatta also developed the Perfection 
of Energy. On the whole, Mahosadha made use of Wisdom as a guide In attending to 
multfarious dutles of his; but once a careful decision had been made, 1t was put fo 
execution by making continual effort. Such endeavours of Mahosadha, even though they 
were not intended to develop meriforious acfs of generosity, morality or meditation, should 
be considered as Perfection of Energy since they were made for the welfare of others. 


Mahosadha's Endeavours 


lt may be asked whether some of Mahosadhas endeavours đdịd not cause suffering to 
others. For example, when King Culanm-Brahmadatta laid siege to Mithila with 18 divisions 
of his Indestructible (zkkhobhapøï) army, Mahosadha devising a stratagem brought about a 
complete rout of the great army, causing much suffering to King Cũlani-Brahmadatta and 
his hordes. Should we not blame Mahosadha then for his attempts to make his opponenfs 
suffer? 


In answer to that: take the simile of scaring a snake which 1s about to catch a frog. Some 
people take the view that such an attempt 1s blameworthy because by so doing the frog will 
no doubt get out of harms way but the snake will go hungry. The Buddha teaches that 
volifion 1s the deciding factor in such a situation. If one fripghtens away the snake In order 
to make 1t suffer from hunger, 1t 1s blameworthy; on the other hand, If one acts onÌy to get 
the frog out of danger without giving any thought to the snakes hunger, 1t ¡is quite 
blameless. 


Agam, in the Questions of King Milinda (Milindapanha, 4-Mendaka Vagga, 5- 
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DevadattapabbajJJa pañha) the King asked the Venerable Nagasena: “Venerable Sir, 1s 1t not 
a fact that the Buddha knew that Devadatta would create a schism 1f he was permitted to 
become a bj/kkhu. Knowing thus, why dịd the Buddha admit him into the order? If he diịd 
not receive admission, he would not be able to cause the schism.” 


The Venerable Nagasena replies: “O King, the Buddha indeed foresaw that Devadatta 
would create a schism among Đj/kkhs but He also knew that If Devadatta did not gain 
admission Into the Order, he would commit unwholesome acts such as holding “wrong 
view with fixed destiny` (miyata micchädiffhi); for which he would suffer worse fate than 
he would for causing schism. Creating the schism would no doubt lead him to miserable 
realms (4pãy4), but there 1s a time limit for suffering in these realms. Sfaying outside the 
Order, however, through his unwholesome deeds such a holding “wrong views with fixed 
destiny` he would be doomed to unlimited misery 1n the realms of Immtense suffering 
(Niraya). Foreseeing this possible limit to his suffering, the Buddha, out of compassion, 
admitted him Into the Order thus mitigating his agony fo a cerfain extenf.” 


In the same way, by putting to rout the great army of King Culani-Brahmadatta without 
causing suffering to his country, Mahosadha was saving his own country of Mithila from 
complete destruction. He acted thus to serve the best Interest of both and was free of any 
blame. 


The Qualities of Energy 


(1) When Energy takes a predominant place In performing multifarious functfilons, 1t 
acquires the name of VTriyadhipat, one of the four Predominance-Conditions (Adhipati). 


(2) It forms a constiftuent part of the twenty-two confrolling Facultes (ri) and 1s 
known as Viriyindriya. But only the energy that 1s associated with mundane moral 
consciousness 1s reckoned as the Perfection of Energy. In the five Controlling Facultles 
(mdriya) of the Bodhipakkhiya Dhamma also, the vữiyindriya, just as In the case of 
paññindriya, 1S counted as a Perfection, only when 1t Is included ¡in the mundane 
pur1fications (of morality and mind). 


Likewise, concerning the four kinds of Right Exertilon (sammappadhãma) 1t 1s only the 
energy included in the mundane purification that 1s considered as a Perfection. 


(3) The factor of Energy ¡included ¡n the Five Powers (ba/2) is known as Power of 
Energy (wzia-baila) in the Four Means of Accomplishment (/đđjhipada) as 
Accomplishment by Energy (wzriyiddhipada); 1n the Seven Factors of Enlightenment 
(bojhanga) as Energy Factor of Enlightenment (viiya-sambojjhanga) and in the Eight 
Constituenfs of the Noble Path (ariza-magganga) as Right Effort (samma-vayama). These 
Various factors of Energy under different names are reckoned as Perfection of Energy onÌy 
1n associaftlon with mundane moral conscIousness which arises while undertaking mundane 
pur1fication. 


Contemplating on these special qualiles of Energy, may you fulfil the Perfection of 
Energy to 1s highest possIble stage. 


(Ð The Perfection of Forbearance (Khanfi-ParamT) 


The Text exhorts “to bear praise and disdain with patlence” (sammanãvamanakkhamo). 
One should neiher be elated when meeting with pleasant obJects nor upset when 
encountering unpleasant objJects. It 1s no tolerance of pleasantness, If we develop greed 
under fortunate circumsfances or of unpleasantness 1Ÿ we develop hate under unfortunate 
circumstances. The essential meaning here 1s: we are truly patlent only when favourable 
sifuaflons are faced without greed; and unfavourable ones without hate. 


However, with regard to the Perfection of Forbearance, the Commenftarles generally use 
1n Illustrative storles the term Perfection of Forbearance (Khanfi-Pãrami) only for tolerance 
to ac(s of physical or verbal aggression by others without giving way to anger. The 
Cariyaptaka Commentary, cxpounds in the Chapter on Miscellany: 
*Karuniipaäyakosallapariggahitam sattasankharaparadhasahanam adosappadhano 
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tadakãrappavattacittuppäado khanfi-paramia” The group of consclousness and 11s 
concomiftants associated with tolerance of wrongs done by others, predominated by the 
mental factor of non-aversion (đosa-cefasika) and grasped by compassion and skill In 
means 1s called Perfection of Forbearance; that 1s, the group of consciousness and 1(s 
concomitants formed 1n such a mode of tolerance to faults of beings 1s called Perfection of 
Forbearance. 


The Mũla Tikã in commenting on the five restrainfts (morality, mindfulness, wisdom, 
forbearance and energy) briefly explained in the Atfhasälim, defines the restraint of 
forbearance as: “Khamfifi adhivãsanã; sã ca tatha pavattä khandhã, paññafi eke, adoso eva 
vã.` “Khani” means forbearance; that forbearance 1s actually the four menfal aggregaftes 
formed In such a mode of tolerance; some teachers say 1t 1s Wisdom (pañña) or only the 


mental factor of non-aversion. 


Some scholars take the view: 


“The exhortation In the Pali Texts, “to bear praise and disdain with pafilence” seems 
to 1mply that one should tolerate pralse as well as disdain. But, In actual 
experilence, one 1s liable to be đispleased and angry only when one 1s Insulted and 
despised; no one shows such emoftions when treated with honour and veneration. 
Therefore, the term forbearance should be used only when one shows no anger In a 
sifuatlon which would normally provoke anger to many others. 


“Ƒo take the Pali Text exhortaton lierally 1s to equate the Perfecion of 
Forbearance with the Perfection of Equanimity, seeing no difference between the 
two.” 


As the authoriy quoted by these scholars ¡is the aforesaid Cariyäpitaka 
Commentary and Mnla Tikã, their view may not be set aside. 


lIt should be noted, however, that forbearance 1s considered to be tolerance of 
others' treatment whereas equanimity 1s Indifference towards beings, without hate 
or love. 


The Venerable Ledi Sayadaw In his ÄM⁄2ñigala Sutía Nissaya defines KhamíT as “not 
feeling exalted when encountering pleasantness and remaining patient without 
gIving vent to anger when encountering hardships.” This definmiion 1s in agreemenf 
with the exhortation “sammnaãnãvamanakkhamo). 


To reconcile the Commenfary's exposifion and the Text: Bodhisattas are by nature 
serious minded; pleasant experilences or happy circumstances do not make them 
excited with greed; they are accustomed to remain unmoved by them without 
having to make a special effort to discipline their mind. When faced with an 
unhappy turn of events, however, they have to make special endeavour to bear 
them patiently so as to fulfil their Perfection of Forbearance. 


Bodhisattas, who are fulfiling the Perfection of Forbearance, have to put up with 
both pleasant and unpleasant experilences so as not to develop greed and 1ll-wIll. 
Hence, the exhortation given 1n the Text, to bear praise without developing greed 
and to tolerate insults and 1ll-treatments without generating hate. But 1t is nothing 
strange for Bodhisattas, who are serious minded, to experilence pleasantness 
wifhout being moved by greed. Therefore, the Commentary comments only upon 
tolerance, which 1s to be cultivated as Perfection of Forbearance in unpleasant 
situatlons which are unbearable to ordinary persons. Viewed In this way, there 1s 
no disasreement between the exposition 1n the Commenftary and the teaching 1n the 
Text. 


The Nature of Forbearance 


Forbearance being the group of consciousness and 1s concomifants led by the mental 
factor of non-aversion (øđosa cefasika), which has the characteristics of lack of 1lI-will or 
anger, 1s not a separate ultimate reality like Wisdom or Energy. However, When considered 
by Itself as ađosa cefasika, 1 1s Of course an ultmate reality like Wisdom or Energy. 
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Although forbearance (khan) 1s non-aversion (zdosa cefasikg) every case of non- 
aversion 1s not forbearance. The øđosa cefasika accompanles every arising of a “Beautiful” 
(sobhana) type of Consciousness but 1t is called forbearance (&haz?) only IŸ 1t serves as a 
deterrent to anger when provoked by others. lIf the “Beautiful” consciIousness arises due fo 
any other cause, the øđosa cefasika that accompanlies 1t 1s not called forbearance. 


The Venerable Punna”s Forbearance 


The Venerable Punna's mental attitude serves as a good example of forbearance one 
should develop. li 1s, therefore, briefly described here. Once during the Buddha's time, the 
Venerable Punna approached and informed the Buddha that he would like to go to 
Sunãaparanta district and live there. The Buddha said to hìm: “Punna, the people In 
Sunãparanfa are rough and brutal. How would you feel, should they abuse and revile you?” 


The Thera replied: “Venerable Sir, should the people of Sunaparanta abuse and revile me, 
I would regard them as good people, control my temper and bear them patiently with the 
thought: “These are good people, extremely good people; they merely abuse and revile me, 
but not assault me with their fists and elbows.' ” 


The Buddha asked him further: “Punna, suppose the people of Sunãparanta assault you 
with theIr fists and elbows, how would you feel?” “Venerable Sir, Ï would regard them as 
good people, control my temper and bear them patiently with the thought: “These are good 
people, extremely good people; they merely assault me with their fists and elbows but not 
síoned me. `” 


(The Buddha asked him further how he would feel 1f people stoned him, beat him 
with a stick, cut him with a sword or even kill him.) 


The Thera replied: “Venerable Sir, [ would control my temper and bear them patiently 
with the thought: “The disciples of the Bhagavä, such as Venerable Godhika, Venerable 
Channa, etc. (being weary of, and ashamed of and being disgusted with the body and with 
life), had to commit suicide (saf(hahãraka kamma); how fortunate IÏ am. I need not kill 
myself.” The Buddha then approved of his replies and blessed him. (Majjhima Nikãya, 
Uparipannasa, 5-Salayatana Vagga, 3-Punnovada Sutta) 


Again, m the Patha Jataka, Sattalisa Nipata, Sarabhanga Jataka, Sakka, the King of Devas, 
asked the hermit, Sarabhanga: 


“O Hermit of Kondañña ancestry, what may one slay without having to repent? 
What may one abandon to gain praise from the virtuous? Whose abusive, harsh 
words should one bear with patlence? Give me answers to these questlons. ” 


The Bodhisatta, Sarabhanga, the Hermit, replied: 


“One may slay anger without having to repent; one may abandon 1ngratitude to 
gain praise from the virtuous; one should bear with patlence abusive, harsh words 
from everyone, whether superior, equal or Inferior; the virtuous call this the 
highest form of patlence.” 

Again, Sakka asked: 
“O Hermit, it may be possible to put up with the abusive, harsh words of those 
who are superIor or one's equal but why should one tolerate the rude words coming 
from one's Inferlors?” 

The Bodhisatta answered: 
“One may bear with patience the rudeness of ones superlor through fear; or the 
abusive language from those who are equal to ward off danger of rivalry. (Both 
Cases are not superIor fypes of patlence.) But the wise say that to put up with the 
rude language coming from one's Inferiors, with no special reason to do so, 1s the 
supreme form of forbearance.” 


Sakka's Forbearance 


Ongce, 1n a bat(le between the devas of Tavatinsa and the aswuzas, the devas captured 
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Vepacitti, King of the Asuras, and brought him to the presence of Sakka. As he entered or 
left the Assembly, he reviled Sakka with abusive words but Sakka endured him without 
showing anger. (Sarhyutta Nikaya, Sagatha Vagga, Sakka Sarnyutta, Vepacitti Sutta.) 


Then Matali (Sakkas charioteer) asked his master why he remained calm, without 
showing any resentment 1n the face of such Insults. Sakka's reply In verse included the 
following extract: 

Sadatthaparama atthä, 
Khantyä bhipyo na vỤjati. 
Yo have balavã sam(o, 
Dubbalassa titikkhati, 

Tam aãhu paramam khantim. 


Of all kinds of Interest, self-interest Is supreme; and amongst acts that 
promote self-interest, forbearance 1s the best. He who being strong himself 
endures the weak; this the virtuous call the supreme forbearance. 


Explanafion on quofations from the Texfs. 

Although the above quofations, from the Sakka Sarnyutta and Sarabhaủga Jataka, refer 
particularly to forbearance to verbal 1nsults, it should be understood that enduring physical 
assaults also 1s meant. The Texts mention verbal insults because these are more commonly 
met with than physical attacks. 

This 1s borne out by the example of the aforesaid story of Venerable Punna which 
1ncluded physical 1ll-treatments in ascending order of ørIevousness. 

In the KhantivädI Jataka also 1s found the story of Hermit Khantivadr who set an example 
of supreme forbearance when King Kalabu tortured him, not only verbally but also 
physically, causing him death. 


Anger (akkodha) and Forbearance (khanti) 


As has been stated above, forbearance 1s controlling oneself not to resent when being 
attacked by others, either verbally or physically. But there 1s another form of anger which 
1s not connected with verbal or physical wrongs done by others. Suppose a man employs 
someone to đo a certain Job and the workman performs 1t to the best of his ability. But the 
employer 1s not safisfied with his work and may burst out with anger. If one controls one's 
temper in such a situation, it is not forbearance (khaø?), 1t 1s just øiving no vent to anger 
(akkodha). 


Akkodha and Khant as Kingly Duties 


In the Maha Hamsa Jataka of the Asiti Nipata, Patha Jataka, the Buddha teaches “Ten 
Duties of the King” (đa rãga-dhamma) which 1nclude both akkodha and kham. 


In carrying out various orders of a monarch, his executives may have performed their 
tasks well with the best of intention, but not to his satisfaction. 4kkodha as one of the Ten 
Duties of the King forbids him from giving way to royal anger In such a situafion. In 
contrast, khaníT which 1s bearing verbal or physical insults without losing temper ¡is laid 
down separately as another Duty of the King. 


Nine Causes of Anger 


There are nine causes of anger which arises 1n relation to oneself, to friends, loved ones 
Or fO one's enemies. Ít may also arise regarding actions 1n the past, present or future, Thus 
there are nine causes of anger arising with regard to individuals and with regard to time: 


(1) One 1s angry ¡n relation to oneself, thinking: “He 2š caused damage to my Interest.” 
(2) One is angry 1n relation to oneself, thinking: “He ¡s causing damage to my 1nteresf.” 
(3) One 1s angry In relation to oneself, thinking: “He w//ƒ cause damage to my Interest.” 


(4) One 1s angry in relation to ones friends, thinking: “He has caused damage to the 
1nterest of my friend.” 


() One is angry In relation to ones friends, thinking: “He 1s causing damage to the 
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1nterest of my friend.” 


(6) One 1s angry In relation to ones friends, thinking: “He will cause damage to the 
1nterest of my friend.” 


(7) One 1s angry in relation to ones enemles, thinking: “He has promoted the Interest of 
my enemIes.” 


(8) One is angry In relation to ones enemies, thinking: “He 1s promoting the Inferest of my 
enemIes. ” 


(9) One 1s angry in relation to ones enemies, thinking: “He will promote the Interest of 
my enemIes.” 
— Anguttara Pali, Navaka Nipata, 1-Pannasaka. 3-Vagga. 9-Suifs — 


lrrational Anger (Atthana kopa) 


In addition to the above nine causes of anger, one can also become angry 1Ý 1t 1s rainng 
too heavily or too windy or too hot, etc. Losing temper over maffers about which one 
should not get angry 1s called Irrational anger (z/£hãna kopa). It 1s the mental factor of Ill- 
wIll (đosa cefasika) which arises mostly in those having no reasoning ability. To restrain 
such irrational anger (aƒfhãna kopa) 1s to remain without anger (økkodha). 


Eight Kinds of Power (Bala) 


In a list of eight kinds of power of the noble and virtuous 1s Iincluded Forbearance. 
(Anguttara Pali, Atthaka Hipata, I-Pannasaka, 3-Gahapati Vagga, 7-Sutta). The eight kinds 
Of pOWT are: 

(1) crying 1s the power of children 

(2) anger 1s the power of women 

)  weapon Is the power of robbers 

(4) sovereignty over wide ferrItorIes 1s the power of kings 

) finding fault with others 1s the power of fools 

(6) careful scrutiny 1s the power of the wIse 

(7) repeafed consideration 1s the power of the learned 

(8) tolerance to wrongs done by others 1s the power of sœmnanas and brãhmanas. 


Samanas and Brahmanas 


With reference to the terms SŠgmapas and Bralưmanas in no. (8) of the above list, it may 
be asked whether sđmanñas are of equal sfafus. 


Outside of the Teaching, “Szmza” means a recluse. Within the Teaching, 1t is understood 
as a bhikkhu, a member of the Order, a son of the Buddha. The term “Szmanađ) 1s thus well 
known and needs no further explanafion. 


What requires elaboration is the word “Brãhmand`. The Aggañña Sutta of the Pathika 
Vagga, Digha Nikãya, gives an account of how this appellatlon “ðrãhzmana” comes to be 
used Ẩirst. 


At the beginning of the world, (after humans had lived on earth for aeons) evil ways had 
appeared amonøsst them and they elected a certain individual to rule over them as “the Great 
Elect, King Mahãa Sammata. At that time, some people saying: “The world 1s being 
overwhelmed by forces of evil; we do not wish to live In association with people who are 
So Corrupfted as to be governed by a king. We will reparr to the forest and drive away, wash 
away these evil ways,” went to the forest and stayed there meditating and being absorbed in 
jhãna. Because they lived In this manner they were called “ Brahmanas'. 


“Brahmand` 1s a Pali word which means “one who has done away with evil°. Bralưmanas 
địd not cook their own food; they lived on fruits which had fallen from trees or on alms- 
food collected from towns and villasges. They were called “ Brahmaia” because they led a 
pure, holy life in keeping with the literal meaning of the Pali word “Brahmana`”. They were 
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thus Guna brahmanas, that 1s, brzãhzmanas by virtue of their holy practice. 


After lapse of many aeons, some of these Ga brãhmanas failed to keep to the practice 
of medifation and absorption in /hãna. They settled down on the oufskirts of towns and 
villages; they composed and taught Vedas to those eager to learn them. They no longer 
practised medifation to attain /hãna absorption and to cast off evil. But they still retained 
the name of Brahmana; but they were not Guna brãhmanas since they dịd not possess any 
more, the attribute of holy practice. They could only claimm to be Jati brahmanas, I.e. 
brahmanas by birth being descended from the Guna brãhmanas. As they could not practice 
meditation to aftain /hãna, they are regarded to be of inferlor class. But with lapse of time, 
wring Vedic books and teaching, they came to be considered as quite respectable and 
noble. Although these Özãhmanas by bth would not actually cast off and wash away 
mental defilements by cultivation of /hana, they mmmersed themselves in the waters of 
rivers and streams to deceive people, calling ther decepfive performance as acfts oŸ 
ablution to wash away Impurifles. 


A reference to this practice of washing out ones sins by #zãhmanas 1S found ïn the 
Bhnridatta Jataka. Bhuridatta, King of Nagas, used to visit the human world to observe 
precepts. On one such visifs, he failed to return to the øãga land at the expected time. His 
two brothers went In search of him. 


(They were able to retrieve him In time from the captivify of a snake charmer who 
1ll-treated him. He was betrayed by a brahmin named Nesada who saw him 
observing precep(s on top of an ant-hilI.)”! 


His younger brother, Subhoga Naga, while following the course of the river Yamunã in 
search of him, came across the Brahmin Nesada who was responsible for his capture by the 
snake charmer. The Brahmin was found immersed 1n the Yamunä river In order to wash 
out the Impurities of his betrayal. 


The Buddha had in mind only Œup„a brãhmanas when he said that tolerance 1s the power 
Of samanas or brãhmanas. The ascetics of Aggañña Sutta, who, wearing white clothes, 
practised to rid themselves of defilements were ordinary Đrãhmanas or brãhmanas by bìrth. 
But when the Buddha made His appearance and started teaching, He described attributes 
only by virtue of which one may be called a Đrzãhmana. In the Dhammapada, the Buddha 
devoted an entire ƒagga-Brahmana Ứagga oŸ 42 verses to explain fully the noble qualities, 
possession of which would entitle one to be called a bzãhmana. Such brãhmanas are all 
Guna braãhmanas; there 1s no division of this class. The Đrãhznanas by bìrth, however, are 
split into many divisions. 

(The last four Paragraphs dealing with the etymology of which is Myanmar word for 
brãhưnana are left out from our translation.) 


(ø) The Perfection of Truthfulness (Sacca-Parami) 


(The opening paragraphs of this Chapter deals with how the Pali words, “Khanf” 
and “Sacca” are adopted with some change In the Myanmar language and how 
Truthfulness 1s likened in the Myanmar literature to the Morning Star which never 
deviates from 1(s course. We have left them out of our translation.) 


What 1s to be noted, however, 1s this: as has been mentioned ¡1n the Text, Just as the 
morning star always goes straight without deviating from 1fs course, so one should speak 
straight and truthfully, Such a speech alone means truthfulness. Hence the Commenftator 
Buddhaghosa's explanation of the simile of the morning sfar. 


Two Kinds of Truth 


Truth (sđcca) 1s not a separate ultimate principle like wisdom (pañña) or energy (vriya). 
Ït 1s truthfulness without having a trace of falsehood. It involves such mental concomitanfs 
as restraint (virafi-cefasika), voliion (cefanä-cefasika), etc. As truthfulness varles under 


21. This paragraph 1s imserted by translators to provide continuity of the story. 
1624 


THE ANUDIPANT 


đifferent circumstances, truth 1s basically of two kinds: (1) Conventional Truth (Sammwfi- 
sacca) and (2) Ultimate Truth (Paramaffha-sacca). (Only these two kinds of Truth are 
taught by the Buddha; there 1s no such thing as a thưd truth; there 1s no truth other than 
these two in the entire world.) 


Conventional Truth (Samưnufi-Sacca) 


Of these two kinds, the conventional truth 1s the truth which agrees with what has been 
named by people. People generally name things according to their shapes. They call a thing 
of this shape a “human", a thing of that shape a “bull”, a thing of another shape a “horse'. 
Agaimn, among humans, one of this shape 1s called a “man” and one of that shape a 
“woman'". There are, in this way, as many names as there are things. 


If you call a thing named “man”, a man, 1t 1s a conventional truth; 1t 1s conventionally 
correct for you to say so. IÝ you call what has been named “man”, a “bull”, 1t 1s not a 
conventional truth; 1t 1s not conventionally correct for you to say so. lÝ you refer to 
someone, who has been named “ˆwoman", as a “man', 1f 1s not a conventional truth; 1t 1s not 
conventionally correct for you fo say so. In this way, one should differentiate between the 
two truths. 


Ultimate Truth (Paramattha-Sacca) 


That which not only has been named by people but which really exists in 1s ultimate 
sense 1s called Ultimate Truth. For example, when 1t 1s said, “the thing that knows varIous 
sense obJecfs 1s mind (ci2)”, the knowing principle 1s an Ultimate Truth because 1t truly 
©xIsts 1n 1fs ultimate sense. When 1t 1s said, “the thíng that changes owing fo opposife 
phenomena, such as heat and cold, etc. 1s matter (zz)”, the changing principle 1s an 
Ultmate Truth, because 1t truly exists In 1fs ultimate sense. In this way, mental 
concomitants (cefasika) and Nibbana should also be known as Ultimate Truths, because 
they also truly exist 1n therr ultimate sense. 


Perception (Sañña) and Wisdom (Pañña) 


Of the two kinds of truth, the conventional truth 1s associated with perception; 1n other 
words, the conventional truth depends on perception. Recogmition of things according to 
their respective shapes as one has been sayIng since one's childhood “such a shape 1s a 
man”, “such a shape 1s a woman”, “such a shape 1s a bull°, “such a shape 1s a horse” and so 
0n, 1s percepfion. A person seeing through perception will say: “ “There exists a human 
body', “there exists a man”, “there exisfs a woman', etc.” 


The Ultimate Truth 1s the object of wisdom. In other words, 1t manifests 1fself through 
wisdom. The greater the wIisdom, the more discernable the Ultimate Truth. Wisdom makes 
an analysIis of everything and sees 1fs true nature. When 1t 1s said “the thing that knows 
Various sense obJects in mind”, wIsdom Invesfigates whether a knowing principle exIsfs or 
not and đecides that It does. If there were no such thing as knowing, wisdom ponders, there 
would never be beings; all would have been sheer matter, such as stones, rocks and the 
like. Material things are far from knowing. But all beings do cognize various sense obJects. 
When wisdom thus ponders, there manifests 1tself the principle (c2) which knows sense 
obJects. 


Therefore, that mind exists, in ultimate sense, 1s clear to those who think through 
wisdom; the more they think, the clearer they comprehend. But to those who see things 
through perception, 1t will not be clear; 1t will remain indiscernible. Because, as has been 
said before, perception 1s a notion of shapes. When you say there 1s mind, the perceptionIst 
may ask, “Is the mind round, flat, or square? Is 1t a powder, a liquid, or a gas?” But you 
cannot answer that 1t 1s round, fÏlat, or square nor can you say that 1t 1s a powder, a liquid, 
or a gas. lÝ you cannot say anything, he may argue that there 1s no such thing as mind; 
because 1f there were such a thing, 1t must be round, flat or square; 1t must be a powder, a 
liquid or a gas. To the perceptionist, who 1s preoccupied with the idea of concrete forms, 
mind does not exist simply because 1t does not assume any concrete form. 


Just as the perceptionist cannot see the ultimate truth, so the intellectual cannot see the 
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conventional truth. When the Intellectual takes a look at what has been named “man" by the 
perceptiomst, he does so with an analytical mind and makes thirty-two portions of this 
person, such as hair on the head, hair on the body, fingernalls, toenails, etc. “Is hair on the 
head called man?” “[Is hair on the body called man?” The answers to these quesfions cannot 
be In the affirmative. In the same way, when a similar question on each of the remaining 
portions of the human body 1s asked, the answer will be no every time, If none of these 
portions can be called “man", the intellectual will say, “Well, there really does not exIst 
such a thing called man.” 


Conventional truth appears only when 1t 1s seen through perception; but when seen 
through wisdom, 1t đisappears; so also the Ultimate Truth, which appears when 1t 1s seen 
through wisdom; when seen through perception, 1t disappears. 


In this connection, what 1s particularly noteworthy 1s the fact that Nibbana 1s an Ultimate 
Truth. This Ultimate Truth 1s peace through cessation of all kinds of sorrow and suffering. 
This peace can be discerned only when 1t 1s examined by means of sharp 1nsight but not by 
means of perception. 


The Perceptionists View 


Nowadays, some people might like to ask: “Are there in Nibbaäna palatial buildings? How 
do those who have passed Into Nibbana enjoy there?” and so on. They ask such questions 
because of their perception of Nibbana, which as Ultimate Truth lies In the sphere of 
wisdom. 


To be sure, there are no palatial buildings in Nibbãna nor are there any Individuals that 
pass Into Nibbana. (Those, who have realized peace of Nibbana with their attainment of 
arahatship, are no longer subJect to rebirth, and their minds and bodies cease to exist when 
complete demise takes place In their final existence, like a great flame of fire become 
extinct. Such a cessation 1s called passing Iinto øarimbbana. No living entity exists In 
Nibbana.) 


“If that were the case, such thing as Nibbana would not exIst”, the perceptionist would 
say, “Ït 1s, therefore, useless and unnecessary.” In order to encourage him, others would 
assert: “Nibbana 1s a place where beings are Immortal, assuming special mental and 
physical forms and enJoying incomparable luxury in palaces and mansions.” Then only 1s 
the perceptiomist satisfied Iimmensely because the assertion agrees with what he has 
preconceived. 


If one looks through perception at something and sees the appearance of 1s concrete 
form, that 1s not absolute (parznaffha) but merely a conventional designation (paññaffi). So 
also, 1Ÿ one looks through wisdom at something and sees the disappearance of 1ts form, that 
1s not absolute either, but merely a conventional designation too. Only when one looks 
through wisdom and sees Ifs true nature, then this 1s absolute. The more one looks thus, the 
more one sees such reality. Therefore, Nibbana, which 1s Just Peace, highly unique 
Absoluteness, should not be sought through perception which tends to grasp form and 
substance. Instead, it should be examined through wisdom which tends to remove form and 
substance and delve Info their true nature so that Peace, Nibbana, manifests 1tse]f. 


Conventional truth and ultimate truth are both acceptable, each 1n 1fs own confext, as has 
been shown above. Suppose a person takes an oath saying: “I declare that there really exIst 
man and woman. If what I have declared 1s not correct let misfortune befall me”, and 
suppose another person also take an oath saying: “[ declare that there really do not exIst 
man and woman. If what I have declared 1s not correct let misfortune befall me”, never 
wIll misfortune befall either of them. The reason 1s: though the two declarations are againsf 
cach other, both are correct from their respecfive points of view. The former, correct from 
the point of view of conventional usage, 1s conventional truth; the latter, correct from the 
poInt of view of ultimate sense, 1s ultimate truth. 


Although Buddhas Intend to teach only the nature of absolute reality, they do not exclude 
the conventional terms from their teaching. Instead they mention them side by side with 
those of ultimate truth. For Instance, even In the First Sermon, though the emphasis 1s on 
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the two extremes and the Middle Path, 1t 1s taught that “The two extremes should not be 
taken up by a recluse,” in which “recluse” 1s a mere designation. 


Importance of Convenfional Designation 


When the Buddha teaches Ultimate Truth, He uses conventional designatlon wherever 
necessary. He does so not Just to make a confrast. For ordinary persons, the conventional 
truth 1s as Imporfant as the ultimate truth. Had the Buddha taught things only 1n ultimate 
terms, those with proper menital attitude will understand that “whatever exists in the world 
1S Impermanert, unsafisfactory and unsubstanfial,” and they will make efforts to culfIvate 
Vipassana Meditation, which wIll directly lead them to Nibbäna. 


Ơn the other hand, those with improper menral attitude will hold thus: “Tt 1s said that 
there are only agsregates of mind and matter which are subject to 1Impermanence, 
unsatisfactoriness and unsubstantiality in this world. There 1s no self, nor are there other 
persons. Then there cannot be such things as “my wealth, my son, my wIfe”; nor can there 
be such things as “his wealth, his son, his wife”. One can make use of anything as one 
desires. Because there 1s no such thing as “he”, there can be no such thing as “killing him”, 
no such thing as “stealing his property”, no such thíng as “doing wrong with his wife”.” 
Thus wIll they commit evil according to their wild desires. So upon thetr death, they will be 
reborn In woeful states. To prevent this, the Sutfanta Desana Discourses, are delivered 
embodying conventional terms. The Sutftanta teachings thus form effective, preventive 
measures for beings from falling into the four woeful states. 


Besides, the Suttanta teachings lead beings to such happy sfates as human world, celestial 
world and Brahma-world, because the virtues, namely, generosity, morality and tranguillity 
meditation, which are conducive to rebirth 1n those states, are most numerously taught In 
the Sutfantas. (For example, to accomplish a meriforious act of generosity, there must be 
the donor, his volition, the recipient and the obJect to offer. Of these factors. volition alone 
1s an ultimate reality, but the rest are Just designations, exclusion of which makes 
generosity 1mpossible. The same 1s true of moralifty and tranquillity meditation.) Therefore, 
1t should be noted without any doubt that conventional truth leads to happy abodes as has 
been sfated. Exclusion of conventional truth, to say the least, will deter fulfilment of 
Perfections which are required for Buddhahood. 


Although 1t 1s true that the Buddhas Teachings of Suttantas alone would make beings 
avoid wrongdoings. Since the Buddha Himself has said that there exist “Ù, “he”, “mine', 
“hs”, “my wife and children” and “his wife and children", etc. there 1s danger of beings 
becoming strongly attached to the wrong notion that there really exist such things and 
becoming gradually removed from the Path, Fruiion and Nibbãna. In order to help them 
reach the Path, Fruition and Nibbana, the Buddha had to teach Ultimate Truth as embodied 
1n the Abhidhamma. 


Reasons for teaching Two Kinds of Truth 


The Suttanta's teaching of the existence of individuals and things belonging to them 1s 
made In agreement with designatlons which are universally used. But by means of 
Abhidhamma, the Buddha had to remove thelIr wrong notlons saying that there 1s no such 
thing as “Ù, “he”, “man”, “woman", etc., therefore, because of theIr conventional terms 1t 
should not be grasped that they really exist; all 1s but Impermanent, unsatisfactory and 
unsubsfantial. 


In this way, the Buddha explained that there exist “, “he”, “man”, “woman", etc. onÏy as 
mere designations (or as conventional truth), and that these things do not exIst In the1r 
ultimate sense. Hence the need for Him to teach both kinds of truth. 


Natural Truth (Sabhava Sacca) and Noble Truth (Ariya Sacca) 


Ultimate Truth 1s of two kinds: (a) Natural and (b) Noble. AlI the four ultimate realities, 
namely, mind, menfal concomitanfs, matter and Nibbana, constitute Natural Truth because 
they are real In theIr absolute sense. 
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In the field of mundane affairs, there are both physical happiness (s2) and mental 
happIness (somanassa) which constitute Natural Truth. IÝ one 1s in contact with a pleasant 
obJect, because of that touch, there arises happiness 1n one's person. None can deny saying: 
#No, 1t 1s not true.” or “No, 1f 1s not good to be 1n confact with a pleasant obJect.” Nobody 
can say so because of the fact that one 1s really happy to be in confact with a desirable 
body as a sense obJect (//haphotthabbarammana). 


Similarly, IÝ ones mind 1s In contact with a pleasant mind obJect, one enjJoys menfal 
happiness. Such a feeling 1s called soznanassa-vedana. Thịs 1s irrefutable because arising of 
mental happiness 1s a realify. Thus, 1t should be held that both skha and somanassa eXISf 
1n mundane affaIrs. 


Noble Truths (Ariya Sacca): The Noble Truth of Suffering (Dukkha Ariya Sacca) 


In terms of Noble Truth, one does not see either s⁄kha or sonanassa in mundane affairs. 
If one clings to the view that there exist both s„kha and somanassa as Natural Truth, one 
cannot be detached from worldly outlook; one cannot then attain the Sfate of a Noble One 
(ariya). Therefore, one who asptres to become an zriya should make efforts to see that 
mental states called sukha and somanassa, 1n terms of natural truth, are all suffering. These 
feelings called skka and sơmanassa are things which cannot remain without change 
forever; indeed they are subJect to change every second. 


Worldlings crave the pleasures of human and divine abodes, wrongly believing them to 
be a source of happiness and delight. They do so because they do not know such pleasures 
are transitory and subJect to constant change. They are Ignorant of the true nature of these 
pleasures because they have little intelligence but great craving. Such Iignorant people will 
look upon them as enJoyable and delightful before process of decay and deterioraflon sets 
1n. But 1f 1s in their nature to change and when that happens these people become sad much 
more than they had been happy. 


For example, a poor man will become very happy the moment he hears that he has won a 
lottery prize. Then he sftarts day dreaming how to spend and enjoy his wealth to make up 
for his former poverty. While he 1s building castles in the aIr, he lost all his money through 
some misfortune. It may be Iimagined how much he will be unhappy then. His sorrow at the 
loss of his wealth wIll be far greater than his happiness on becoming suddenly rich. 


In the field of worldly affairs, everything 1s associated with both enjoyment and sorrow. 
The five sense-pleasures are enJoyable to worldlings. But the Buddha says that they are 
more of suffering than enJjoyment. Unlike worldlings, however, the Buddhas Disciples do 
not find them enJoyable, much less the Buddha. Yet the Buddha does not say that they are 
totally devoid of pleasantness; he does say that there 1s little pleasantness but much sorrow 
1n them. 


In any situation, the wise and virtuous always consider first whether there 1s fault or no 
fault, but never whether there 1s pleasanfness or unpleasantness. If there 1s fault, they take 
no Inferesf 1n 1t, even 1Ÿ there 1s pleasantness. They decide 1t 1s undesirable to them. If there 
1s no fault, they take 1t to be desirable even 1Ÿ pleasantness 1s absent. 


Supposing someone 1s fold that he could rule a country as a sovereign monarch Just for 
one day; but that the next day he would be executed. Then there will be none who dares or 
desires to rule. From the point of view of a worldling, a Universal Monarch's life for one 
day which has never been enJoyed before, may be entirely attractive. But as there 1s the 
1mpending death on the following day which 1s a great disadvantage, there can be nobody 
who will enJoy one day 's life of such a Universal Monarch. 


In the same way, seeing that everything 1s perishable, the Noble Ones cannot hold 
temporary pleasure, which occurs Just before 1t vanishes, as enJoyment. One can become a 
Noble Person only through contemplation that “there 1s no such thing as happiness 1n this 
world; everything 1s Iimpermanent; as there 1s no permanence, there 1s no happiness; there 
1S buf SOTrOW.” 


Only by developing Insight through contemplation that everything 1n the world 1s of the 
nafure of suffering, 1t 1s possible to become an zriya. The aggregates of phenomena which 
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are the obJects of such medifation 1s called the Noble Truth. In other words, since the 
Noble Ones meditate on this aggregate of mundane phenomena as they really are, If 1s 
called the Noble Truth. 


The Insight that, in the cycle of existence which are called the three worlds, there 1s no 
enJoyment at all, but only suffering according to the right view held by those who are 
working for attaining the Noble Sfate and by those who have already attained the same 1s a 
truth; 1t 1s therefore called the Noble Truth of Suffering. 


In short, the five aggregates of clinging (pafñca-upadanakkhandha), also named the 
phenomena of the three mundane planes of existence, are all suffering and that they are 
nothing but suffering. The pañca-upadanakkhandha are the Ẩive aggregates of clinging: the 
aggregate of matter (772), the aggregate of feelings (vedan3), the agsregate of perceptions 
(sañña), the aggregate of mental formations (sa#khãra) and the agsgregate of consciousness 
(vi/mnana), which form objects of attachments as “Ù, “mine, “myself' These five 
aggregates are called the Noble Truth of Suffering. 


The Noble Truth of The Cause of Suffering (Dukkha Samudaya Ariya Sacca) 


The pañca-upadanakkhandha, which form the Noble Truth of Suffering, do not arise by 
themselves. They have theIr respective reasons for thelr arising, the most fundamental and 
1mportant being craving for sense obJects. 


In the world, every being 1s subJected to suffering because he or she 1s to toil dally for 
essentials of living. And all this 1s motivated by craving. The more one craves for good 
living, the greater one's suffering 1s. If one would be satisfied with simple life, living very 
sinply on bare necessitles, one's misery would be alleviated to a corresponding extent. Ït 1s 
clear, therefore, that suffering, wrongly believed to be good living, 1s caused by craving. 


Beings do all kinds of acts for wanting better things, not only for the present life but also 
for coming existences. When a new birth appears as a result of those acts, the real cause 
for this new brrth 1s found to be craving that motivates those acts. 


Craving 1s called the Noble Truth of the Cause of Suffering because 1t 1s truly that 
craving, which 1s the origin of suffering, ãđdãnakkhandha, in the new bìnth. In other 
words, craving 1s the true cause of the agsgregates which form suffering. This Noble Truth 
of the Cause of Suffering (Dukkha Samudaya-Sacca) ¡is also referred to, In short, as 
Samudaya-Sacca. 


The Noble Truth of The Cessation of Suffering (Dukkha Nirodha Ariya Sacca) 


Craving called the Truth of the cause of Suffering, like the gum of myaukhnal tree, clings 
fO varilous mundane sense obJects, but, like flies which cannot approach burning 1ron, 1t 
cannot form an attachment to Nibbana. 


The reason for this 1s that the Ultimate Reality, Nibbana, the Unconditioned Elemert, 1s 
unattracfive from the point of view of craving. To explain, craving rises from feeling, as 
the Buddha has stated “vyedanäa paccaya fanhđ` In the doctrine of the Dependent Origination 
(Paficca-Samuppada), and accordingly craving owes Iís existence to feeling. But the 
Unconditioned Nibbana has nothing to do with feeling (t 1s not the kind of happiness that 
1S fo be felf); it 1s but peaceful happiness (sami-sukha). 


Then the question arises: Toftally devoid of sensation, can Nibbana be likeable and 
desirable? 


If somebody asked like this, he does so because he thinks feeling 1s real happiness or he 
does not consider that peaceful happiness 1s real happiness. 


The answer 1s: There are fwo kinds of happiness; happiness derived from feeling 
(weđayita-sukha) and happiness derived from peace (sani-sukha). Here 1s a simile: Suppose 
there 1s a rích man who 1s fond of food. He expends much to nourish himself with 
sumptuous delicacles. But a vi//đhara (one who 1s sustained by magical power) may find 
the rich man's food disgusting, let alone finding 1t appetifive, as he ¡1s endowed with the 
power of living without eating. When asked: “Of these two, who 1s happler as far as food 
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1S concerned?” A man of craving will say the rich man 1s happler because he enJoys highly 
sumpfuous food whenever he desires while the latter enJoys nothing. They will say so 
because, being overwhelmed by craving, they believe that feeling which stimulates craving 
1s something to be esteemed. 


Men of intelligence, on the other hand, will say that the vwi//ađhara 1s happler. The rich 
man, being a man of dainty palate, must go 1n quest of elaborate foodstuff. Having 
acqured them, he ¡1s flooded with troubles of making necessary preparations 
(pajisankharana-dukkha) and longing for novelty (ãsã-đukkha). To enjoy happiness derived 
from feeling (vedayifa-sukha) 1s to be burdened with these twin đ„kkha; there 1s no escape 
from them. The vi//adhara has no such đ„kkha; he lives happily having nothing to do with 
food. There 1s no trace of worrles in his happiness, which 1s absolute. Thus, they will say 
he 1s happIer. 


Men of craving say that the rich man 1s happler because they do not see any of his 
troubles; what they do see 1s his enJoyment of food. They have no good impression of the 
peaceful life of the v//zđhara who need not eat at all. Instead they envy the rich man's way 
of living and want to become rich themselves. In the same way craving has no high opinion 
of and no desire or yearning for sazi-sukha (the nconditioned Nibbana) which 1s devoid 
of feeling and which indeed 1s peace. 


In this connection, the Third Sutta, 4. Mahavagga, Navaka Nipata of the Anguttara 
Nik8ya says: 
“Once, the Venerable Sãariputta, while staying in the midst of 5j/kkh„š, uttered: 
“Friends, Nibbana 1s indeed happiness; Nibbana 1s indeed happiness.` Then the 
Venerable Uday! asked: “How can Nibbana be happiness, Friend Sãriputta, 1f there 
1s no feeling?° The Venerable Sãariputta replied: “Friend Udayi, Nibbanas being 
devoid of feeling 1s In 1tself happiness.” ” 


'Worldly people, who lack intelligence, view the five aggregates, the Truth of Suffering, 
as happiness. Intelligent worldly people and the Noble Ones view the cessation of the five 
agpregates, like the extinction of great fire, as happiness. A simile, to 1llustrate the 
SuperIority of happiness derived from cessation and extinction for those worldly people of 
poor Intelligence, 1s as follows: A patlent, who 1s suffering from a chronic, acute 
flatulence, takes a dose of medicine from a good physician. Consequently, he gets 
completely cured of his disease. lí may be Imagined how happy he would be. At that 
momert, he has no pleasant sensaton whatever; what he experlences 1s simply the 
extinction of the flatulent trouble. He will certainly be delighted knowing, “Oh, gone 1s my 
trouble now!”” as his suffering has ceased to trouble him. The flatulent trouble 1s nothing, 
when compared with szsãric suffering. IÝ one takes delight in extinction of that 
1nsipnificant trouble, why will he not find happiness In extinction of the great s47sãric 
suffering. He will certainly be overJoyed. 

Nibbana 

What 1s Nibbana, the cessaton of suffering? When the Uncondiioned Element 
(asankhata-dhãíu), the unique Ultimate Reality, which has the characterIstics of peace, 1s 
realised with the four-fold knowledge of the Path, all the defilements, numbering one 
thousand and five hundred, are completely eradicated, never will they rise again. Ín any 
exIstence, when the arahaffa-magga 1s attained, the sufferimg, in the form of the five 
aggregaftes, ceases once and for all Iimmediately after death, Just as a heap of fire has been 
extinguished. There Is no more rebirth In any realms of existence. That Unconditioned 
Element, the unique Ultimate Reality, which has the characteristics of peace and all the 
unique attributes described above ¡s called “Nibbana'. 


The worldlings do not know full well the nature of Nibbana as the Noble Ones do. If 
they, without knowing 1t, say or write to let others understand 1t as the Noble Ones do, they 
could go wrong. Let alone speaking of Nibbana, when they speak even of a mundane 
object which they know only from books, as though they have seen 1t with their own eyes, 
they are likely to make mistakes. The common worldlings not being able to see every 
aspect of 1t like the Noble Ones do, should speak of Nibbana only in the aforesaid manner. 
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When Nibbana 1s considered as to what 1t 1s like, those who have not understood what 1t 
really 1s, are likely to regard Nibbäna as a kind of Indestructible country or city. When 
Nibbana 1s mentioned as a secure city 1n a điscourse at a wafter-pouring ceremony, If 1s Jusf 
a figurative usage. Nibbana 1s not a cify, nor 1s If a country. Yet there are some who 
believe and say that Nibbana 1s a city where those who have passed 1nfo 1t live happily with 
mind and body free of old age, sickness and death. The truth 1s that passing of Buddhas, 
Paccekabuddhas and arahz/s into Nibbana means complete cessation of the five aggregates, 
material and mental, of an arahaí at his death in his last existence; they will no longer 
appear In any realm of existence. (Nibbana 1s the Ultimate Reality which 1s the obJect of 
the Path and FEruition. Parinbbana 1s complete cessation of the material and mental 
agpregates which will never come Into being again.) Their passing Into Nibbãna 1s not 
going Info the city of Nibbana. There 1s no such thiíng as the city of Nibbana. 


The Myanmar word “NWi5bãn' 1s a Pali derivative. When people perform meritorious 
deeds, ther teachers will admonish them to pray for Mibbãn. Though they do so 
accordingly, they generally do not know well what Mibbãn means. So they are not very 
enthusiastic about 1t. The teachers, therefore, should ask them to pray for the extinction of 
all suffering and sorrow because the words are pure Myanmar and the devotees will 
unđersfand thoroughly and pray enthusiasfically and seriously. 


Two Kinds of Nibbana 


Suppose there 1s a very costly garment. When 1ts owner 1s still alive, you say: “Ït 1s an 
excellent garment with a user.” When he dies, you say: “Ït 1s an excellent garment with no 
user.” (The same garment 1s spoken of in accordance with the time in which the user 1s 
alive or in which the user 1s no longer alive.) Similarly, the Unconditioned Element, the 
Ultimate Reality of Nibbana, which has the characteristic of peace and which 1s the obJect 
the Venerable Ones such as Sãriputta, who contemplate by means of the Path and Eruition, 
1s called Sa-upadisesa Nibbana (Nibbana with the five aggregates of ãdisesa 
contemplating) before his death; after his death, however, since there are no longer the five 
aggregates that contemplate Nibbana, ¡t ¡is called Anupadisesa Nibbana (Nibbana without 
the five aggregates of ãđ¡sesa contemplating 1t.) 


The peace of Nibbana 1s aspired for, only when 1f 1s pondered after overcoming craving 
by wisdom. That the peace of Nibbäna 1s something which should really be aspired for, 
will not be understood 1Ÿ craving 1s foremost in ones thinking and not overcome by 
wisdom. 


Three Kinds of Nibbana 


Nibbana 1s also of three kinds according to 1fs attributes which are clearly manIfest In I(: 
(1) Suññata Nibbana, (2) Animitta Nibbana and (3)Appanihita Nibbaãna. 


(1) The first attribute 1s that Nibbana ¡s devoid of all distractions (paibodha); hence 
Suññata Nibbana. (“Suññata” means “void”.) 


(2) The second attribute 1s that 1t 1s devoid of consciousness (c7), menfal concomitanfs 
(cefasika) and matter (rữpa) which, as condiioned things, are the cause of 
defilements. Conditioned things, whether mental or material, cannot only arise 
1ndividually and without combining with one another. Material things arise only when 
at least eipht of them form a combination. (That 1s why they are called a/hakalapa, 
unt of eipht.) Mental things also arise only when at least eight elements make a 
combination. (By this 1s meant øañca-viñfñana, the fivefold consciousness.) When 
such combinations of mental and material components brought together to form an 
aggregate are wronegly taken to be “myself”, “my body), “a thíng of substance", they 
gIve rise to mental defilements, such as craving, etc. Condifioned things are thus 
known as nimitfa, sround or cause. In particular, mundane consciousness, mental 
concomitanfs and matter are called nimitta. In Nibbana, however, there are no such 
thngs of substance as “myself, “my body”, which cause the emergence of 
defilements. Hence the name Animitta Nibbana. 
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(3) The third attribute is that Nibbana 1s devoid of craving which is /znhã. As has been 
said before, Nibbana has nothing to crave for. Nibbana 1s not to be craved. 
Therefore, it ¡s also called Appanihita Nibbana. In this way there are three kinds of 
Nibbana according fo 1s aftrIbutes. 


Thịs Truth of Cessation of Suffering 1s In short called the Truth of Cessation. This Truth 
of Cessation Is the Unconditioned (4sưøkhaía) Element. (Ít Is not conditioned by any 
factor.) Therefore, this Truth of Cessation, the Unconditioned Element, the Ultimate 
Realty of Nibbana, 1s named “Appaccaya-Dhamma` (Uncaused Phenomenon), or 
“Asaikhata-Dhamma' (Unconditioned Phenomenon), in the Dhammasangani. 


The Noble Truth of The Path 


Though Nibbana 1s causeless, not conditioned by any cause and aÏlways eXISfS, If 1S nof 
possible to realise 1s peace without a cause. It can be realised only through a cause. That 
cause 1s nothing but the Noble Practice. Therefore, the Noble Practice that leads to 
Nibbana, the Cessaton of Suffering, is termed Dukkha Nirodhagamini Patipada, the 
Course of Practice that leads to the Cessation of Suffering. 


The Middle Path (Majjhima Patipada) 


Living in enjoyment of sensual pleasures in the world fulfilling the demands of craving 1s 
not the path for attainment of Nibbana, the Cessation of Suffering. It 1s Just an Ignoble 
practice called kãmasukhallikanuyoga. Efforts to make oneself suffer by exposure of one's 
body to fire or to the sun, by keeping ones hand raised continuously, with a view fO 
prevent menfal defilements from appearing, do not form the way to Nibbaäna, the Cessation 
of Suffering. It 1s another ignoble practice called a/akilamathanuyoga. Avoiding self- 
1ndulgence 1n sensual pleasures on one hand and self-mortification on the other, following 
only the middle path which 1s neither too comfortable nor too arduous, like the string of a 
harp which 1s neither foo taut nor too loose, 1s the practice that surely leads to Nibbana. 
This practice which 1s neither easy nor difficult is called “Majjhimapatipada', the Middle 
Course. 


This very Middle Course 1s called the Path (Magga), the Way leading to Nibbana. Wrong 
view, etc. which are unwholesome, are called duggafi-magga or micchã-magsa as they lead 
to the four woeful states (apay4). Right view, etc. which are mundane and wholesome, are 
called sugøafi-magsa OT sammã-magsa as they lead to Nibbana. The Commenftary on Sưcca 
Vibhanga explains that these factors, such as Right View, etc. which constitute Path 
Consciousness are called ⁄agga because they are sought by those who aspire for Nibbana; 
because these factors lead to Nibbana; and because they find ther way to Nibbana after 
eradicating menfal defilements. 


Thịs Path 1s not of one factor only; 1t 1s of eight factors, as will be shown below; hence 1t 
1s called ' Atthangika-Magga', the Path of Eight Constituents, which are: 


(1) Samma-ditthi: Right View (Knowledge of the Truth of Suffering, Knowledge of the 
Truth of the Cause of Suffering, Knowledge of the Truth of the Cessation of 
Suffering and Knowledge of the Truth of the Path leading to the Cessation of 
Suffering. Thus If is the fourfold Knowledge). 


(2) Samma-sankappa: Righ( Thought. (Three kinds of thought, namely, thought of 
liberating oneself from sensuous defilements (#/¿sa-kữma) and sensuous objects 
(vafthu-kãma) as has been explained in the section on the Nekkhama ParamI, 
Perfection of Renunciation; thought of not destroying others; and thought of not 
harming others). 

(3) Sammä-vaca: Right Speech (Restraint of four evil speeches). 

(4) Sammä-kammanta: Right Action (Restraint of three evil doinøs). 


(5) Sammä-ãjTva: Right Livelihood (Livelihood that 1s free of seven evils). 


(6) Sammaä-vayama: Right Exertion (Exertion so as not to give rise to unwholesomeness 
that has not yet occurred, exertion so as to eradicate unwholesomeness that has 
OCCurred, exertion so as to give rise to wholesomeness that has not yet occurred and 
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exerfion so as to develop wholesomeness that has occurred). 


(7) Sammaã-sati: Right Mindfulness (Mindfulness so as to be aware of ones body, of 
one's feelings, of one's consciousness and of mental hindrances, efc.). 


(8) Sammä-samadhi: Right Concentration (The first /hZna, the second /hana, the third 
jhãna and the fourth /hãng). 


These eight consftituents do not arise sinultaneously in the mundane fields; they arise In 
combination with one another as far as possible. When they come to the supramundane 
field, however, all the eight rise simultaneously. Only these eight constituents which arise 
simultaneously at the moment of atfainng the supramundane Path are collectively called 
the Noble Truth of the Path. Thus by the Noble Truth of the Path leading to the Cessation 
of Suffering 1s meant the group of eight factors beginning with Right View that arise as a 
whole and simultaneously. The Path which 1s included together with the Fruition and 
Nibbana ¡n the collection of supramundane phenomena (méagga-phala nibbãna) stands for 
all these eight constituents which form the Noble Truth of the Path. 


Truth of Learning (Pariyatti-sacca) and Truth of Practice (PatipaftI-sacca) 


The Truths we have so far discussed are those learnt from the Scriptures (Pariyatti-sacca). 
But what really counís as Perfection of Truthfulness is the Truth of Practice (Patipatti- 
sacca) fulfilled by the Noble Ones such as Bodhisattas and others. The Truth of Practice 
means Truthful Speech or Telling the Truth (vacï-sacca). Fulfilment of such a practice in 
ones self 1s fulfilment of Perfection of Truthfulness. It 1s the verbal Truth that Bodhisattas 
and other Noble Persons fulfil in particular. And this verbal truth 1s of three kinds: 


(1) Saddahãapana-sacca, the verbal truth told so that one may be believed by others; 
(2) Icchapirana-sacca, the verbal truth told so that ones wIsh may be fulfilled; and 
(3) Musãviramana-sacca, the verbal truth told so that telling lies may be avoided. 


(1) Saddahapana-sacca 


Of these three truths, the way Bodhisattas fulfil Saddahapana-sacca is mentioned ¡in the 
Bhisa Jataka of the Pakinnaka Nipata. The full story of the Bhisa Jataka may be read m the 
Jataka Book. The story 1n brIef 1s as follows. 


The Story of The Bhisa Jataka in Brief 


Once upon a time, a brahmin youth, Mahakañcana by name, who was born in the city of 
Baranasï, went forth in renunciation Into a forest together with ten compamions Iincluding 
his young brothers, one young sister, a male servant, a female servant and a friend. They 
made their lodgings at a suifable place near a lotus pond and lived on gathered fruits. 


In the beginning they all went out together to look for fruis; talking to one another they 
behaved like townsfolk or villagers, not like forest-dwellers. To stop this unpleasant 
sifuation, the eldest brother Mahakañcana said: “I alone wIll go out for fruits. You all stay 
behind to practise Dhamma In peace.” Then the other brothers said: “You are the chief of 
us all. It is not proper for you to gather fruis. The sister and the female servant should not 
do so either, for they are women. But the rest, eight of us, will do that by turns.” This was 
agreeable to everyone and the remaining eight male persons gathered fruits on roftation fo 
feed them all. 


As time went by, they became so content that they địd not care for fruifs but took lotus 
sprouts from the nearby pond and shared among themselves 1n this manner. The one on 
duty brought lotus sprouts Into the leaf roofed hut and divided them info eleven portions. 
The oldest of them took his portion first and, after striking the stone drum, went back to 
his place to eat 1t peacefully and carried on with his practice. When the next senior member 
heard the sound of the stone drum he took his share and struck the drum 1m turn. In this 
manner, they took therr food one after another, went back to their place to eat and continue 
to practise. Thus, they địd not see one another unless there was any special reason. 


As their practfice was so severe, causing Sakkas abode tremble, the King of Devas 
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thought of the reason and came to know 1t. He was then doubtful that these people were 
really detached from sensual pleasures. In order to Investigate the matter, he kept the eldest 
brother s share of food hidden by his supernormal power for three days continuouslÌy. 


When the oldest brother came to take his share on the first day, he did not see 1t and 
thought that 1t must be left out through forgetfulness; he then said nothing and went back to 
his place to continue his meditation. On the second day also he found his share missing; 
thnkímng that his share was purposely left out as a punishment because of some 
misunderstanding that he was guilty of something, he remained quiet as on the first day. Ôn 
the third day, when he địd not find his share, he thought that he should apolog1ze 1f he had 
been guilty and In the evening he summoned the others by striking the stone drum. He said: 
“Why did you not keep my share of food? Please speak out 1f I have some guilt. I will 
tender my apology to you.” Then the first younger brother stood up and after giving his 
respect to the eldest brother, said: “Sir, could I get your permission to speak only for 
myself?” On getting the permission, he took an oath, saying: 

“SIr, 1ƒ I had stolen your share of food, may I come Into possession of horses, 
catile, silver, gold and a beautiful wife here at this place and stay with my family 
(enjoying a full mundane life).” 


(This form of oath suggests that as much as objects of desire give us pleasure when we 
are In possession of them, we feel grieved and distressed when we are bereft of them. The 
oath was taken to despise the obJects of desire.) 


The eldest brother said: “You have taken a very severe oath. I believe you did not take 
my food. Go and sit in your place.” The rest of the group, covering their ears also said: 
“Brother, please do not say so. Your word 1s very serious and terrible.” (They covered theIr 
ears because as meditators they found sense pleasures disgusting to them; sensuality was so 
dreadful that they could not bear even to hear something associated with 1t.) Then the 
second younger brother said: 


“SIr, 1ƒ I had stolen your lotus sprouts, may I become one who wears floWers, pufs 
on sandalwood paste from Kaãsi, has many children and who 1s very much involved 
1n and attached to sensuality.” 


(In this way, the remaining eight persons took an oath Individually.) 


In this Jataka, the ascetic Mahakañcana, leader of the group, was the Bodhisatta and the 
resí were destined to became foremost Disciples 1n their own ripht. Therefore, having 
afftained spiritual maturity, they really abhorred sensuality. Each of them was bold enough 
to take such a dreadful oath to convince the others. The word “asseveration” 1s not used 
directly In this Bhisa Jataka but the word "oath” is. Since that oath was based on what was 
true, 1í was the same as the verbal truth (vacï-sacca) fulfiled by Bodhisattas. In their 
1ndividual oaths, the main point was, “We do not s(eal your share of lotus sprouts.” Since 1t 
was a frue sfatemernt, 1t amounts to verbal truth. Such words as: “May I be also have this or 
that” (which In effect mean, “May I encounter this or that”) are Included as proposed 
punishment for oneself in the oath Just to make the others believe him or her. Accordingly, 
this truth is called “Saddahapana-sacca°. The oath that has been taken from the times of 
ancient Mahasammat kings down to the present governments are all sœddahãpana-sacca. 


Taking of A Corporal Oath 


Before the subJect-matter of an oath was put Iinto writing as a sacred text, taking of an 
oath was done verbally and was called “swearing of an oath”. Since written sacred oath 
came into existence, purely verbal taking of an oath has been replaced by holding the 
sacred text (or placing 1t on one's head); thus taking of a corporal oath by holding a sacred 
text has come Into use. This gives rise in Myanmar parlance to “holding the sacred text” 
for taking a corporal oath and “adminmistering the corporal oath” for making someone else 
hold the sacred text. Only the form of taking an oath for oneself, whether It is taken 
verbally or by holding the sacred text, in order to convince others saying: “What I have 
said 1s the truth; If not, such and such a misfortune befall me.”, etc. should be named 
Saddahapana-sacca. 
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Curse 


An ufferance not based on truth, but made Just to consign others to desfruction 1s not an 
oath, but merely a curse. An example may be seen in the following story. 


The Story of Two Hermits 


In the past, while King Brahmadatta was reigning 1n the city of Baranasl, a hermit, Devila 
by name, was living mm the Himalayas. Ôn his visit to Bãranasl, in order to have acid and 
salt, he stayed In a potters hut near the city with the owners permission. Soon another 
hermit called Narada came for a similar purpose and stayed at the same place. At night, 
when the time for sleeping came, the newcomer noted Devila's sleeping place as well as the 
door at the entrance to the hut and went to bed. But, after lying down at his place, Devila 
moved to the enfrance and slept crosswise 1n the middle of the doorway. 


'When Narada went out in the dead of the night, he happened to tread on Devila's matted 
hatIr. Devila then said: “Who has stepped on my hair?” Narada replied gently: “Sĩr, I have, 
because I did not know that you were sleeping here. Please accept my apology.” And he 
left the hut while Devila was grumbling. 


Then, just in case Narada should do 1t again when he came back, Devila completely 
reversed his lying position and went to sleep. When Narada returned, he thought: “When ÏI 
went out, Ï wrongly stepped on his hair because I did not know where his head lay; I shall 
now go in by the other way.” Thus, he happened to tread on his neck. Devila asked: “Who 
trod on my neck?” “It 1s I, Sir,” said Narada. “You wicked hermit!” said Devila, “The first 
time, you stepped on my hair. This time, you dịd the same but on my neck. Curse you, I 
wIlL” “Sír, I am not guilty,” said Narada, “The first time Ï was wrong because I did not 
know the way you were sleeping. Now I came by way of the foot-end not to wrong again. 
Please pardon me,” apologized Narada. 


“O wicked hermit, Ï am going to curse you,” threatened Devila. Then despite Narada's 
plea, Devila uttered a curse: ““Tomorrow morning, as soon as the sun rises, may your head 
be split into seven pieces!” “In spite of my apologles you địd curse me,” said Narada, 
“May the guilty ones head be split Into seven pleces.” Thus Narada put Devila under a 
curse 1n retaliation. (Unlike Devila 's curse, Naradas was free of anger and volition to harm 
him. He cursed him Just to make him fear and admit his wrong. He was so powerful that he 
could see eighty &appas, 1.e. the past forty and the future forty.) When he looked Into 
Devilas future, he foresaw that the latter would be destroyed. So out of compassion for 
Devila, he tried with his power to prevent the sun from rising. 


When the sun did not rise at the time 1t was due to, people thronged to the palace and 
shouted in unison: “O King, the sun does not rise while you are ruling over us. Please 
Improve your conduct so that the sun reappears. The King pondered his conduct and dịd 
not see anything wrong. He thought that there must be some peculiar reason which might 
be a quarrel among ascetics in his country. Ôn enquiry, he came to know the quarrel 
between the two hermits. The King then went overnight to the hermits. Under Insfrucfions 
from Nãrada, he placed a solid mass of earth on Devila's head and made him plunge Into a 
pond by force. When Narada withdraw his power, no sooner had the sun risen than the 
solid mass of earth was split into seven pleces. Devila then moved to another place in the 
water and came out of it safe and sound. (Dhammapada Commentary, [. Yamaka Vagga, 3. 
Tissa Vatthu.) 


Devila's curse 1n this story, '“[omorrow morning, as soon as the sun rIses, may your head 
be split Into seven pleces!” 1s for Narada, uttered with anger. Thus it was not an oath but a 
TneT€ CUFSe. 


Like the curse In this story, there are curses recorded in the Myanmar 1nscriptions of old. 
For Instance, the Nadaungtat Pagoda inscription, dated 537 (M.E.) on the northern side of 
Culamuni Pagoda of Bagan reads near the end: “He who destroys my work of merit, may 
the seven generations of his descendants be destroyed. May he suffer in Avici Hell and 
may he not be liberated but become rooted there even when Buddhas of successive kđ/Jas 
come and try to save him.” Such a curse 1s something that 1s not done by Bodhisattas. In 
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fact, 1t 1s a verbal evil called “harsh speech” (harsa-vãc8). In other words, It 1s the kind of 
abusive words uttered by mean persons. 


Saddahãpana-sacca may be understood not only from the Bhisa Jãtaka but also from the 
Suftasoma Story of the Asiti Nipata of the Jataka. A summary of this latter story runs as 
follows. 


(Once the cannibal Porisada, who formerly was King of BaranasI but now living in a 
forest, made a vow to bathe the trunk of a banyan tree with the blood of a hundred and one 
kings 1ƒ his foot that was pIerced by an acacia thorn were healed in seven days. The foot 
was healed and he succeeded in capturing one hundred princes. At the command of the 
deity of the tree to make the number of captured kings complete, he was to catch King 
Sutasoma of Kuru. He managed to do so while Sufasoma was returning from Migäjina Park 
and carrled him away on his shoulder.) Then, Sufasoma said: “I have to go home for a 
while. Because, on my way to MigaJina Park, I[ met a Brahmin Nanda, who offered to teach 
me four verses worth four hundred pieces. I have promised him to learn them on my way 
back from the Park and asked him to wait. Let me go and learn the verses and keep my 
promise. After that I will come back to you.” 


“You sound like saying: “Having been freed from the hands of death, I will come back to 
death!ˆ ” replied the man-eater. “I do not believe you.” 


Then Sutasoma said: “Friend Porisada, 1n the world, death after living a virtuous lIfe 1s 
better than a long life full of wickedness, as 1t 1s blamed by others. Words uttered not 
truthfully cannot protect one from rebirth in a woeful state after ones death. Friend 
Porisada, you may rather believe If somebody were to say: “The strong winds blew away 
rocky mounfains Into the sky”, or “The sun and the moon have fallen to earth”, or “All 
rIivers flow upstream", but you never believe 1f somebody says: “Sutasoma tells lies.` Friend 
Porisada, 1ƒ somebody says: “The sky has been split up”, or “Phe Ocean has dried up", or 
“Mount Meru has been wiped out without a trace”, you may believe 1t. But never do you 
believe 1f somebody says: “Sutasoma tells lies.` ” St Porisada was not fully convinced. 


As Porisada remained adamant Mahãsutasoma thought: “This Porisada still do not believe 
me. I will make him belleve by taking an oath.” So he said: “Eriend Porisada, please put me 
down from your shoulder. I will convince you by taking an oath.” Porisada then put him 
down from his shoulder. “Friend Porisada, I will hold the sword and the spear and take the 
oath. I will take leave of you for a short time and will fulfil my promise given to Brahmin 
Nanda to learn the verse from him ïn the city. Then I will come back to you to keep my 
promise. ]f I do not say the truth may I not gan rebirth in a royal family, well protected by 
weapons such as this sword and this spear.” 


Then Porisada thought: “This King Sutasoma has taken an oath which ordinary kings đare 
not do. No matter whether he comes back or not, I too am a king. If he does not come 
back, I will get the blood out of my arm to sacrifice 1t for the detty of the banyan tree.” 
Thus thinking Porisada set Bodhisatta Sutasoma free.) 


Ths verbal truth of King Mahasutasoma uttered to convince Porisada 1s also 
saddahãpana-sacca. Thịs 1s the kind of Perfection of Truthfulness which Bodhisattas have 
to fulfil, 


(2) lcchapuirana-sacca 


This second verbal truth spoken to have ones desire fulfilled may be learnt from the 
Suvamnasama Story, the third story of the Mahanipäta of the Jataka, as well as from other 
S{OTIeS. 


In the Suvannasama Jataka, the Bodhisatta Suvannasama, looking after his blind parents, 
went to fetch water from a river. King PTliyakkha, who was out hunting, saw him and shot 
him with an arrow, mistaking him for a supernatural being. Being overcome by the 
polsonous effect of the arrow, the Bodhisatta became unconscilous. King PTiliyakkha 
brought the Bodhisattas father and mother to the place where the Bodhisatta remained 
lying in a dead faint. On their arrival there, his father Duknla sat down and lifted his head 
while his mother Pãrikã sat down, held his feet placing them on her thigh and cried. They 
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touched therr sons body and feeling the chest which still had body heat, the mother said to 

herself: “My son has not died yet. He 1s Just unconscilous because of the poison. I will 

remove that poison by my words of solemn truth.” Accordingly, she made an asseveration 

COmpPrISing seven pOIIS: 

(1) Formerly, my son Sama has practised righteousness (đhammacari). IÝ this be true, may 
the poison that afflicts my son vanishes. 


(2) Eormerly, my son Sama has engaged himself in noble practice. If this be true, may the 
poIson that afflicts my son vanishes. 


) Formerly, my son Sama has spoken only truth. If this be true, may the poIson that 
afflicts my son vanishes. 


(4) My son Sãma has looked after his parents. If this be true, may the poison that afflicts 
my son vanishes. 


) My son Sãma has shown respect to the elders in the family. If this be true, may the 
poIson that afflicts my son vanishes. 


(6) I love my son Sãma more than my life. If this be true, may the poison that afflicts my 
son vanishes. 


(7) May my Sãma's poison disappears by virtue of meritorlous deeds done by his father 
and by me. 


Then Suvanna Sama who was lying on one side turned over to the other side. 


The father too thinking: “My son 1s still alive, [ will also say words of solemn truth, 
made an asseveraflon comprising the same seven points as the mothers.” Then the 
Bodhisatta changed again his lying position. 


At that moment, a goddess, Bahusundari by name, who had been Suvannasama's mother 
1n the past seven existences and who was now staying at Gandhamadana HIlI, came from 
the HiII to the spot where Suvannasama was lying and made her own asseveration: “I have 
long been dwelling at Gandhamadana HIII In the Himalayas. Throughout my life there 1s 
none whom [ love more than Suvannasama. If this be true, may Sama's poison vanishes. In 
my abode at Gandamadana HIII, all the tree are scented ones. If this be true, may Sãma's 
poIson vanishes.” While the father, the mother and the goddess were thus lamenting, the 
handsome and youthful Bodhisatta Suvannasama quickly sat up. 


In this sfory, the words of truth are uttered by his mother, Parika, father, Dukula and 
Goddess Bahusandari in order to have their wish of eradicating Suvannasama's poison and 
getting him well, fulfilled and are, therefore, called Icchapirana VacTsacca. 


The Story of Supparaka 


lcchãpũrana-sacca occurs also in the Suppäraka story of the Ekadasaka Nipata of the 
Jataka. The story 1n brIef 1s: 


In days gone by, the Bodhisatta, Supparaka by name, who was highly learned, was living 
1n the sea-port town of Kurukaccha (Bharukaccha). He had long worked as the capftain of a 
ship and had become blind through contact of his eye with the vapour of sea-water. So he 
refired. However, at the request of certain merchants, he took control of a ship sailing out 
1nto the sea. After seven days, because of an unseasonal gale, the ship could not hold 1ts 
course and wandered astray on the sea for four months. lí then went beyond such seas as 
(1) Khuramalisamudra, (2) Aggimalisamudra, (3) Dadhimalisamudra, (4) Kusamalisamudra 
and (5) Nalamalisamudra, and was about to reach the most terrible sea of 
Balavamukhasamudra. At that moment, Capfain Supparaka said that whoever came to this 
sea was not able to retreat, but would be drowned. This made all the merchants cry In 
fripht. 


Thinking: “I will save all these people by asseveration.” the Bodhisatta made a solemn 
declaration: “Since I came of age, I have never ill-treated even a single person; I have not 
stolen other”s property, even a blade of grass or a piece of split bamboo; I have not eyed 
even with an 1ota of lust another persons wife; I have not lied; I have not taken any 
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1nfoxicafting drink even with the tip of a grass blade. Ôn account of this truthful declaration 
of mine, may the ship get home safe and sound.” Then the ship that had wandered 
aimlessly for four months, turned back to Kurukaccha as though 1t were a mighty being 
and arrived at Kurukaccha port within one day by virtue of the Bodhisatta's asseveration. 


This verbal truth of Supparaka the Wise 1s also /cchãpirana-sacca as 1t Was made to have 
his wish of saving the lives of all fulfiiled. 


The Story of King Sivi 


lt 1s the thưrd story of the Visati Nipaäta. In the city of Arifthapura, Sivi country, 
Bodhisatta, King S1vi, gave away six hundred thousand pieces dally in charity. Even then, 
he was not content and thought that he would like to give away parts of his body. In order 
to make the King's desire fulfilled, Sakka came down 1n the guise of a blind brahmnn to the 
King and said: “O King, both your eyes can see, but mine cannot. If you would give me 
one of yours, you can see with the remaIning one and I will also see with the eye given by 
you. So kindly give me one of your eyes.” The King was delighted, for a reciplent had 
come to him the very moment he was thinking of giving. He summoned his surgeon Sivika 
and ordered: “Take out one of my eyes.” The surgeon, ministers and queens all tried to 
dissuade him. But he stood by his order and Sivika could do nothing but take out one of the 
Kings eyes. Looking at the extracted eye with the one remaining, the King happily 
expressed his aspiration for Perfect Self-Enlightenment (Szmmãsambodhi) and handed the 
gift of his eye over to the brahmin. 


'When the brahmin, who In reality was Sakka, put the eye 1nto his eye-socket, 1t fitted in 
like his original. King Sivi, seeing this, was so delighted that he asked Sivika: “Get also my 
other eye out.” Despite protests from his ministers, the King had his remaining eye taken 
out and given to the Brahmin. The latter put the King s eye 1nto the socket of his other eye 
which became as good as the original. He then gave his blessings and disappeared as 
thouph he had returned to his place. 


As King Sivi became totally blind and was not fit to rule, he moved to a dwelling place 
near a pond in the royal gardens, where he reflected on his act of charity. Sakka then came 
to him and walked to and fro nearby so that the King would hear his footsteps. When the 
King heard, he asked who 1t was. Sakka replied: “I am Sakka. Ask for any boon you want.” 
“JI have plenty of wealth such as gems, gold and silver. I want only death, for both my eyes 
are gone now,” said the King. “O King, you say you want death. Do you really destre to 
die? Or do you say so only because you are blind?” When the King answered he desired so 
because he was blind. Sakka said: “O King, I am not able to make you see again. You can 
see only with the power of your truthfulness. Make a solemn declaration of truth.” The 
King then uttered: “[ adore those many people who came to me for gifts and I also adore 
those who actually asked for what they needed. By virtue of this verbal truth may my eye 
sight be restored to me.” No sooner had he said so than the first eye appeared In him. Then 
again he made another declaration of truth: 


“When the blind brahmin came to me for my eye, I gave him both of mine. In so 
do¡ng, my heart was full of Joy. By virtue of this verbal truth, may the other eye be 
resfored to me.” 


Accordingly, he regained his second eye. These two eyes were not the ones which were 
with him at his birth; neither were they divine eyes. In fact, they were the eyes which 
appeared by the power of his verbal Perfection of Truthfulness. 

This verbal truth of King Sivi was also ?cchãpiirana-sacca as 1t was spoken to have his 
wish for the restoration of his eyesight fulfilled. 

In the Maccha Story of the Varana Vagga of the Ekaka Nipata, the Bodhisatta, when 
reborn as a fish, made an asseveration because the water In the pond had dried up as a 
result of draught and the fish In it were eaten by crows. He declared solemnly: “Although I 
was born as a fish whose specles survives by living upon one another. [ have never eaten 
even a fish of the s1ze of a rice-grain. By virtue of this verbal truth, may there be a greaf 
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thunderous downpour.” Ño sooner had he thus declared than there occurred a heavy rain. 


Again In the Vattaka Story of the Kulavaka Vagga of the Ekaka Nipata, the Bodhisatta 
was born into a quail family. When he was still unable to fly or walk, there broke out a 
great forest fire and both of his parents had fled. “In this world there are such things as the 
Virfues of pure morality, truthfulness and compassion. I have no other recourse to make but 
an oath of truth.” thinking thus, he uttered: “I have wings, yet I cannot fly. I have legs, yet 
I cannot walk. My parents have fled. O forest fire, please go passing by me.” The forest 
fire that went by from a distance of sixteen (øz¡s) became extinct after leaving the young 
quail unharmed. 


In this connection, there 1s something that calls for clarification. In the aforesaid 
Suvannasama Story and others, asseverations were based on meriforlousness and 1t 1s, 
therefore, approprlate that the respecfive wishes were fulfilled. But the young quails 
asseveraflon was not so based. What he said was simply: “I have wings, yet l cannot fly; I 
have legs, yet I cannot walk. My parents have fled.” His asseveration 1s In fact based on 
what 1s not meritorlous. Why then had his wish been fulfilled? 


The basis of an asseveration 1s truthfulness whether 1t Is meritorious or not. Even If a 
speech 1s connected with meriforiousness but not spoken truthfully, 1t 1s not a verbal truth; 
1t has no power, nor does 1t bear fruifs. Truthfulness, which 1s a truthful speech alone, has 
power and bears fruIts. 


Being truthful, the Bodhisatta's speech amounted to a verbal truth and achieved what was 
desired. Though it was not a speech of meritorlousness, 1t was not demeritorious either. 
Even If a speech 1s connected with demerItorIousness, but spoken truthfully, 1t amounfs to a 
verbal truth and achieves what 1s desired. This 1s known from the Kanha Dipayana Story of 
the Dasaka Nipãta. 


(Once, the Bodhisatta Dipayana together with a friend, after giving away their wealth, 
became ascetfics in the Himalayas. He later came to be known as Kanha DIpayana. For 
more detaills see the Kanha Dipayana Jataka, No. 444.) One day Kanha Dipayana was 
visited by the householder Mandavya, the donor of his dwelling place, his wife and son 
Yaññadatta. While the parents were being engaged In a conversaflon with their teacher, 
Yaññadatta was playing with a top at the end of a walk. The top rolled Into the hole of a 
mound, which was the abode of a snake. When the boy put his hand into the mound to 
refrleve his top, he was bitten by the snake and fell down suddenly, being overcome by the 
snake's poIson. 


Learnng what had happened to their son, they brought and placed him at the feet of 
Kanha DIpayana. When the parents requested him to cure their son of snake bite, he said: 
“TI do not know any remedy for snake bite. But I wIll try to cure him by declaration of an 
oath.” Placing his hand on the boys head, he uttered: “Being tired of human socletfy, I 
become an ascetic. But I could live the happy life of an ascetic only for seven days. Since 
my eighth day as an acetic, I have not been happy up ti now for fifty years. I have 
relucfantly struggled along only with self-restraint. By the power of this truthful saying, 
may the poison vanish so that the boy survives.” Then the poison drained away from the 
boy's chest and seeped 1nfo the earth. 


Yaññadatta opened his eyes; seeing his parents he called out Just once: “Mother, Father, ” 
and went to sleep again writhing. The ascetic said to the father: “I have done my part. You, 
too, should do yours.” Then the father said: “I[ have never been pleased whenever ascefics 
and brahmins visit me. But I have not let this known to anybody else. Instead, I have 
hidden my feeling. When I give alms, I do it reluctantly. By this truthful saying may the 
pOoIson vanish so that my little son, Yaññadatta, survives.” The poison remaining above the 
walst drained away Into the earth. 


The boy sat up, but he still could not rise. When the father asked the mother to follow 
suit, she said: “I[ have something to declare as an oath. But I đare not do 1t in your 
presence.” When the father Insisted, she obliged saying: “I hate the snake that has bitten my 
son. I hate the boy's father as much as I hate the snake. By this truthful saying may the 
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pOoIson vanish so that my son survives.” Then all the poison drained away Into the earth and 
Yaññadatta stood up and played again with his top. 


(The basis of the respecfive asseveratlons of the ascetic teacher and his two 
devofees was an unwholesome matter which each had long kept 1t to himself or 
herself. How he or she had revealed 1t boldly saying what was true, As this means 
truthfulness, their wish was completely fulfilled by 1ts power.) 


In this connectfion, 1t may be asked: “If the verbal truth, whether 1t 1s based on wholesome 
or unwholesome matter, was fruitful as has been mentioned, can 1t be similarly efficacious 
nowadays?” 


The answer is: Of the three kinds of truthfulness, 7sãvwiramana-sacca, avoidance of 
telling lies or speaking truthfully in any matter, was something that 1s always spoken by the 
virtuous. The ancient persons of virtue who had made asseveraflons, as mentioned In the 
texts, had lips which were the domain of truthfulness where 7sãwiramana-sacca dwelt 
forever. Such a domain was so pure and noble that truthfulness which was born In 1t was 
wish-fulfilling. In ancient times when truthfulness prospered and shone forth, an evil thing 
such as falsehood would quickly result in undesirable punishment; so also truthfulness 
would result in desirable reward. That falsehood would quickly bring about punishment In 
those days 1s known from the Cetiya story of the Atthaka Nipata. (According to this story, 
King CetTya knowingly lied, saying one of the two candidates for the post of royal chaplain 
was senior and the other junior although the reverse was true; In consequence he was 
swallowed up by the earth.) 


But nowadays, adhering to the maxim, “no lie, no rhetoric”, people mostly tell lies. Thus, 
the evil domain of falsehood has been created and truthfulness born in this domain cannot 
produce beneficial results in a visible manner. Similarly, consequences of falsehood are not 
conspicuous either. 


Other stories which contain fruifful asseverations are as follows: 


The Nalapana Story of the Ekaka Nipãta tells of the reeds which became hollow 
throughout because of the truthfulness shown by the Bodhisatta, Monkey King. 


The Sambula Story of the Timsa Nipäta tells of the complete cure of Prince 
Soffhisenas leprosy because of the truthful words spoken by Crown Princess 
Sambula. 


The Temiya Story of the Maha Nipãta tells of the birth of the Bodhisatta, Prince 
Temiya, to the Chief Queen Canda Devi when she made an oath of truth after her 
observance of Sïla. 


The Janaka story of the Mahanipata tells of the escape of Crown Price Pola 
Janaka from his bondage of 1ron chains and from prison because of his words of 
truth. 


The Katthavahana Story of the Ekaka Nipaãta tells of an asseverafion made by a 
mother, chopper of fuel wood. In order to convince the king that he was the father 
of her child, she threw the child into the sky taking an oath of truth, by which the 
boy remained sitting cross-legged In the sky. 


The Mahamora story of the Pakinnaka Nipãta tells of the escape of birds Írom 
their respecfive cages because of an oath of truth declared by a Paccekabuddha, 
who, formerly as a hunter, had caught the Bodhisatta, Peacock King, In a square. 
On hearing the Dhamma talk of the Bodhisatta, he gained enliphtenment and 
become a Paccekabuddha. (As advised by the Bodhisatta) he made an asseveration 
thus: “I am now liberated from the bondage of defilements. May all the birds that I 
have kept in cages at home go free the way I do.” How powerful the asseveration 
1n these sfories should be thus understood. 


Power of Truthfulness during The Buddha's Time 
Once during the Buddhas time, there befell threefold misfortune of đisease, demons and 
famine in the city of Vesali. The Buddha went there accompanied by 5h/kk⁄s and taught 
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the Venerable Ananda how to recite the verses of oath. The Venerable Ananda spent the 
whole night walking within the three walls of the city, chanting the verses by virtue of 
which all three misfortunes vanished. This story 1s mentioned in đetail in the Commenfary 
Of the Raftana Sutta. The verses of oath comprising a number of verses forms a discourse of 
pariffa (protection), called Ratana Sutta. It begins with an attribute of a Buddha: “In the 
worlds of devas, humans, gas and gøaruias, there exIst various gems; but none 1s 
comparable to the gem of Buddha. By virtue of this truth may all beings be free of the 
threefold misfortune and be happy.” In the Ratana Sutta there are twelve verses of 
asseveration which reveal the various atfributes of the Triple Gem, 1.e. the Buddha, 
Dhamma and Sangha. (Together with the three verses ascribed to Sakka, there are fifteen 
VerSes Of asseveration.) This Sutta was recorded in the Buddhist Councils as the first Sutta 
1n the Cula Vagga of the Sutta Nipãta and as the sixth sutta of the Khuddaka Patha. 


The Angulimala Sutfa in the Rãjavagga of the Majjhima Pannäsa confains another story 
that also took place in the lifetime of the Buddha. While the Buddha was sojourning at the 
Jetavana Monastery, Savatthi, the Venerable Angulimala reported to the Buddha about a 
woman 1n confinement who found difficulty in delivering a baby. Under Instructions from 
the Buddha, the Venerable Añgulimala went to the woman to help her by means of an oath 
Of truth. “Since the day I became a noble one,” declared the Venerable, “[ have never 
1ntentionally taken the life of a sentient being. By virtue of this truth may the mother and 
the son be well.” The mother then gave birth to her son without any more trouble and both 
were well. 


In this way, in the lifetime of the Buddha, too, solemn declarations of truth was 
efficacious and fruifful. 


Power of Truthfulness during Buddhist Period in Sri Lanka 


When Buddhism spread to Sri Lanka after the Parinibbana of the Buddha, the Venerable 
Mahamittas mother was suffering from breast cancer. The mother sent her daughter, a 
bhikkhunT, to the Venerable for some medicine. “[Ï know nothing of normal drugs.” said the 
Venerable, “[ will tell you a certain form of medicine. “Since the moment of my ordination, 
I have never looked at a woman with a lustful eye. Because of this truthful declaration, 
may my mother become well again.` When you get back to mother, run your fingers Over 
her body while repeating what I have Just said.” The sister went back to the ailing mother 
and carried out his Instructions. No sooner had she done so, the mothers cancerous 
affliction dissolved like a foam. So says the Chapter on Analysis of Sila in the Visuddhi- 
magga. 


A similar story 1s told in the Dvara Katha, Cittuppada Kanda, of the Atthasalin 
Commenftary. While explaining the word sưmpaffavirafi, 1t says that a woman was 
suffering from a certain disease. Being told by the physician that hares meat was needed 
for cure, the older brother sent the younger one, Jaggana, to a farm to look for a hare. On 
seeing Jaggana, a hare ran away In fright and was caught In a tangle of creepers. It then 
screamed. Jaggana rushed there and seized the hare. But he thoupht: “l 1s not Justified to 
Ki this little creature Just to save my mother's life,” and set the hare free and went home. 
“Have you got one?” asked the older brother. When Jaggana told his brother what he had 
done, the latter scolded him vehemently. Then Jagsgana approached his mother and while 
standing by her, he uttered: “Since my bĩrth, I have never known any 1nsfance of intentional 
kiling of a creature by me. By virtue of this truth, may my mother become well and 
happy.” At that very moment, the mother became well and happy again. 


In this way, 1t should be noted that icchãpirana-sacca was 1ndividually performed also 
after the Parinibbana of the Buddha. 
(3) Musaviramana-sacca 


Sftorles related to Musaviramana-sacca are known from the Vidhura Jataka of the 
Mahanipäta and other Jatakas. The following is a summary of the long narratlon of the 
Vidhura Story. 
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When King Korabya and Punnaka the ogre were playing a game of dice, they agreed to 
bet as follow: should the King lose, Punnaka would take anything from the King except (1) 
the King's person, (2) the Chief Queen and (3) the white parasol. Should Punnaka lose on 
the other hand, the King would take from him the Manomaya Gem and the thoroughbred 
horse. The King lost the contest and Punnaka asked: “I[ have won, O King, give me the 
sfakes as agreed.” 


As 1t was a fact that the King had lost, he could not refuse, but allowed Punnaka to take 
anything he wanted. Punnaka said he would take Vidhura the Mimister. Then the King 
pleaded: “The Minister 1s my person. He 1s also my refuge. Therefore, he should not be 
compared with other treasures of mine, such as gold, silver, etc. He should be compared 
only with my life. Thus I cannot surrender him.” 


Then Punnaka said: “We shall not get anywhere 1Ý we are arguing whether he belongs to 
you or not. Let us øo to him and abide by his decision.” The King agreed and they went to 
the Mimister, whom Punnaka asked: “O Mimister, as the Mimster of the Kurus you are 
praised even by devas for standing in riphteousness. Is 1t true? Are you King Korabya's 
servanf? Are you a relative of the Kings and of equal rank? Or are you a relative of the 
Kings but of higher rank? Is your name Vidhura meaningful (amzíha) or without 
meaning (rulhï)?” 


(The last question means to say like this: In this world there are two kinds of 
names. The first is r7, a name, the meaning of which does not agree with what 1t 
represen(s; Instead, 1t is a name given at random. The other 1s amyø/£ha, a name, the 
meaning of which agrees with what 1t represents. For example, 1ƒ some ugÌy person 
1s named Maung Hla (Pretty Boy), 1t 1s just a rz/h¡ name because the name does not 
suit the boy. If some handsome person is named Maung Hla, 1 1s an azva/fha name 
because 1t goes well with the appearance. 


When Punnaka asked whether Vidhuras name was rlh¡ or anvaffha, he wanted to 
verify whether the Mimister was righteous or not, for the name Vidhura signifles a 
vituous person who eradicates evils. Should the Mimster not abide by 
righteousness, his name would then be zz/, a name given to him with no 
significance. Should he abide by righteousness, his name would then be øwa(ha, a 
name 1n harmony with his true nafure. 


Should the Minister not abide by righteousness, his name would then be z/Ö/, a 
name given to himm with no significance. Should he abide by righteousness, his 
name would then be a#vaí/ha, a name In harmony with his true nature.) 


Then the Minister thoupht to himself: “[ can say that I am a relative of the King, or Ï am 
of higher rank or Ï am not at all related to the King. But in this world there 1s no refuge 
like truthfulness. I should speak out what 1s true.” So he said: “Friend, there are four kinds 
Of servifude in the world: 


(1) the servitude of one born of a female slave, 

(2) the servitude of one bought by money, 

(3) the servitude of one who serves volunfarily, and 
(4) the servitude of a prIsoner of war. 


Of these four servitudes, Ï am a servant who comes fo serve the King voluntarily.” So the 
Minister answered truthfully. 


Suụch an answer given truthfully without deceft was a speech of truth but not 
saddahapana-sacca because the speech was made not to convince others; nor Was 1t 
lcchapurana-sacca because 1t was made not to get ones wish fulfilled. It was made just to 
avoid telling lies and therefore was sãviramaa-sacca onÌy. 


Similarly, in the Suvanna Sama Jataka when King Piliyakkha asked Suvanna Sama: “What 
1s your clan? Whose son are you? Tell me the clan to which you and your father belong.” 
he would have believed 1f Suvanna Sama were to say: “I am a deva,” or “a Wagđ” or “a 
KinnarT” or “of a royal family” or 1ƒ he were to give any other answer. But he thought he 
should say nothing but the truth; so he said truthfully: “I am a fishermans son.” Suvanna 
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Sama's speech was like Vidhuras: 1t was not to make others believe nor was 1t to get his 
wish fulfilled. In fact, It was a speech made to avoid falsehood and, therefore, was 
musãviramaa-sacca. 


In the Bhuridatta Jataka also, when Nesada Brahmin approached the (Naga) Bodhisatta 
who was observing the precepts, and asked him: “Who are you? Are you a powerful god? 
Ớr are you a miphty nãga?” ““This man wIll believe me,” thought the Naga King, “even 1f I 
say Il am a divine being. But I ought to tell him the truth.” and told him that he was a 
powerful øãga. This speech of the Naga King, like Vidhura's, was made not to make others 
believe nor was 1t to have ones wish fulfilled. But as it was made to avoid falsehood and to 
reveal the truth, 1t Was 71sãviranaa-sacca. 


What consfituftes the sixth of the Ten Perfections 1s this zsãviramana-sacca. Bodhisattas 
of old always made 1t a point to cultivate this kíind of speech which 1s an avoidance of 
falsehood. They fulfilled their Perfection of Truthfulness by speaking truthfully, existence 
after existence. If they kept silent to avoid having to tell lies and to observe truthfulness, 1t 
was not pure verbal truth (yac-sacca) because there was no speech at all. It was only 
virafT-sacca, avoidance of falsehood. 


Ủse of The Three Kinds of Truth by Bodhisattas 


Only when circumstances demand to convince others dịd Bodhisattas use truth of the first 
kind, sađddahapana-sacca; otherwise they did not. Similarly, only when they were required 
to get their wish fulfilled, they made use of the truth of the second kind, /cchapurana- 
Sacca. As regards the third kind, 7musãwiramana-sacca, they always resorted to 1t on all 
Occasions. Following therr examples, those who are virtuous should speak 7msãviramana- 
sacca and make efforts to cultivafe 11. 


Two Kinds of Truth 


The aforesaid truths may be classified under two headings only, namely, 
(1) VacTbhedasiddhi Sacca (Truth that accomplishes something the moment one speaks.) 
(2) Pacchanurakkhana Sacca (Truth that entails a follow-up after one has spoken.) 


As has been mentioned before, the Saddahapana Sacca of the Bhisa Jataka, the 
lcchapurana Vacisacca of the Suvanna Sama, Supparaka, S1vi Maccha, Vattaka, 
Kanhadipayana, Nalapana, Sambula, Temiya, Janaka, Katthavahana and Mahamora Jatakas, 
and the Musaviramana Sacca of the Vidhura, Suvanna Sãma and Bhuridatta Jatakas 
produced resulfs as soon as they were Individually spoken out. There was nothing more fo 
be performed to achieve resulís. Therefore, such truths are to be known as 
'VacTbhedasiddhi-sacca. 


But Truthfulness shown by King Sutasoma to Porisada in the above-mentioned Mahã 
Sutasoma Jataka was different. It was a Saddahapana Sacca spoken to convince Porisada 
that he would defimitely return to him. This promise would be fulfilled when the King did 
refurn to the cannibal and only then would his truthfulness be established. For this, he had 
to make speclal arrangements to effect his return to the Bodhisatta. This truthfulness of 
King Sutasoma was therefore of pacchaãnurakkhana-sacca type. 


In the same way, the truthfulness practised by King Jayadisa In the Jayadisa Jataka of the 
Timsa Nipata and that practsed by Primce Rama im the Dasaratha are both 
pacchãnurakkhana-sacca. 


With reference to King Jayadisas truthfulness, here 1s the story 1n brief. While King 
Jayadisa of Uttara Pañcala City, in the Kingdom of Kapila, was going on a hunfing spree, 
on the way, he met Nanda Brahmin who had come back from Takkasrila and who wished to 
deliver a discourse. 


The King promised him to hear the discourse on his return and went to the forest. 


Ơn arrival in the forest, the King and his ministers divided the hunting ground among 
themselves, each one to his own allocated area to catch deer. But one escaped through the 
Kings location and the King had to pursue 1t with all his might. After a long pursuit, he 
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managed to catch the deer; he cut 1t into two halves and carried them, hanging from a pole 
on his shoulder. Having taken a rest for a short while under a banyan tree, he sfood up to 
confinue his Journey. At that moment, the human-ogre who was dwelling at the banyan tree 
prevented him from going, he said: “You have now become my prey. You must not go.” 
(A human-ogre 1s not a real ogre. He was, In fact, the King's older brother, who, while an 
1nfant was caught by an ogress. But she had no heart to eat the baby and brought him up as 
her own son. So he had an ogres mental and physical behaviours. When his foster mother, 
the ogress, died, he was left alone and Iived like an ogre.) 


Then King Jayadisa said: “I have an appointment with a brahmin who has come back 
from Takkasila. [ have promised him to hear his discourse. Let me go and hear 1t, after 
which, I will come back and be true to my word.” The human-ogre set him free readily 
accepting the kings assurance. (The human-ogre and the king were brothers in reality. 
Because of their blood relationship, which was not realized by both, the former had some 
compassion for the latter and let him go.) The King went to hear the brahmins discourse 
and was about to return to the human-ogre. At that momert, his son, Prince Alinasattu, (the 
Bodhisatta) pleaded with the King that he should go on behalf of his father. As the son 
1nsisted, the father allowed him to go. The King's word, “I wIll come back”, had to be kept 
and made true after 1t had been spoken; so 1t was a 2acchãnurakkana-sacca. 


The story of Prince Rama In brlef 1s: After giving bírth to the older son, Rama, the 
younger son, Lakkhana and the daughter, Si Devi, King Dasarathas Chief Queen passed 
away. The King took a new Queen of whom Prince Bharata was born. The new Queen 
repeatedly pressed the King to hand over the throne to her own son Bharata. The King 
summoned his two senior sons and said: “[ am worried about you, for you might be In 
danger because of the new Queen and her son Bharata. The astrologers have told me that I 
would live twelve more years. So you should stay 1n a forest for twelve years after which 
you should come back and take over the kingship.” 


Then Prince Rama promised his father that he would obey him and the two brothers left 
the city. They were Joined by thetr sister as she refused to be separated from them. In spite 
of the astrologers' prediction, the King died after nine years because of his worries about 
his children. Then the ministers, who did not want to have Bharata as theIr King, went after 
the royal children. They told them of the King's death and requested them to return to the 
city and rule over the people. But Prince Rama said: “I have promised my father to return 
only after twelve years as my father had ordered. If I return now, I wIll not be keeping my 
promise to my father. I do not want to break my word. Therefore, take my brother, Prince 
Lakkhana, and my sister, Si Devi, to make them crown prince and crown princess and 
you minisfers, yourselves rule the country.” Here Prince Rama had to walt for the end of 
the time limit so that what he had agreed upon with his father would be substantiated. This 
too Was 2acchãnurakkhana-sacca. 


Truth concerning Time 
In order to make an easy distincion between vaciPhedasiddhi-sacca and 
pacchaãnurakkhana-sacca, there are four kinds of truth according to a brief classification: 
()_ Truth concerning the past only. 
(2) Truth concerning the past and the present. 
(3)  Truth concerning the future only. 
(4) Truth concerning no particular time. 


Of these four, the one concerning the future was /øØøcchãnurakkhana-sacca and the 
remaining three are vac?bhedasiddhi-sacca. 

Of the truths in the Suvannasama Jãtaka, the collection of truths uttered by the 
Bodhisattas parenfs concerned the past, for they said: “Sama had formerly practised 
Dhamma; he used to cultivate only noble practices; he used to speak only the truth; he had 
looked after his parents; he had shown respects to the elders.” 

The truth uttered by his parents that “We love Suvanna Sama more than our lives” and the 
truth uttered by the Goddess Bahusundari that “There 1s none whom I love more than 
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Sama” were truths which concern no particular time. 


The collecHion of icchapurana-saccas in the Suppäraka and Sivi Jãtakas concerned the 
past. Similarly, that contained in the Kanha Dipayana and Nalapäna Jãtakas also concerned 
the past. 


In the Vattaka Jãtaka, the utterance, “I have wings, yet I cannot fly; I have legs, yet I 
cannot walk,” concerned both the past and the present. 


The truth saying ““There 1s none whom I love more than you,” in the Sambulã Jataka and 
that of the Chief Queen, Canda Devi in the Temiya Jãtaka concerned no particular time. 


In this way, the relationship between the truths and their respective times referred to may 
be considered and noted. 


The Supreme Perfection of Truthfulness 


With reference to the Perfection of Truthfulness, the Atthasalini Commentary and the 
Commentary on the Buddhavarhsa explain that King Mahasutasomas Perfection of 
Truthfulness was the Supreme Perfection because, in order to keep his word true, the King 
went back to Porisada as promised at the risk of his own life. In this case, the vow Was 
made 1n the presence of Porisada but as 1t was a mere ufferance, 1s purpose had not yet 
been fulfilled; to fulfil it, the vow still remained to be kept. As he had promised: “I will 
come back”, he returned even after he had been back in the city of Indapattha. At first, 
when he promised “I wIll come back”, his sacrifice of lie did not appear Imminent. lí 
became so only when he returned to Porisada from Indapattha. Therefore, in the 
Commentaries, he 1s menfioned as “the King who protected his truthfulness, sacrificing his 
le — /Tiam cajiã saccam anurakkhanfassa” but not as “the king who made an oath at 
the risk of his le — /viam cajifvã saccam bhananfassa.” 


Thoughts on The Two Kinds of Truth 


In this connection, the truthfulness of King Maha Sutasoma and that of Minister Vidhura 
are worthy of a comparative study. The minister's truthfulness was his truthful saying that 
“I am a servant” as is told in the verse 102 of the Vidhura Jataka. As soon as he said so, his 
truthfulness was accomplished. But, when he said that he had nothing to worry about his 
le, he could not die Just being a servant. Therefore, one might say that Vidhuras 
truthfulness was Inferlor to Sutasoma's. 


However, 1t may be considered that Vidhura was prepared to sacrifice his life, thinking fo 
himself: “ “hat young man may like to do away with me after taking me away. If he does 
so, [ will accept death.” For, as he was wIse, he must have kept pondering like this: ““Fhis 
young man asked for me, not to honour me. If he had a desire to honour me, he would 
have openly told me his purpose and Invited me for the same. Now he had not invited me. 
He won possession of me by gambling and would not set me free.” Besides, though he was 
a young man, he was an ogre (by bìrth). Seeing his behaviour, the minister must have 
noficed that he was a wild tough person. Another thíng that should be taken Immto 
consideration 1s this: When Vidhura had (by way of farewell) exhorted the king and his 
family members, and said: “[ have done my job,” the young ogre, Punnaka, replied: “Do 
not be afraid. Firmly hold on to the tail of my horse. This will be the last time for you to 
see the world while you are living.” (Verse 196). Vidhura boldly retorted: “[ have done no 
evil that would lead to the woeful states. Why should I be afraid.” From this word of the 
minister, 1t 1s clear that the minister had decided to sacrifice his life. 

AlI this poinfs to the fact that Vidhura's truthfulness contained some element of taking 
risk of life and was thus not Iinferlor to Sutasoma's. It should be concluded that It was, IÝ 
nof superior, of the same class as that of Sutasoma. 


Moral Lesson 


The unique feature of this Perfection of Truthfulness in confrast to the previous Oones 1s 
that it possesses the power to have one's desire fulfilled because of the truth uttered. In the 
Sufasoma Jataka (Verse 62) also 1t is said: “Of all the tastes which prevail on this earth, the 
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taste Of truth 1s the sweetest.” Therefore, one should exert great efforts in order to enJoy 
the delicious taste of truth. 


(h) The Perfection of Resolution (A dhit(hana-Pãrami) 


The Pali word “adhitthana" is usually translated as “resolution”. (Then the author goes on 
to explain the Myanmar word, which 1s a translation, not only of ađhiffhana but also of 
samadãna used in observing precepts. As the author's explanation, though elaborate, Is 
chiefly concerned with the Myanmar word, we left 1t out from our translation.) lÝ one 
fulfls ađ4Jhi/£hãna as a Perfection, one has to establish it firmly and steadfastly In one's 
mind. That was why when the Bodhisatta Sumedha reflected on adi/fhäãna-parami, he 
likened 1t to a rocky mountain which 1s unshaken by strong winds but remaining firmly 
rooted at 1ts own place. 


From this comparison, 1t 1s clear that ađhf£hana means bearing In mind without wavering 
at all, as regards what one 1s determined to do. Therefore, If one intends to attain the 
knowledge of the Path and Fruition or Ômnisclence (I.e. 1Ý one 1s determined to become a 
Buddha) ones determinatlon to practise for achieving them must be borne in mínd as 
firmly as a rocky mounfain. 


Various Resolutions 


Resolution has thus been likened to an unshaken mounftain and there are various kinds of 
resolution as described in the texts. 


Resolution concerning posatha 


The Uposathakkhandhaka of the Vinaya Mahãvagga mentions three kinds of posatha: 
Sangha posatha, Gana posatha and Puggala posatha. Sangha posatha 1s the one that 
1s observed at the meeting of minimum four 5hjkkh„s In a sửna on full-moon and new- 
moon days. There, the /øZfnokkha 1s recited by one bji⁄4khu to whom others listen 
respectfully. Such an observance ¡is also called “Sutfuddesa Uposatha'` (Uposatha 
observance with a brIef recitation of the Text of the disciplinary rules). 


If there are only two or three bhikkhus, they observe Gana posatha because the word 
Sangha 1s used for a meeting of at least four 5j/kkh„s; when there are only two or three 
bhikkhus, the word “Gan” 1s used. If the number of bhikkhus 1s three in a Gana Dposatha, 
a moflon 1s put first and 1Ÿ 1t 1s two, no motion 1s needed. Then each of the Đh/kkh„s 
declares In Pali that he 1s free from any offences. Therefore, 1t 1s also known as Parisuddhi 
Ủposatha (Unosafha meeting where Đ//kkJs declare their individual purity). 


If there 1s only one ö/ikk, he observes Puggala Uposatha. But before doing so, he 
should walt for other Đ//k&h„s to Join hìm, provided there 1s still time. When the time has 
passed without other b#/kkhs arriving, he 1s to observe the osa/ha alone. The Buddha 
had enjoined that he 1s to resolve: “loday 1s my osafha day.” This means that he 1s 
mindful of this day consfantly. Such an wøosafha is kaown as Adhiithana posatha 
(Ủposatha kept firmly in one's mind.) This 1s the resolution concerning posatha. 


Resolution concerning The Robe 


Bhikkhus are required to perform adhifhãna or vikappana concerning the robe within ten 
days after 1fs acquisition. If the robe 1s kept more than ten days without performing either, 
1t 1s to be discarded according to the Vinaya. The Đh/k&h„ concerned also commits thereby 
a Paciritiya offence: Therefore, within ten days of 1fs acquisition, he must resolve saying: “I 
undertake to put on this robe.”” Then the robe 1s not to be discarded and he does not commit 
the offence. Resolution concerning the robe means making up one's mind firmly to use the 
robe either as a lower øarment, or an upper øgarmenf or an oufer garment or for general use. 
(Pathama Sikkhapada, Nissaggiya civara Vagsa, Vinaya Parajika.) 


Resolution concerning The Bowl 


Simllarly, when a 5//k&kh„ acquires a bowl, he should resolve within ten days of Its 
acquisition, saying: “I undertake to use this bowl.” If he does not do so In ten days, he has 
to điscard 1t as required by the Vinaya. He also commits a Pãcifiya offence. Resolution 
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concerning the bowl means determining firmly that “this receptacle 1s my bow].” 


Adhifthana in these three cases 1s used as a technical term belonging to the Vinaya. lt has 
nothing to do with the following three cases. 


Resolution concerning Jhãna 


In the case of /hana, when for mstance, the first jhãna has been atfained, one should 
cultivate and develop 1t in five ways of was7hwa; so 1t 1s said in the Pathavikasina Niddesa 
and ¡in other places of the Visuddhi-magga. “W⁄as7hãvz”, a Pali word, means 'mastery'. So 
five way Of vas?hãva are five kinds of mastery. When the first /hãna has been attained, one 
1S fO confinue practising 1t until one gains complete masfery of the 7hãnư 1n all five kinds. 


The first kind is Avajjana (reflection), 1.e. reflection as to what factors are contained in 
his first /hãna and as to which factor 1s of what character. At the beginning, he does not 
discern them easily. There may be a delay, for he 1s not yet skilled im reflecting. As he 
gaIns experience, he discerns them more easily. Then, he 1s said to be endowed with 
mastery of reflection. 


The second kind 1s Samapajjana (absorption), /hãna consciousness being absorbed Into 
the stream of ones conscIousness, (I.e. 7m consciousness continuously arising in the 
síream of ones consciousness). After mastering reflection, he has to gain mastery of 
absorption. He can do so by repeatedly developing the jhãna he has attained (Just as by 
repeatedly recifing, one can master the literary plece that one has learnt by heart). If he 
tries for absorption before atfainment of such mastery, jhãna conscIousness does nof arIse 
easily In the stream of ones consciousness. This becomes easler only after mastering the 
development of /hZwa. Then he 1s said to be endowed with mastery of absorption. 


The third kind ¡is Adhitthana (resolution), 1.e. determining as to how long he wants to 
remaim In /hwa. If he tries to determine the duration of absorption before mastery of 
resolution, /hãna consciousness may occur for either longer or shorter period than that of 
his determination. Suppose he resolves: “Let jhãna conscIousness consfitute my stream of 
conscIousness for one hour,” the /hãnø attainment may break off before or after one hour. 
Thịs 1s because he 1s not yet skilled in making resolution. Once he 1s skilful enough, he can 
remain in /hãna for the exact length of the time he has resolved, Then he 1s said to be 
endowed with masftery of resolution. 


The fourth kind 1s Vutthãna (rising from /hãna). [°Rising from /hãna means change of 
jhãna consciousness to life-continuum (5ñhavanga-cifa).] Mastery of rising from /hãna at 
the exact time of his determination 1s called “Vutthana-vasTbhava". 


The fifth kind 1s Paccavekkhanä (reviewing) 1.e. recollecting all the factors contained In 
the /hãna. In thus recollecting, as in the kind of ävajjana, they do not become manIfest to 
him easily for lack of mastery on his part. Only when he gains mastery, they become 
manifest more easily. (Reflection (ävajjana), 1s a stage In the process Of reviewing 
(paccavekkhana-vithi), and reviewing (paccavekkhana) 1s the sfage that immediately 
follows the stage of reflection. If he has mastered ävajjana, he has mastered accavekkhanã 
as well. Therefore, he who 1s endowed with mastery of reflection 1s endowed with mastery 
Of reviewing; sO 1f 1s sfated In the teXfs.) 


Among the five kinds of mastery, what we are concerned with here ¡s adhifthana- 
vasibhäva (mastery of resolution). 
Resolution concerning Iddhi 


The /đdjividha Niddesa of the Visuddhimagga enumerates ten kinds of ¡/đdjhi 
(supernormal power). 


(1) Adhitthana Iddhi, (6) Ariya Iddhi, 
(2) Vikubbana Iddhi, (7) Kammavipakaja Iddhi, 
(3) Manomaya Iddhi, (8) Puññavanta Iddhi, 


(4) Nanavipphara Iddhi, (9) ViJjamaya Iddhi, and 
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(5) Samadhivipphara Iddhi, (10) Sammapayoga Iddhi. 


(1ddhi°, as a Pali word, means “accomplishment gaining one's wish'. In Myanmar 1t 
means supernormal power.) 


(1) Adhitthana Iddhi: Power concerning resolution; when, for insfance, one resolves: 
“Let there be a hundred or a thousand Images of myself,” then the Iimages appear 
miraculously and their number 1s exactly what one has determined. (Ít 1s the power to 
proJect ones Iimages without oneself disappearing. The Images may or may not be in 
one s original posture.) 
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Vikubbana Iddhi: Power concerning transformation of oneself Into the form of a 
nãøa Or Of a garula. (°Vï” means *various” and “kubbang”, 'making”. It is the power to 
make oneself assume varIous forms as one wishes.) 


(3) Manomaya Iddhi: Power concerning creation of mind-made image, I.e. fO creafe a 
miniature Image of oneself inside own body. “M/nømaya” means “mind-made'. (Ít 1s 
neither the projJection of Iimages as In the case of ađhifthana-iddhi nor the 
transformatlon of ones form as In the case of vikubbana-iddhi. It 1s the power to 
creafe a miniafure Image of oneself inside own body.) 

(4) Ñanavipphãra Iddhi: Power concerning miraculous phenomena due to the influence 

of Iimminent supramundane wisdom. This power should be understood from the 

s(ories of the Venerable Bakula and others. 


Venerable Bakula 


The story of Bakula occurs in the commenfary on the Etadagga Vagga, Ekaka Nipata of 
the Aguttara Nikaya. The following 1s an extracf In brief from the same story. 


` 


Bakula was son of a wealthy man of Kosambi. On the day his birth was celebrated, the 
1nfant was taken to the River Yamunã for ceremomial bath but he was swallowed by a fish. 
The fish, feeling very hot in the stomach, swam away. Ôn 1fs arrival at Bãränasl, a cerftain 
fisherman caught 1t and hawked 1t in the city. The wife of a wealthy man of BãranasI 
bought the fish and when 1(s stomach was cut open, a beautiful baby was found inside the 
fish. Since she had no child of her own and was longing for one, she was extremely 
delighted saying to herself: “This 1s my very own.” 


When the strange news reached the natural parents of Kosambi, they hurried to BaranasT 
to claimm theIr son. But the lady of BaranasI refused to give him back, saying: “The baby 
came fo us because we deserve him. We cannot return him to you.” When they went to 
court fo settle the dispute, the Judges gave their verdict that the baby equally belonged to 
both pairs of parents. In this way, the baby had two mothers and two fathers, on account of 
which he was named Bakula. (8 = two, kuia = family; hence a boy of two families.) 


lt was a miracle that the boy was not harm though he was swallowed up by a fish. The 
miracle was due to the power of the arahaffa-magga ñãna and was certainly to be atfained 
by Bakula mm that very existence. (Or, may be it was due to the Influence of the glorlous 
pãrami ñãna that was inherent In the boy and that would enable him to attain without fall, 
the arahafIa-magga ñãna 1n that very life.) Suụch power 1s said to be )Nãnavipphara-iddhi. 


Sañkicca Samanera 


Sañnkicca Sãamanera was conceived by the daughter of a householder of Savatthi. The 
mother died when she was about to give bírth to the baby. While her body was being 
cremated, 1t was pierced with iron spikes so that 1t might burn better. A spike hurt the 
baby s eye and the baby cried. Knowing that the baby was still alive, people took the body 
down from the funeral pyre, cut open the stomach and took out the baby. The baby grew 
up In due course and at the age of seven became an arahai. 


The boy's miraculous escape from death was also attributed to the power of the arahaffa- 
magsa ñãna. (Ör 1t was attributed to the Iinfluence of the power of the boys Iinherent 
pãramĩ-fñãna that helped hìm attain the arahaffa-magsa ñãna:) 

(5) Samadhivipphara Iddhi: Power by the ¡influence of concentration. The miraculous 

phenomenon that occurs when one 1s about fo enfer upon or 1s entering upon or has 
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Just entered upon /Jhãnz is due to the influence of szmađh¡. The power that causes 
such a miracle is called Samadhivipphara Iddhi. With reference to this power, the 
Visuddhimagga narrates a number of storles beginning with the story of Sãriputta, 
which alone will be reproduced here. 


'Venerable Sãriputta 


One day while the Venerable Sãriputta was staying with the Venerable Moggallaäna at a 
gorge called Kapota, he had his head newly shaven and engaged himself in /hãna in an 
open space during a moonlit night. When a mischievous ogre came with a friend of his and 
seeing the Venerableˆs cleanly-shaven, shining head, became desirous of striking 1t with hIs 
hand. His friend advised him not to do so; yet he struck the Venerable's head with all his 
mipht. The blow was so hard that the sound of 1t roared violently like thunder. But the 
Venerable felt no pain as the power of sưmađh¡ pervaded throughout his body. 


(6) Ariya Iddhi: When ariyas (Noble Ones) desire to contemplate on loathsome obJects 
as though they were unloathsome or on unloathsome obJects as though they were 
loathsome, they can do so. Such power of ariza to contemplate on any obJect in 
whafever way they wish 1s called “ Ariya Iddhi (Power of Noble Ones.) 


(7) Kammavipakaja Iddhi: Creatures like birds fly In the sky. To possess that ability to 
fly they do not have to make any special effort in the present life. It 1s a result of 
what they did in past existences. Devas, Brahmas, the first Inhabitants of the world 
and EVimipatika asuras have also the ability to move about in space. The power to 
perform such feats 1s Kammavipakaja Iddhi. 


Puññavanta Iddhi: Cakkavaứíis (Universal Monarchs) and the like can travel in space. 
They can do so because they have accumulated merits for themselves. Those who 
accompany the Universal Monarch 1n his aerial travels can do so because they are 
assoclated with the monarch who 1s the real possessor of merits. The riches and 
luxurles that belonged to such wealthy persons as Jotika, Jatila. Ghosaka, Mendaka 
and others are also Puññavanta Iddhi. 

(The diference between Kammavipäkaja Iddhi and Puññavanta Iddhi is this: 
Kammavipakaja Iddhi is the power not due to one's deeds done ¡n the present life but due 
to one's deeds done 1n the past; 1t accompanies one's birth. Puññavanta Iddhi 1s due not only 
to ones past deeds but also due to one's present efforts made In support of those deeds. lí 
does not accompany ones birth; it becomes full and operative only when supported by 
one s deeds of the present life. To 1llustrate: To Cakkavatti, the Treasure of Wheel does not 
arise at hIs birth. It arises only when he has observed certain precepts and fulfilled special 
dutles of a Universal Monarch. So this particular power 1s due not enfirely to ones past 
deeds but also due to one's present supporting efforfs.) 
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(9) Vijjamaya Iddhi: Aerial travels and such feats by ƒjjađharas (Bearers of magical 
knowledge). (The power acquired by means of the art of specially contrived mamras, 
medicine, efc.) 


(10)Sammapayoga Iddhi: the power that accrues from various accomplishments. (The 
scope covered by this /2đh; 1s vast. The Path and Fruition that are affained as a result 
of proper endeavours 1s the highest form of Sœmmapayoga lddhi. In short, all 
accomplishments that result from learning arts and crafts, the three Vedas, the three 
Pitakas or (to say the least,) from agricultural activitles, such as ploughing, sowing, 
etc. are all Sammapayoga lddhi.) 


Of these ten /đ¡/s, the first, Adhitthana Iddhi, ¡s the power of resolution to project 
1mages of oneself by the hundred or by the thousand, such as the power possessed by the 
Venerable Cula Pathaka and others. Ordinary people who are not possessors of such power 
make similar resolutions; but because they lack the basic factor of /hãna or samadửhi, they 
do not realize what they have resolved; on the other hand, possessors of such power have 
their resolution fulfilled because their /hãna or samäđlhi 1s strong enouph to help them. 


Adhitthana preceding Nirodha-samãpatti 
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When an ø-agđmin or an arahaí who 1s endowed with all eight sưmãpafíis 1s about to 
enter upon ?rodha-samaäpafi, he resolves thus: “During the period of my absorption In the 
samaãpafríi, let no destruction befall my belongings that are kept apart from me. If the 
Sangha wants my presence, may I be able to rise from my sưmãpaffi before the messenger 
comes to me. Promptly, may I be able to do so when the Buddha sunmons me.” Only after 
resolving thus he enfers upon samãpdffi. 


In accordance with his resolution, during the period of his absorption In the sưmãpaffi, his 
personal effects kept apart from him cannot be destroyed by the five kinds of enemy. 
When the Sangha wants him during that very period, he has already arisen from his 
samäãpafrfi before the messenger's arrival. No sooner has the Buddha called for him, then he 
emerges from his szmäpaffi. No damage can be done by the five enemies to his 
pOSsesslons, such as robes, etc. that are on his body because of the power of his sưmãpaffi 
even though he has not resolved previously for their safety. 


Three Kinds of Adhitthana 


Resolution 1s of three kinds, according to context: 


(1) Pubbanimita Adhitthana (Resoluion made so that portending signs appear before 
something happens); 


(2) AÃsisa Adhitthana (Resolution made so that one's dream comes true); and 
(3) Vata Adhitthana (Resolution made so that one's duties are fulfilled). 


(1) Pubbanimitta Adhitthana 


This kind of Adhifthana may be understood from the Campeyya Jataka of the VTsati 
Nipãta and other stories. The extract from the Campeyya Jataka In brief is: When the Naga 
King Campeyya told his Queen Sumana that he would go to the human abode to observe 
precepts, the Queen said: “The human abode 1s full of dangers. If something happens to 
you by which signs should I know?” The Naga King took her to the royal pond and said: 
“Look at the pond. Should I be caught by an enemy, the water wIll become đark. Should I 
be caught by a Garula, the water wIll boil. Should I be caught by a snake-charmer, the 
water wIll turn red like blood.” After that the Naga King left for the human abode to 
observe precepts for fourteen days. 


But the King could not return home even after about a month for he was caught by a 
snake-charmer. Worried about his safety, the Queen went to the pond and saw the surface 
Of the water turned red like blood. 


This resolution of the Naga King Campeyya 1s Pubbanimitta Adhitthana because he made 
the firm determination beforehand for the appearance of portending signs. 


Similarly, according to the Introduction to the Jãtaka Commentary, when Prince 
Siddhattha renounced the world, he cut off his haIr and threw 1t up Into the sky resolving: 
"May this hair remain In the sky 1f I would become enlightened; 1f not let 1t fall back to the 
ground." The hair hanged In the sky like a festoon. This resolution, too, made to know 1n 
advance whether or not he would become a Buddha 1s Pubbanimitta Adhitthana. 


Again, after six years Of strenuous asceficism, after He had eaten the milk-rice offered by 
Sujata on the bank of the Nerañjara, He set the golden bowl afloat on the river with the 
resolution: “If I would become a Buddha, may this bowl go upstream; I1f not, may 1t go 
downstream,” and the bowl went upstream until it reached the Naga King Kala. The 
resolution In this account also 1s a Pubbanimitta Adhitthana. 

Similarly, any resolution made 1n the world to know beforehand by portent whether one's 
wish will be fulfiled or not 1s Pubbanimitta Adhitthana. This kind of 2d2i/fhana 1s stll 
practfised today and 1s thus well known. Some people are used to lifting the stone placed at 
a famous pagoda or at a nat (spirit) shrine after resolving: “If my plan would materialise, 
may the stone be heavy; 1f not may 1t be lipht,” or vice versa. After lifting the stone, they 
read the omen whether they would succeed or not from the feel of the stone's weight. 


(2) Asisa Adhitthãna 
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Asĩsa Adhitthäna ¡s a resolution made so that ones wish gets fulfilled. This kind of 
resolution may be known from the Vidhura Jataka. 


(Vidhura, the Minister, was taken away from King Korabya by Punnaka the ogre, who 
had won the game of dice.) lf 1s stated In the commenfary on Verse 197 of this particular 
Jataka: Having valiantly thundered: “Of death I am not afraid,” Vidhura resolved: “May my 
lower garment not go off against my wish.” Reflecting on his Perfections, he tightened his 
garment and followed Punnaka by catching hold of the tail of his horse fearlessly with the 
dignity of a lion-king. This resolution made by Vidhura ¡s Äsisa Adhitthäna. 


In the Nalapana Jataka of the Sila Vagsa, Ekaka Nipãta, eighty thousand monkeys headed 
by therr king, the future Buddha, found 1t difficult to drink the water from a pond that was 
protected by a wild water-demon. The monkey king then took one of the reeds that grew 
around the pond, made an asseveration that the reed be rid of the Joinfs and blew atr Info 1t. 
The reed became hollow throughout, with no Joints. He thereby made 1t possible for his 
followers to drink the water through the hollow reeds. But there were too many monkeys 
and the king was unable to provide each with a hollow reed. So he resolved: “Let all the 
reeds around the pond become hollow.” This resolution made by the monkey king to fulfil 
his wish to let the monkeys drink the water individually ¡is Äsĩsa Adhitthãna. 


In the Kukkura Jataka of the Kurunga Vagsa, Ekaka Nipata, 1t 1s mentioned that leather 
straps of the chariot of King Brahmadatta of Baranasĩ were gnawed by the dogs bred in the 
inner city. Under the wrong 1impression that the leather-eating dogs were owned by the 
ci1izens living in the outer city, royal servan(s chased to kill them. So the dogs dared not 
live in the city and gathered at a cemetery. Knowing the true reason of the trouble and 
realizing that the leather straps of the royal chariot could have been eaten only by the dogs 
Of the Inner city, the leader of the pack, the Bodhisatta, asked them to wait while he went to 
the palace. While he entered the city, he concentrated his thoughts on Perfections, and 
diffusing his zef/ã, he resolved: “May nobody be able to hurl stones or sticks at me.” This 
resolution, too, made to fulfil his wish that the dogs of the outer city might be safe from 
harm is Äsisa Adhitthana. 


In the Matanga Jataka of the Visati Nipata: During the reign of King Brahmadatta of 
Baranasl, the Bodhisatta was born Into a lowly caste of candala and named Matanga. The 
daughter of a wealthy man of Baranasĩ was named Dittha Madgalika because she believed 
1n auspicIousness of pleasant sights. One day, she went to a garden to amuse herself with 
her maids. Ôn the way, she saw Maãtañga who went Into the city. Though he kept himself 
aside as he was of a low bìrth, the sight of his person aroused displeasure in Dittha 
Mangalika, who, therefore, returned home thinking that 1t was not an auspicious day for 
her. Her followers were also annoyed. Saying: “Because of you, we will have no fun 
today,” they beat him until he became unconscious; thereafter they departed. When 
Matanga regained consciousness after a while, he said to himself: “[hese people of Dittha 
Mangalika have tortured an Iinnocent man like me.” Then he went to the house of Dittha 
Mangalikas father and lay at the entrance with a resolution, “I will not get up until Ï win 
Dittha Mangalikas hand.” 'This resolution of Matanga made to humble Dittha Madgalikas 
pride ¡s also Asisa Adhitthãna. 

In the Commentary on the Mahavagga of the Vinaya, too, 1t is said thus: Just after His 
Enlightenment, the Buddha stayed for seven weeks at seven different places 1n the vicInity 
of the Bodhi tree spending a week at each place. At the end of the last seven day's stay at 
the foot of a rajJayatana tree, the brothers, Tapussa and Bhallika, came to him and offered 
some cakes. The Buddha considered how to accept the offer of cakes. (The bowl offered 
by Brahma Ghatikara disappeared the day the Buddha accepted the milk-rice offered by 
Sujata.) Then the Four Deva Kings presented the Buddha with four emerald bowls. But the 
Buddha refused to accept them. The Deva Kings then offered the Buddha four stone bowls 
having the colour of kidney beans. To strengthen therr faith, the Buddha accepted the bowls 
and resolved: “May the bowls merge Into one.” Then the bowls became one with four 
concentric brims. This resolution of the Buddha also ¡s Asĩsa Adhitthäana. 


Difference between Adhitthana and Sacca 
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Is seems that Pubbanimita Adhifthana and Asisa Adhifthäna of this section on 
Adhitthana and Icchapirana-sacca of the section on 5øcca are one and the same because all 
these are concerned with fulfilment of one's wish. 


With regard to Icchapiirana-sacca, when Suvanna Samas mother, father and Goddess 
Bahusundari made their respective resolutions, they all wished the disappearance of the 
polson of the arrow that struck Suvanna Sama; with regard to Pubbanimitta Adhitthana, 
too, when the Bodhisatta made his resolution, throwing up his cut-off har to the sky, he 
had wished that the har would hang in the sky 1f he would become a Buddha; with regard 
to Asĩsa Adhitthana, too, when Vidhura made his resolution, his wish was to keep his dress 
Intact. The connection of these resolutions with their respecfive wishes makes one think 
that they all are the same. That is why some people nowadays combine the fwo words, 
Sacca and Adhi†thäna, into one, saying, “We perform sacca-adhi†thana.” 


In reality, however, sưcca 1s one and adiffhãna another of the Ten Perfections. 
Therefore, they are two different things and their difference 1s this: As has been said 
before, sđcca 1s truth whether 1t 1s of good or evil nature. A wish based on that truth 1s 
lcchapuirana. But when ones wish 1s not based on some form of truth, the determination 
made of one's own accord to have one's wish fulfilled is Adhitthana. 


To explain further: In the Suvanna Sama Jataka, when his parents made an asseveration, 
they said: “Sama has formerly practised only righteousness” (which 1s the basic truth). And 
they added: “By this truthful saying, may his poison vanish” (which 1s their wish). Thus 
expressing the wish based on what was true 1s lcchãpirana-sacca. 


'When the Bodhisatta threw up his cut-off ha1r to the sky resolving: “TIf I should become a 
Buddha, may the hair remain in the sky,” he did so without any basis of fruth. His 
truthfulness was made for portending signs which would let himm know beforehand of his 
coming Buddhahood. 


The resolution made by Vidhura when he was about to follow Punnaka by holding on to 
the tail of his horse, “May my dress remain intact,” is also Asisa Adhitthana because it has 
no truth as a basis and is, therefore, a mere determination of his wish, Asĩsa Adhitthana. 


Thus the difference between Sacca and Adhitthana lies In the presence or absence of the 
basis OŸ truth. 


(3) Vata Adhitthana 


These habits and practices include those of a bull (gosiia and gova/4): cattle eat and 
discharge faeces and urine while standing; in Imifation of catfle, some ascetics (during the 
lifetime of the Buddha) did the same, believing that by so doïng they would be purified and 
liberated from swsãra. (That 1s not to say that catfle had that wrong view, but only those 
ascefics who 1mitated catfle had.) This practice (vata) 1s connected with evil. 


But adhi/fhäãna has nothing to do with such wrong practices, for it belongs to the noble 
practice of Perfection. Here vata refers to observances of such noble practices as 
generosity, morality, etc. When one resolves to observe these Practices, such an action may 
be termed Vata Adhifthana, but mere resolution and mere designation do not mean 
fulfilling the Perfection of Resolution. The reason 1s that ađh/hãna does not belong to the 
past nor does 1t belong to the present. One fulfils the Perfection of Resolution when one 
observes in the future exactly as one has resolved firmly now. However ardently one 
resolves at present, 1Ÿ one fails to observe later, one's resolution 1s useless and meaningless. 


Thịs idea 1s expressed in the Kavilakkhana Thatpon. A line ¡n 1t reads to the effect that 
resolution should be compared to the horn of a rhinoceros, a beast which has one horn, not 
two. Just as a rhinoceros has only one horn, so should one stick to his resolution steadfastly 
and firmly, but not waverimgly. This line of the Kavilakkhana agrees with such saying as 
“pathã pi pabbafo selo” as mentioned in the Buddhavarnsa. Its meaning has been shown 
above. 


The different resolutlons as classifled before, such as ađhiƒhãna concerning 2osatha, 
adhifthãna concerning the robe and ađjif/häna concerning the bowl, cannot be included 
under Pubbanimita Adhitthana, Àsisa Adhiifhana and Vata Adhitthana, for they are the 


1652 


THE ANUDIPANT 


resolutions made as required by the Vinaya rules. On the other hand, the ađhƒƒ/hana of one 
of the five vasibhãvas and the adhifthãna that precedes Nirodhasamapafii and that belongs 
to the ten /đđh¡s are ÀAsĩsa Adhitthanas. 


The Future Buddhas and The Three Kinds of Adhitthana 


Of these three kinds of ad/ƒfhãna, the future Buddhas practise Pubbanimitta Adhi(thana 
and Asisa Adhitthana not for fulfilling the Perfection of Adhitthana, but for meeting some 
requiremenfs under certain ciIrcumstances. On the other hand, it 1s this Vata Adhitthana that 
they practised to fulfil the Perfection of Adhifthana that leads to the attainment of the 
arahatta-magea ñãnã and sabbafffuta ñãna. 


In order to mention a little of the way, they practise (this particular ađhiƒfhãna), here 1s an 
extract from the Cariya Pitaka: 


NisaJja pãsãdavare evam cintes' qham tadã 
Yam kiñ c¡ mãnusam dãnam adinnam me na vijafi 
Yo pi yãceyya mam cakkhum dadeyyam avikampito 


Sãriputfa, when I was King Sivi, I thought to myself while in the palace: “Of 
the kinds of đua that people give, there 1s nothing that I have not given. 
Should somebody ask for my eye, unshaken I will give 1 to him. ` 


By this, King S1vi meant to say that he had firmly resolved, “If someone comes to me 
today and begs for my eye, without hesitation [ wIll offer 1t to him.” 


'When Sakka, in the guise of a brahmin, went to ask for one eye, true fo his resolution, he 
gave away both eyes to him unhesitatingly. This resolution of King S1vi 1s with reference to 
Dãma. 


In the Chapter on Bhuridatta's Practice, 1t 1s said: 


Cafuro ange adhifthaya semi vammikamuddhani 
chaviyä cammena mamsena nahãru atthikehi vã 
yassa etena karaniyam dinnam yeva harãfu so 


This describes how the Naga King Bhuridatta resolved when he observed the precepts. lf 
means: “Having resolved with regard to four components of my body, namely, (1) skin, 
thick and thín, (2) flesh and blood, (3) muscles and (4) bones, I lay on the top of the anthill. 
He who has some use for any of these four componernts, let him take 1t, for I have already 
made a charifty of them.” Wishing to promote his observance of the precep(s, King 
Bhũridatta resolved: “I will guard my morality at the sacrifice of the four components of 
my body.” This resolution of King Bhuridatfa 1s In connection with s74. 


In the Campeyya Jataka of the Visati Nipata, too, the Naga King Campeyya went to 
observe the precepts after telling his Queen of the signs that would show when he was In 
danger In the aforesaid mamner; It 1s mentioned In the Commentary: “Nữmiffãni ãcikkhiivã 
cätuddasĩ uposatham adhi†thäya nãgabhavanäa nikkhamitva tatha gantva vammikamatthake 
nipa/7i. — Having told of signalling signs and having resolved to observe the precept on 
the fourteenth day of the new moon, Campeyya left the abode of øãgas for the human 
world and lay on the top of an anf-hill.” This resolution of Campeyya was purely for 
observing s71. 


In all these storles, đãna or s7/2 1s one thing and zđj/fhäna 1s another thing. King SIvïs 
đãng occurred the moment he gave his eyes, but his resolution took place when he resolved 
to do so before the actual giving. Therefore, resolution came first and 1t was followed by 
the act of giving. In the case of s7/z observed by the Naga Kings, too, the resolution was 
first and then came the act of observance of s77z. In the secular affairs, too, it is natural to 
do things only after making up ones mind “[ wIll do like thị.” 


Prince Temiya's Adhitthana 


The future Buddha was once son of King of Kãsi and named Temiya. (He was so named 
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by his father because on the day he was born 1t rained heavily in the whole country of Kãsi 
and people became wet and happy.) When the prince was one month old, while he was In 
the lap of his father, four thieves were brought to the King, who ordered them to be 
punished. The Prince was shocked to see this and became sad, thinking: “What shall I do to 
escape from this palace.” 


The next day, while he was sfaying alone under the white parasol, he reflected on his 
father s action and was scared to become a king. To him, who was pale like a lotus flower 
crushed by hand, the guardian goddess of the parasol, who was his mother In one of his 
previous births, said: “Do not worry, son, IŸ you want to escape from this royal residence, 
resolve fo pretend to be dumb, deaf and mute. Your wish will be fulfilled.” Then the Prince 
made a resolution and acted accordingly. 


For sixteen years the Prince was tested by varlous means, but he remained firm without 
deviating from his resolution. Then the father ordered: “My son 1s really dumb, deaf and 
mute. Take him to the cemetery and bury him there.” 


Although he was variously tested and presented with difficulties for sixteen long years, 
he remained resolute, like the example of a rocky mountan mentoned 1m the 
Buddhavarnsa. His firm, unshaken determination 1s an act of tremendous resoluteness. Only 
when one fulfils ones Vata resolution with the kind of determination of Prince Temiya, 
with all might and valour and without wavering, will one be carrying out the fulfilment of 
the Perfection of Resolution as observed by Bodhisatftas. 


() The Perfection of Loving-kindness (Metfa-Parami) 
Three Kinds of Pema 


~> 


Teachers of old have translated the word “/meffä” oŸ meffã-pãramT 1nto Myanmar (love). 
Similarly, they translate “pemđ” also as love. “Love” meant by meffã 1s a specialised term 
while “love” meant by ema 1s a general one. Therefore, pema 1s divided Into three: 


(1) Tanhã-pema 1s love between men and women and 1s generated by craving, greed; this 
love 1s called singara 1n books on rhetorIc. 


(2) Gehasita-pema Is attachment between parenfs and children, among brothers and sIsters, 
and 1s based on living together in the same house. This kind of love 1s called vacchala 
1n rhetOrIc. 


Both tanha-pema and gehasita-pema are not wholesome, the former 1s passion (/zphã- 
rãea) while the latter, greed (Iobha). 


3) Mettä-pema ¡1s loving-kindness or unbounded benevolence shown towards others for 
ther wellbeing. This love 1s entirely free from attachment or desire to live always 
together with others. People may be living poles apart and yet one 1s happy to hear that 
those living far away are prosperous. Such separatlon does not prevent one from 
feeling satisfled with their wellbeing. Therefore, zeí/Z 1s pure and noble and has been 
also called Brahma-vihara (Sublime Abode). That 1s to say, developing such love 1s 
living in a sublime state of mind. Not only 7mef/ã, but karuna (compassion), mwdiä 
(altruistic Joy) and z»ekkhã (equanimity) are also Brahma-vihãara. 

So Brahma-vihãara comprises all these four virtues. They are also known as four Bralma- 
cariya (Noble Practices). (Another name for Brahma-vihãra 1s Apamañnña (Illimitable), for 
they are the mental qualiies to be developed and extended towards all beings whose 
number 1s limitless.) 

lt should be carefully noted that development of loving-kindness 1s not development of 
Impure /hã#pema and gehasifa-pema, but that oŸ pure and noble meffã-pema. How to 
develop meffã w1ll be shown later. 


Metfã and Adosa 
Mctfã ¡is a reality which exisfs in 1s ulimate sense (Paramaffha). But when ultimate 
realitles are enumerated, 7zef/ã 1s not shown as a separafte Item for 1f is covered by the term 
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ađosa cefasika (mental concomitant of hatelessness) which has wide connofation. Ä⁄4efã 
forms a part of that mental concomiftant of adosa. 


To explam further: According to the Abhidhammattha Sadgaha, ødosa ccfasika 1S 
associated with 59 sobhana-cifas. Whenever these 59 ciffas arise, there arlses đđosa 
cefasika, too. Adosa can contemplate various obJects, but zz„e/íã can have only living beings 
as 1ts obJect. In performing different acts of đãnø or observing various kinds of s72, there 
1nvarlably arises øđosa. But each time ađosa arises in this Way, It 1s not necessarily zmef/ã. 
Only when one contemplates living beings with the thought “may they be well and happy”, 
wishing them prosperity, can ađosa cefasika be called meffã. 

With reference to the aforesaid, Khanti Pãrami (Perfection of Forbearance), too, kh? 
may mean øđosa cefasika, but not all adosa cefasikas are khanff; when one is wronged by 
others, one restrains oneself from showing đosa (hate or anger) to them, and 1t has been 
discussed that only such ađosø should be taken as &hamr. Similarly, not all ađosa should be 
taken as 7meííã, but only that ađosa that arises in the form of goodwIll towards other beings 
should be. 


528 Kinds of Mettä 


'With reference to 7zef/4, people say that meífã 1s of 528 kinds. But in reality 1t 1s not so. lt 
should be noted people say so because according to the Patisambhidamagøza there are 528 
ways of developing meffã. 


Of the 528 ways, flve are anođhisa (without specifications of beings). They are: 
(I) sabbe satfä (all beings) 
(2) sabbe pana (all living things) 
(3) sabbe bhũ(ã (all existing creatures) 
(4 sabbe puggala (all persons or individuals) 
(5 sabbe attabhavapariyapanna (all those who have come to individual existences.) 


'When one đirecfs one's thought to all beings that exist in the 31 pÏlanes of existence 1n any 
one of these five ways, they all are embraced without any one of them being left out. Since 
there 1s none who 1s not covered by these five ways, these five are called five anodhisas. 
(Or also called five anodhisa Individuals.) “Odh?” of “anodhisa” means “boundary; limIt”. 
Hence “anodhisa” 1s “having no limit.” 


(The next paragraph on the usage of “sz/` and “øugseaia° deals only with the meaning of 
those words in Myanmar; 1t 1s, therefore, left out from our translation.) When ?efífã 1s 
directed towards beings who are specified, the classificatlon 1s as follows: 


(1) sabba itthiyo (all females) 

(2) sabbe pursã (all males) 

(3) sabbe ariya (all noble persons, 47jy;4s) 

(4) sabbe anariya (all ignoble persons, those who have not yet affained the sfate of 
ariyas) 

(5) sabbe deva (all devas) 

(6) sabbe manussä (all humans) 

(7) sabbe vinipatikã (?c/as belonging to miserable states). 


Each of these seven belongs to a separate category of beings and they are accordingly 
called odhisa (or seven od/sœ beings). 


In this way, there are twelve kinds of beings, five ø#ođhisa (unspecified) and seven 
odhisa (specIfied), to whom mef/ã should be directed. 


How meffã 1s directed to these twelve categorles of beings 1s taught as follows: 
(I1) averä honfu (may they be free from enmity) 
(2) abyapajja hontu (may they be free from ¡II will) 
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(3) anIgha hontu (may they be free from unhappiness) 
(4 sukhi atfanarn pariharanfu (may they be able to keep themselves happy). 


When zømííã 1s suffused In these four ways on each of the above twelve categorles of 
persons, the modes of suffusing 7mefã become 48 in number. There 1s no menfion of 
directions 1n these 48 modes. 


'When the four cardinal points, the four subordinate points and the upward and downward 
directions are mentioned in each of these 48 modes, there will be 480 modes all together: 
“May those beings in the east be free from enmity, be free from 1ll-will, be free from 
suffering and may they be able to keep themselves happy.” In this way, beings 1n other 
directions also should be suffused with me thus the number of modes of suffusing mmefã 
become 480.) 


If 48 modes of suffusing without mention of directions are added to those 480 modes, the 
total becomes 528. 


These 528 modes of suffusing zzefã are named brlefly “suffusion of mefđ” by teachers 
of old and composed as a traditional prayer. If one desires to suffuse zeffã in the first way 
in Pali one should do so by recIlting “Sabbe saffã averã honfu. — May all beings be free 
from enmity.” Repeating 1n this way continuously means development of mef/. IÝ one 
desires to do so in the second way in Pali one should recite: “Sabbe saffã abyãpajjä hontu. 
— May all beings be free from 1ll-will.” Repeating In this way continuously also means 
development of mí. (In this manner all the 528 ways of suffusing metfã should be 
unđerstood.) 


The development of mefíã 1n these 528 ways, as shown above, 1s faupht im the 
Patisambhida-magga and 1s well-known. In that Text there 1s no mention of development of 
karuna, muditã and upekkhä at the end of that of mmef/ã.) But, nowadays, suffusion oŸ meffã, 
as published In some books, contains at the end of development of mefã (a) đukkha 
muccanfu — "may they be free from suffering”, which 1s development of karuna (b) yathã 
laddha sampaftito mãvigacchanfu — 'may they not suffer loss of what they have gained', 
which 1s development of zz„đ/Z, and (c) kamưnassakã — “they have their deeds, kamma, as 
their own property; each being 1s what his or her &øwnua makes”, which 1s development of 
upekkha. They are Included by ancient teachers so that those who wish to develop karwnä, 
mudiiã and upekkhã may do so by taking development of mef/ã as a guide. 


Therefore, If one desires to develop karuøa one should mcline ones thought towards 
living beings like this: Sab5e safã dukkha muccanfu. — “May all bemgs be free from 
suffering”; IŸ one desires to develop mmuditã Sabbe sadHä yathä laddha sampaHito 
mãvigachhanfu. — “May all beings not suffer loss of what they have gained”; If one desires 
to develop ekkhã: Sabbe satfA kammassakã. — “All beings have their deeds, kammma, as 
theIr own property. 


But this does not mean that only this way, as menfioned In the scriptures, should be 
adopted but not others. Because for covering all beings without any classification, there are 
not only terms like sưía, pãna, bhữta, puggala and affabhaapariyapannä, but there are 
such words as sariri, dehi, jiva, paja, janfu, hindagu, etc. To suffuse beings with the 
thought: Sabbe sariri averä honfu. — “May all those having bodies be free from enmity”, 
efc. 1s also to đirect z„efã towards them. 


The number of ways to direct mef/ã 1s also g1ven as four In the Patisambhida-magga. But 
there are other ways as well, for mstance, Sabbe saffa sukhino honfu. — 'May all beings be 
happy.”: Sabbe saftã khemino honfu. — “May all beings be secure.`, and such thoughts are 
also meríã. The fact that suffusing beings with one s mef/ã by using other Pali words and by 
adopting other ways also constitutes development of real 7zmefã 1s evidenced by the Mettã 
Suffa. 


Development of Metfã according to The Metfãa Sutta 


The Mettã Sutta was delivered by the Buddha in connection with forest-dwelling bhikkhus 
and was recited at the Councils and preserved in the Sutta Nipäta and the Khuddaka Pãtha. 
The Sutta first describes fifteen virtues which those desirous of developing zzef/ã should be 
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endowed with. These fifteen are known 1n PalI as fifteen Meffãpubbabhãga, 1.e. virtues to 
be endowed with before developing meffã. 
The Sutta says: 


He who 1s clever in what 1s noble and profitable and who desires to abide contemplating 
Nibbana through his wisdom, I.e. Nibbana which 1s peaceful and blissful, should endeavour 
to be endowed with the following: 


()  ability to execute what 1s good, 

(2)  uprightness In conduct, 

3)  total straightforwardness, 

(4)  being recepfive to the words of the wise, 

)  gentleness In manners, 

(6)  having no conceIt, 

(7) — being easily contented with what one has, 

(8) — being easy to support, 

(9) _ not being burdened by unnecessary cares and duties, 


(10) frugal living (1e. not being saddled with too many personal belongings for one's 
travel; a bh¡k&kh„ should travel light only with his eight requisites Jjust as a bird 
flies taking with 1t only 1s Wings), 

(11) having calm and serene sense-faculties, 

(12)  mature wisdom with regard to faultless things, 

(13) modesty in one's deeds, words and thoughts, 


(14)  having no atfachment to one's supporters, male or female, (which 1s particularly 
concerned with Đhikkhus as the Sutta 1s originally meant for them. Lay people also 
should not have attachment to friends), 


(5) not doing even the slightest deed that would be reproved by the wise. 


The Sutta explains how to develop meíffã after becoming endowed with these fifteen 
virtues sayIng: “Sukhino vã khemino hontu, sabbasaftä bhavantu sukhifaffđ` etc. 


How to develop meííä, as taught in the Metfã Sutta, should be briefly no(ed as follows: 
(a) Sabbasangahika metfã: “M⁄c/ developed In an all inclusive manner covering all 
beIngs.` 
(b) Dukabbhavana metf(ã: “⁄c//Z developed by dividing beings Info two gøroups. 
(c) Tikabhavana metfã: “⁄c// developed by dividing beings Info three øroups.` 
(a) Sabbasangahika Metfä. 

Of these three ways of development of meí/ä, that of Sabbasangahika metfã 1s explained 

1n Pali as suffusing thus: Skhino vã khemino hontu, sabba sattä bhavanfu sukhifaffä, IÝ one 


wishes to develop /mefã according to this explanatlon one should keep reciting and 
contemplating as follows: 


(1) Sabbe satfãa sukino hontu - “May all beings be happy physically”, 

(2) Sabbe satta khemino hontu - “May all beings be free from dangers`, 

(3) Sabbe satta sukhitatfa hontu - “May all beings be happy mentally'. 

This 1s the development of Sabbasangahika metfã as taught in the Metfäa Sutta. 


(b) Dukabbhavana Metta 


Dukabbhãavanã metffã and Tikabhävana metfã are both likely to be confusing to those who 
do not know how to I1nterpret the Pali text. (How one may get confused will not be 
explained, lest 1t should cause more complications.) The Dukabbhävanãa metfã ¡s developed 
as follows: 
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There are four pairs of beings, namely, 
(1) Tasa thavara duka - the pair of frightened and unfrightened beings. 
(2) Ditthadittha duka - the palr of seen and unseen beIngs. 
(3) Dũra santika duka - the pair of far and near beings. 
(4) Bhũta sambhavesi duka - the pair of Arahats and worldlings together with learners. 


(1) Tasã vã thaãvarã vã anavasesã sabbe saHtãä bhavantu sukhifaf84. — 'May all those 
worldlings and noble learners who are frightened and may those Arahats who are 
unfrightened, without exception, be happy both physically and mentally.` Contemplating 
thus 1s development of Tasa thavara duka bhavana metfä. 


(2) Dijhã vã adifthäa vã anavasesä sabbasattä bhavantu sukhitafã — 'May all those 
beings seen and unseen, without exception, be happy both physically and mentally.` 
Contemplating thus is development of Ditthadittha duka metfä, 


(3) Diữra vã avidurä vã anavasesa sabbasaftIa bhavantH sukhitaffa — “May all those 
beings living afar and living near, without exception, be happy both physically and 
mernfally.” Contemplating ¡is development of Dũra santika dukabhavana metfä. 


(4) Bhuta va sambhavesi va anavasesä sabbasattä bhavantu sukhifaffa.— “May all those 
beings who are Arahats, and those who are worldlings and learners, (or those who have 
been born and those who are still in the womb of ther mothers), without exception, be 
happy both physically and mentally.` Contemplating thus ¡is development of Bhữta 
sambhavesi dukabhavana metf(ä. 


The above-mentioned four ways of development of mef/ã 1s called dukabhavana metfã, 
1.e., f4 developed after dividing beings Into fwo øTOups. 


(c) Tikabhavana Mettã 
This Tikabhãvanäa metfã 1s of three kinds: 
(1) DIgha rassa majjhima tika - the set of three of tall, short and medium beings, 
(2) Mahantanuka majjhima tika - the set of three of large, small and medium beings. 
(3) Thũulanuka majjhima tika - the set of three of fat, thin and medium beings. 


(1) Digha vã rassã vã majjhima vã anavasesä sabbasatftã bhavantu sukhifafftã — 'May all 
those beings having long bodies, those having short bodies and those having bodles of 
medium length, without exception, be happy both physically and menrtally.` Contemplating 
thus 1s development of Dĩgha rassa majjhima tikabhãvanã metfã. 


(2) Mahamtã vã anukä vã majjhữma vã anavasesã sabbasafIã bhavantu sukhitafä. — 'May 
all those beings having big bodies, those having small bodies and those having bodies of 
medium size, without exception, be happy both physically and mentally.` Contemplating 
thus 1s development of Mahanfanuka majjhima tikabhavana metfã. 


(3) Thula vã anukã vã majJjhima vã anavasesã sabbasafIä bhavantu sukhifaffã. — 'May all 
those beings having fat bodies, those having thin bodies and those having bodles of 
medium build, without exception, be happy both physically and mentally.` Contemplating 
thus 1s development of Thũulanuka majjhima tikabhãvanäa metfã. 

The above-mentioned three ways of development of 7zmeffã 1s called Tika bhãvanã metfã, 
1.e., efã developed after dividing beings Into three øroups. 


Since these three ways of development of 7neí/Z, namely, (a) Sabbasangahika metf, (b) 
Dukabbhävana metfä and (c) Tikabhavana metfä are thoughts of loving-kindness, developed 
widh the desre to see others atfain prosperlty and happiness, they are called 
Hitasukhãgamapatthanäa mett. 


Similarly, thoughts of loving-kindness developed with the desire to see others free from 
misfortune and not suffering are called 41hi/adukkhanagamapatthanãa mefíä. Thịs kind oŸ 
meffã 1s described 1n Pall: 

Na paro param nikubbetha, 
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Nã' timafñffetha kathaci nam kañ ci. 
Vyarosanä patighasafñn, 
Nannamafffassa dukkham iccheyya. 

The meaning 1s: May not one being deceive another; may not one despise another; may 
they not wish to cause suffering to one another by offending and hurting physically, 
verbally and mentally." Contemplating thus is development of 4hi1adukkhãnãgamapatthana 
metia. 


lt may be asked: “Why development of zefã 1s described not in one way only but in 
several different ways in the Patisambhidã-magsa and the Metfã Sutta?" 


The answer 1s: The mind of a worldling roams about continuously from one sense obJect 
to another. The mind, in such a sfate, cannot be kept steady on the obJect of meffã by 
adopting one means only. Steady concentration of the mind can be achieved by repeated 
change of method of contemplation. Therefore, a variety of ways of developing meffã was 
taught by the Buddha. Sages of later times, too, were obliged to explain these different 
ways. (Or alternative explanation:) Those who develop mefã are of different basic 
aptitudes; for some a?ođJisa mefã method 1s more comprehensible; for some ođhisa meffã 
method 1s more Infelligible; for some mode of suffusing beings 1n different directions with 
meffã 1s more lucid; for some sưbbasangahika means of the \effã Suffa 1s clearer; for some 
dukabhãvanä 1s more suitable; still for some /kaÐbhãvanã means 1S more apprOpriate. Since 
the different basic aptitudes of those who develop zmefã requrre adoption of diverse means 
suttable for each Individual, the Buddha had to teach these different method and later 
teachers had to explain them fully. 


The Bodhisatta's Mettãa 


How the Bodhisatta had developed meíã (how he had fulfilled the Perfection of Loving- 
kindness) has been explained In the Suvannasama Jataka told in the Cariya Pitaka and the 
Maha Nipata (of the Jataka). The story as told in the Cariya Pifaka in brief 1s as follows: 
“Dear Sãriputta, when I was Suvannasama, living in the residence made ready by Sakka, I 
directed loving-kindness fowards lions and tigers In the forest. I lived there being 
surrounded by lions, tigers, leopards, wolves, buffaloes, spotted deer and bears. None of 
these animals was friphtened by me: nor am [ frightened any of them. I was happy living in 
the forest as I was fortified with the powers of meffã.” 


From this passage, we know nothing of Suvannasama's family, birth, etc.; we know from 
1t only of his noble and happy living without a trace of fear for the beasts in the forest, 
sustained by the virtues of his loving-kindness. 


In the Mahã Nipata, however, 1t is said that when the Bodhisatta Suvannasama was struck 
by an arrow, he asked: “Why did you shoot me with the arrow?” and King Piliyakkha 
replied: “While I was aiming at a deer, the deer that had come nearer to the point of the 
arrow fled, being frightened by you. So Ï was annoyed and shot you.” Then Suvannasama 
replied: “W4 mam migã utasami, araffñe sãpadãämipi. — Seeing me, deers are not 
frightened; nor are the other beasts of the forest.” He also said: 


“O King, even Kinnarãs who, with a very timid nature, are living in the mountain 
of Gandhamadana, would Jjoyfully come to me while they are roaming ¡1n the hills 
and foresfs.” 


From this Pali verse, 1t 1s known that the Bodhisatta Suvannasama, living 1n the forest, 
directed meí/ã towards all forest-dwelling animals including K7znarãs and that he was 
accordingly loved by each and very animal In the forest. 


In the list of eleven advantages that accrue by developing mã, one 1s: being loved by 
devas, humans, demons and ghosts. But from the Suvannasama story, we know that animals 
too love one who develops zzef4. (The eleven advanfages of developing meí/ã have been 
shown In connection with the WMavanga Uposatha in the Secton on the Perfection of 
Morality). Of these eleven advanfages, in connectlon with nanussanãm piyo, “love 0Ÿ 
deva, demons and ghosts”, the story of the Venerable Visakha 1s cited in the Brahmavihãra 
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NÑiddesa of the Visuddhi-magga. 
The Story of Venerable Visakha 


Visakha, a householder of Pataliputta, having heard about Ceylon, was desirous of goIng 
to that country to devote himself to practice of Dhamma. After leaving his wealth to his 
family, he crossed over to Ceylon and became a monk at the Mahavihara. For five months, 
he studied Dve Matika (the two books of concise Vinaya) and then left the Mahavihara for 
a øroup of monasteries which were suitable places for meditation. He spent four months at 
cach monasftery. 


Ơn his way to the hill-monastery called Cittala, Visakhã came to a Junction of two roads 
and while he was thinking which road to follow, the deva of the hill guided hìm to the right 
direction. Accordingly, he arrived at the monastery and stayed for four months there. After 
planning to go to another monastery the following day, he went to sleep. While he was thus 
sleeping, the spirit of an emerald green tree sat on a wooden plank at the edge of a 
saircase and wept. “Who is weeping here?” asked the monk. “[ am the spirit of the 
emerald green tree, Sir,” was the reply. “Why are you weeping?” “Because you are about 
to leave.” “What advantage 1s there to you of my stay here?” “Your stay here makes the 
local devas, demons and others show loving-kindness to one another. (Love prevails among 
them.) After your leaving, they will quarrel among themselves even using harsh words.” 


“If my stay here really helps you live happily as you have told,” said the monk, “well, I 
will stay on for another four months.” When the four months had lapsed, the monk was 
about to leave and the spirit wept again. In this way, the monk could not leave the place at 
all and passed into Nibbana at the same monastery of Cittala. 


The story shows that those who receive mme/íã not only love him who direcfs zeffã to 
them, but they show goodwill to one another under the Iinfluence of hIs mefã. 


Loving-kindness of A Hunter 


In the Maha Hamsa Jãataka of the AsTfti Nipata, when the Bodhisatta, King of Hamsas, was 
caught In a snare, he suffered much from 1njury. At the instance of the Hamsa General, the 
repenfant hunter picked up the Hamsa King tenderly and nursed him with loving-kindness 
to relieve his pain. Even the weals raised by the snare did not remain on his feet, which 
became normal with the veins, flesh and skin undamaged because of the power of the 
hunter s mmefã. 


This 1s but a pertinent extract from the Maha Hamsa Jãtaka. The story in full may be 
learnt from the same Jãtaka. Similar stories are told in the Pathama Cula Hamsa Jataka of 
the Asiti Nipata, the Rohana Miga Jataka and the Cula Hamsa Jataka of the VIsati Nipata. 
The power of 7mefã may be well understood from these storIes. 


Passion in The Guise of Loving-kindness 


He who wants to direct his mef/ã towards beings should be careful about one thing and 
this 1s not to have developed passion (zãg4) 1n the øulise OŸ meffã as 1t 1s warned in the NettI 
Commentary: “Ñãgo mettãyanamukhena vafñceti. — Passion 1n the guise of loving-kindness 
is deceiving.” In the Brahmavihara Niddesa of the Visuddhi-magga, too, it is sfated: 
“Extinction of anger means fulfilment of mefíã, but arising oŸ passion means desfrucfion of 
mett.`” 


The meaning is: When a man direc(s his zø//ã towards another whom he has shown 
anger, the anger disappears and there appears 1n him mí which 1s goodwIll. Therefore, 
disappearance of anger leads to appearance of zefã. IÝ passionate attachment appears 1n 
him while he 1s thus developing genuine 7zeííã, his genuine meííã falls. He has now been 
decerved by passion which assumes the semblance of loving-kindness. 


As meffã 1s one of the Ten Perfections, 1t should be directed towards other beings until 
they return their good-wIll. Therefore, disappearance of anger leads to appearance of meffã. 
lf passionate atfachment appears In him while he 1s thus developing genuine zefíã, his 
genuine zífã fails. He has now been deceived by passion which assumes the semblance of 
loving-kindness. 
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As meffã 1s one of the Ten Perfections, 1t should be directed towards other beings until 
they return their goodwill to oneself, as per example the Bodhisatta Suvannasama and 
others. Not only 1s zzefZ included in the Ten Perfections, but included in the forty methods 
of Sœmafha meditation, which leads to attainment of /hãna and abhifñfñanas. Therefore, 
Bodhisatfas and virtuous men of anclent times developed m/fã and with sharp and Intense 
concentration attained /hãnas and abhiññãnas (which are called Appana im Pali). To give 
1llustrations of such an atfainment while fulfilling the Perfections, the Seyya Jataka, 
Abbhantara Vagga of the Tika Nipäta, and the Ekaraja Jataka, Kalinga Vagga of the 
Catukka Nipata, may be cited. 


Seyya Jataka 


A synopsis of the Seyya jJataka: King Brahmadatta of Baranasr ruled righteously, 
fulfiling his ten kingly dutles. He gave alms, kept the Five Precepts, observed ?osafha 
morality. Then a minister, who had committed a crime in the palace, was expelled by the 
King from the kingdom. He went to the neighbouring country of Kosala and while serving 
the King there, he urged him to attack and conquer Baranas1 which, he said, could easily be 
done. King Kosala followed his suggestion, arrested and Iimprisoned King Brahmadatta, 
who put up no resistance at all, with his ministers. 


In the prison, Brahmadatta directed his 7zzme//ã towards Kosala, who had robbed him of his 
kingdom, and in due course he (Brahmadatta) attained metta-Jhana. Because of the power 
Of that meríã, the robber King Kosala felt burning sensations throughout his whole body as 
1 1t were burnt with torches. Suffering from particularly severe pain, he asked his 
ministers: “Why has this happened to me?” They replied: “O King, you suffer thus because 
you have Imprisoned King Brahmadatta who 1s endowed with morality.” Thereupon Kosala 
hurried to the Bodhisatta Brahmadatta, begged for forgiveness and returned BaränasT to 
Brahmadatta, saying: “Let your country be yours again.” From this story 1t 1s clear that 
meffã 1s conducive to attainment of /hãna. 


Ekaraja Jataka 
The story of Ekaraja: Once upon a time, a minister serving King Brahmadatta of BaranasI 
committed an offence. The story thus begins with the same 1ncident as that in the previous 


Seyya Jataka. Both the Seyya Jataka and the Ekaraja Jataka runs like the Maha Sïlava Jataka 
of the Ekaka Nipata. Eor the full story read the Maha Silava Jataka. 


What 1s peculiar to the Ekaraja Jataka 1s this: While King of Bãranasi was siftIng In greaf 
sfate with his mimisters in the courtyard, King Dubbhisena of Kosala had him tied and 
caged and then hung upside down above a doorstep in the palace. Having developed mmefã 
with the robber king as the object of his contemplation, Brahmadatta attained /hãnas and 
abhiñfñanas. He managed to release himself from bondage and sat cross-legged In the sky. 
Dubbhisena's body became burning hot and the heat was so Iintense that he rolled from side 
to side on the ground, grumbling: “Ifs so hot; 1fs so hot.” Then he asked his ministers: 
“Why has this happened to me?” The ministers replied: “O King, you suffer very painfully 
like this because you have wrongly arrested and suspended upside-down the virtuous and 
innocent King.” “In that case, go and quickly release him.” Under this order, the royal 
servanfs promptly went where the King Brahmadatta was and saw him sitting cross-legged 
1n the sky. So they turned back and reported the matter to King Dubbhisena. 


The Buddha's Mettä 


Once while members of the Sangha headed by the Buddha were travelling to Kusinara, 
Malla princes made an agreement among themselves that any one of them who did not 
extend his welcome to the congregation would be punished. Accordingly, a Malla prince, 
Roja by name, who was a friend of Ananda while he was a layman, extended his welcome 
with other Malla princes to the congregatfion. Thereupon Ananda said admiringly to Roja 
that 1t was a great opportumty to do so as the congregafion was under the Buddhas 
headship. Roja replied that he did so not because he had faith in the Triple Gem but 
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because of the agreement made among themselves. Finding Rojas reply unpleasant, 
Ananda approached the Buddha and told him of it. He also requested the Buddha to make 
RojJas mind more pliant. The Buddha then directed His thoughts of ze exclusively to 
Roja, who could not remain still in his residence and like a calf which has been separated 
from 1ts mother, went to the monastery where the Buddha was sfaying. With genuine faith 
1n the Buddha arising in him, he paid homage to the Buddha and listened to His sermon, as 
a result of which he became a sofãDan1na. 


At another time, too, when members of the Sangha, with the Buddha at 1ts head, entered 
the city of RaJagaha and went on alms-round. Devadatta, after consulting King AJjãtasatftu, 
sent Na[agTri the Elephant, who was in must, to atfack the Buddha. The Buddha overcame 
the elephant by suffusing him with zze/ä. Then the citlzens of RãJagaha recited with Joy the 
following verse: 


Danden 'eke damayanti ankusahi kasãhi ca 
qdandena asatthena nägo danto mahesinä. 


Some caffle-trainers, elephant-trainers and horse-traners tame (ther 
respective animals) by beating or hurting them with a goad or a whIp. 


However the mad elephant Na|agiri has been tamed by the Buddha without 
any sfick or any Weapon. 


(j The Perfection of Equanimity (Upekkha-Paramn) 
Meaning of Upekkha 
A liferal translation of the Päli word “upekkhã” would be “taking up a balanced view” 


which means maintenance of a neutral position between the two extremes of sorrow and 
happiness. Traditlonal Myanmar scholars rendered 1t as “indifference'. 


lf the meaning of this rendering 1s not well thought of, one 1s liable to misinterpret 1t as 
“being Inattentive”, “being negligenf”. But kkhđ 1s not remaining inatfentive or negligent. 
Upekkhã pays attention to obJects but only in a balanced manner with the feeling of 
neutrality when encounfering obJects of sorrow or obJects of happIness. 


Development of pekkhäã 


Development of „pek⁄khã 1s the same as that of meíZã mentoned ¡in the 
Patisambhidamagga. As mentioned above, the methods to be adopted ¡in developing meffã 
are 528 because there are four basic modes. On the other hand, in developing pekkhã there 
1s only one mode which 1s &amnassakã meaning “all beings have deeds, &ømna (done by 
them) as their own property.` Therefore, the methods In this case form one fourth of 528 
which 1s 132. 


As In developing mcí/ã, there are twelve categories of beings: five aodhisa (unspecified) 
and seven øođisa (specified). Since there ¡is just one mode of it, we have twelve methods 
only that are to be adopted before applying them to the ten direcfions: 


(1) sabbe satfäã kammassakã (all beings have kamma as theIr own prOperty); 

(2) sabbe pana kammassakä (all living things have kamma as the own pToperty); 

(3) sabbe bhũsfa kammassakã (all existing creatures have kamma as their own prOperty); 

(4) sabbe puggala kammassakã (all persons or individuals have kamma as their own 
DrOpeTtV); 

() sabbe attabhavapariyapanna kammassakã (all those who have come to Individual 
existences bodies have kamma as thelIr own prOperty); 


(6) sabba ifthiyo kammassakã (all women have kamma as thelIr own prOperty); 

(7) sabbe purisa kammassakã (all men have kamma as their own prOperty); 

(8) sabbe ariya kammassakã (all noble ones have kamma as theIr own property); 
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(9) sabbe anariya kammassakã (all persons who have not yet attained the sfate Of arlyas 
have kamma as thelr own prOperty); 


(10) sabbe deva kammassakã (all devas have kamma as thelIr own prOperty); 
(1I) sabbe manussä kammassakã (all humans have kamma as their own property); and 


(12) sabbe vinipatika kammassakã (all p/as belonging to miserable states have kamma as 
theIr own property). 


'When these twelve are applied to the ten directions the result is 120. To these are added 
twelve methods which have no reference to any đirection and the total number of methods 
becomes 132. Any one of these suitable methods may be used in developing 12ekkhã but 1t 
should not be taken that the other methods are inapplicable. 


To make 1t clearer: As in the case of me//ã, one may develop pekkhã by using other 
terms for beings and persons If one so desires. The word “kammassakaã` may also be 
replaced by other Pali terms of the same meaning, which are menfioned in the Abhinha 
Sutta, NIvarana Vagsa, Pañcaka Nipata of the Anguttara Nikaya. There 1 is said: sa5be 
satftã kammassakä, kammadayadä, kammayomi, kammabandhi, Kammapafissaranä. 


(I)  kammassakã, “having kamma as one's prODerfy; 
(2)  kammadayäada, “having kamma as one s heritage”; 
(3)  kammayonI, “having kamma as oneS OrIg1n”; 
(4)  kammabandhũ, “having kamma as one's own friend”; 
() kammapatissaranä, “having kamma as ones refuge". 
Since all these five 2Ï terms have one and the same significance, one may develop 


upekkhãa by substtuting “sabbe saffa kammassakäđ with any of the following four 
expressions that pleases one or that 1s understood well by one. 


sabbe sattã kammadayadä, 
sabbe sattã kammayoni, 

sabbe sattã kammabandhi, 
sabbe sattã kammapafissaraiä. 


A Point to consider 


In this connection, a point to consider 1s this: It 1s clear that meffã 1s a Perfection to be 
fulfilled for the welfare of beings and thus deserves to be considered as a noble Perfection. 
Ón the other hand, though pekkhã 1s a Perfection to be fulfilled, 1t 1s a mental disposition 
which holds that “happiness or suffering 1s ones lot in life; 1ƒ one 1s possessed of good 
deeds for happiness, one will be happy; 1Ÿ one 1s possessed of bad deeds for suffering, one 
wIll suffer. Ï can do nothing to alter the kœzmma of others.” Is 1t not difficult to call such an 
attitude noble? WIII it be wrong 1 one says that pekkhã 1s an attitude of mind which does 
not care for the welfare of beings and which remains apathetic towards them? It 1s 
therefore, necessary to consider why ckkhã 1s ranked as an exalted virtue of Perfection. 


In both secular and spiritual matters, 1t is natural that something which 1s difficult to get 
1S Of great value and something which 1s easy to get 1s of litfle value. It 1s, therefore, a 
common knowledge that in the world, easily available materials, such as pebbles and sand 
are cheap, whereas gold, silver, rubies and other gems, which are hard to come by, are 
DrecIous. 


Similarly in spiritual matters, greed, hate and other unwholesome mental states are likely 
f{O arise easily; accordingly they are of lile worth. It requires no special exertion to let 
them arise. As a matter of fact, what 1s difficult 1s to prevent them from arising In an 
uncontrollable manner. They are indeed like useless weeds. On the other hand, đZna, sïla 
and other wholesome deeds cannot happen without putfing forth necessary efforts; they do 
not take place automatically. One of such meriforious deeds ¡is development of genuine 
meffä which 1s superIor to đãna and s7. This genuine loving-kindness 1s Indeed difficult to 
be developed. 
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There are three types of persons: veœT-pwuggala, majjhaffa-puggala and piya-puggdla, a 
foe, neither a foe nor a friend and a friend respectively. It 1s difficult to develop mefã 
directed towards a ver7-?uggala (foe), not so difficult towards a mg//haffa-puggala (neither 
a foe nor a friend); on the contrary, I( 1s easy to direct zmefã towards a piy/a-puggala 
(friend). Ä⁄efã that has as Its obJect neither z ver7 nor a 7ng//hafía but only a pj/a-puggala 
1S effã of no value, no matter how often 1í 1s developed, because 1f 1s Just a performance 
Of an easy task. 


If one desires to fulfil meffã pãramT properly, one should develop ;mefã directed towards 
oneself first. Since such a development 1s In one's own 1nfterest, eífã arises easily and fully 
without fail. This mã which 1s complete as 1t 1s developed for ones own self should 
serve as an example. Hence zne/ã should be directed towards oneself first. 


When meííã 1s directed towards a verT, a ma//hafa and a piya, one should do so all alike 
without any discrimination, in the same manner one has done towards oneself. Could 1t be 
easily done? No, 1t could not be. Indeed 1t 1s difficult to develop mefã even towards a 
friend the way one does towards oneself, let alone towards a foe or a neutfral person, as has 
been Instructed by the Buddha, a/asamam pemam na(thi, there 1s no person like oneself 
that one loves. Only when 7zefã, which 1s so difficult to develop towards a friend, can be 
developed not only towards a friend but also towards the other two persons on a par with 
oneself and without the slightest difference, can 1t become genuine zeífã oŸ pãramT stature. 


This suggests how difficult 1† 1s to develop genuine mã and how great 1s value 1s. Ôn 
account of the development of this form of 7nefíã, as has been stated above, Suvanna Sama 
was loved by wild beasts like tigers, lions, etc. Ït is even more difficult to develop „pekkhã 
as a fulfilment of Perfection than to develop meí/ã for the same purpose. 


Ít is not easy to develop øekkhã even towards a neutral person of the three types. People 
would say: “I remain equanimous with regard to him now" or "In this matter I adopt the 
attitude of kamnassakã," and so on. As such a saying signifies unconcern and disinterest, 
upekkhãä appears to be of little Importance. In reality ekkhã presupposes payIng attention 
to and taking interest In the obJect of contemplation (but as a neufral observer). 


As 1t 1s easy to develop mf/ã towards a friend, so it 1s easy to develop »ekkhã towards a 
neutral person. Because one does not love or hate him, 1t 1s easy to keep ones affifude 
towards him balanced without any desire to see him happy or to see him suffer. But If 1s 
more difficult to develop 2ekkhã, towards a foe. Because, If one hates him, one rejoices 
easily when he đdeclines and one envies him when he prospers. lt 1s hard to prevent both 
menftal states from arising; when either of them sets In, even 1n the slightest manner one 
fails to mainfaIn 2ekkhã. 


lt 1s stll more difficult to develop 2ek&hä towards a friend than towards a foe. Because 
one 1s already attached to a friend one 1s delighted when he prospers or distressed when 
misfortune befalls him. It 1s difficult to prevent both delight and distress from arising In 
oneself. 


Only when one mainftains equanimity with the same atfitude towards all three types of 
p€rsons as towards oneself without any of the above-mentioned difficulies can 
development of ekkhã be possible. As long as there 1s partiality im one's aftfitude towards 
these three types of persons ekkhã 1s far from successful. 


As has been said, development of ekkhã 1s not an attitude of unconcern or neglectf; on 
the contrary, 1t does pay affention to and takes interest (n the obJect of contemplation). In 
doing so, one says to oneself: “Nothing can be done to make beings including myself 
happy or unhappy. Those who are possessed of good kømma wIll be happy and those who 
are possessed of bad kamwa wIll be unhappy. Since their happiness and unhappiness are 
related to their past deeds, nothing could be done about them.” Only profound reflection in 
ths vivid manner, with living beings as objects of contemplation, consfitutes øenuine 
upekkhä. Since 1t Involves neither anxIety nor uneasiness, It 1s noble, serene and calm. The 
more 1t goes beyond 7neí/ã, the higher 1fs spiritual standard 1s. 


Like meffã, upekkhä 1s one of the forty subJects of sma/ha meditation and one of the Ten 
Perfections. One who desires to medifate on ckkha according to sưma/ha method does so 
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only for the highest /hãna and not for the lower ones. Those who are slow to grasp, reach 
the highest stage of /hzna only by acquiring them five times. For them, the Buddha has 
taught fivefold /hãna which 1s called pancaka method (method of five). The /hãna acquired 
for the first time by them ¡s the first /hãna, that acquired for the second time 1s the second 
j/hãna and so on up to the fifth /hãna. In this way, there are five /hãna for the dull. 


The ¡intelligent, however, reached the highest /hãna after acquiring them four times. For 
them, the Buddha has taught fourfold /hana which 1s known as cz/⁄„kka method (method of 
four). The /hãna acquiring for the first time 1s the first /hãna, and so on. In this way there 
are four /hãng for the Intelligent. 


Those who have not attained any /hãna im either of these two ways should not try to 
meditate yet on ckkhã for the highest stage of /hãna. Upekkhã, as a subject for 
meditation, belongs to the fifth /hãna 1n the pancaka method and to the fourth /hãna In the 
cafukka method. The dull can meditate on ekkha only when they have attained the fourth 
jhãna and the Intelligent only after acquiring the first three /hđna, by means of other 
samatfha subjects. Because, as has been said, +ekkhã 1s subtle, serene and noble and thus 
belongs to the highest /hãna and not to the lower ones. 


Mefä on the other hand belongs to the lower four or three /hđna. This Indicates the fact 
that „ekkhã 1s superlor to meffä. IẨ öekkhã 1s not intended as a subject for meditation but 
intended as a Perfection to be fulfilled. 1t can be developed at any time. 


Mahã Lomaharhsa Cariya 


With regard to the Perfection of Equanimity, the story of the Bodhisattas ha1r-raising, 
severe efforts in fulfilling Upekkha ParamTr will be reproduced from the Cariya Pitaka 
Commentary. 


Once the Bodhisatta was born In a family of wealth and rank. When the time came for his 
education, he went to a well-known teacher. After completing 1t, he returned to his parents 
to look after them. Ôn their death, his relatives urged him to protect and increase the riches 
that he had inherited. 


However, the Bodhisatta had developed fear of all realms of existence and his fear was 
based on the nature of Impermanence of all conditioned things. He also had perceived the 
loathsomeness of the body and had no desire at all to be enfangled in the thicket of 
defilements associated with household life. In fact, his desire to get out of the world of 
sensuality had long been growing. Accordingly, he wanted to renounce the world after 
abandoning his great wealth. “But because of sounds of praise, my renunciation w1ll make 
me famous,” he thought to himself. Since he disliked fame, gain and honour shown to him, 
he địd not renounce the world. In order to test himself whether he could unshakably stand 
the vicissitude of life, such as gaining and not gaining (wealth), etc. wearing the usual 
clothes, he left the house. His special desire was to fulfil the highest form of Upekkhã 
Pãramï by enduring 1ll-freatment of others. Leading a noble life of austerifles, he was 
thought by people to be a feeble-minded eccentric, one who never showed anger to others. 
Regarded as a person to be treated not with respect but with Iimpudence, he roamed about 
villages and towns, big and small, spending just one night at each place. But he stayed 
longer wherever he was shown the greatest Insolence. When his clothes were worn out, he 
tried to cover himself with whatever remnant was left. And when that piece was ftorn away, 
he did not accept any garment from anybody but tried to cover himself with anything 
available and kept moving. 


After living such a life for a long time, he arrived at a village. The village children there 
Were Of agsressive nafure. Some kids, belonging to widows and associates of ruling class, 
were unsteady, conceited, fickle-minded. garrulous, indulging in loose talk. They wandered 
around, always playing practical Jokes on others. When they saw aged and poor people 
walking, they followed them and threw ashes on their backs. They tried to place ketaki 
leaves under the old peoples arm-pits (just to make them feel uncomfortable). When the 
old people turned round to look at them, they mimicked their movements and manners by 
bending their backs, curving their legs, pretending to be dumb, efc., and had great fun 
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laughing among themselves. 


When the Bodhisatta saw the unruly children, he thought: “Now I have found a good 
means of support for fulfilment of Perfection of Equanimity,” and stayed in the village. 
Seeing him, the mischievous kids tried to make fun of him, who, pretending as though he 
could no longer endure them and as though he was afraid of them, ran away. Still the kids 
followed him wherever he weit. 


The Bodhisatta, on the run, reached a cemetery and thought to himself: ““This 1s a pÏlace 
where no one will prevent these mischievous youngsfters from doïng harm. I have now a 
chance to fulfil Upekkhä Paramĩ to a great extent.” He went Into the cemetery and slept 
there using a skull as a pillow. Getting an opportumty to indulge in devilry, the foolish kids 
went where the Bodhisatta was sleeping and insulted him 1n various ways, spitting phlegm 
and saliva on him and doïng other evil things and went away. In this way, they 1ll-treated 
the Bodhisatta everyday. 


Seeing these wrong ac(s done by the wicked children, some wise people stopped them. 
With the knowledge that “This indeed 1s a holy ascetic of great power”, they all paid 
obeisance to him with utmost reverence. 


The Bodhisatta kept the same affitude towards both the foolish kids and the wise people. 
He showed no affection to the latter who honoured him nor aversion to the former who 
1nsulted him. Instead, he took a neutral stance between affection and aversion with regard 
to both parties. In this way, he fulfilled the Perfection of Equanimity. 


(Though this story 1s called Maha Lomaharmnsa Jataka, the name Maha Lomahamsa 
was not that of the Bodhisatta. It Just refers to the effect on those who come to 
know of how the Bodhisatta had practised; the horrible story could make thetr halr 
sfand on end; hence the story's name Maha Lomahamsa). 


Eulfilment of Dpekkha 


Extinction of hate and love 1s fulfilment of »ekkhã. (Upekkhã pãramĩ signifles stilling of 
these two mental states. There 1s no Perfection of Equanimity unless both are calmed.) 


In special affairs, staying 1n a negligent mood without taking 1nterest In anything leads to 
the Iimpairment of øckkha. Such an attitude cannot be called øekkhã. Ït 1s only 
unawareness which 1s wrongly thought to be so. 


Real pekkhã 1s not indifference or unawareness. It sees both good and evil which lead to 
happiness and suffering respectively. But he who observes 1kkhã reflects clearly: “IÏ am 
not concerned with these matters of happiness and suffering; they are the results of their 
own good and evil deeds.” 


In the Neti Commentary ¡it 1s síated: “Extreme absenf-mindedness appearing as 
indifference with regard to varlous sense obJects either good or bad 1s deceptive. (Delusion 
Œnoha), disguIsed as „ekkhã 1s deceptive.) Reluctance to perform deeds of merit also tends 
to deceive by assuming the appearance of the sublime mode of doing zekkhã. Indolence 
(kosa/7ha), for doïng good deeds 1s also likely to pretend to be 2ekkha.) Therefore, one 
should take care of oneself not to be deceived by either delusion or indolence that 1s apt to 
behave like „pekkha. 


Essence of Upekkha 


Upekkhã in ultimate sense 1s a separate entity. It 1s a menfal concomitant (ce/asika) called 
taramajjhadaft (central posiion thereof). But all the mental concomitants of 
tatramajjhatiafã cannot collectively be called Upekkhã ParamI. 7a/ramaj/haffafã 1s a mental 
concomitant that 1s associated with all sobhana cias (“beautiful” conscilousness); 1t 
accompanies each arising of soPhana cifa. Tatramajjhatfaífã which can be regarded as 
genuine Upekkhãä Pãramï pays attention to beings and reflects: “Happiness and suffering of 
beings are conditioned by ther #amnas in which nobody can Intervene. They have kamma 
as their own property and cause.” 7øframajjhaffafã that arises out of contemplation, not of 
beimngs but of the Three Gems, alms-giving and observance of the precepts cannot 
constitute Unekkhã ParamI. 
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When equanimty 1s maintained, contemplating happiness and suffering of beings, 
taramajjhataf does not arise alone but all associated consclousness and mental 
concomitants appear with 1t. Though the obJect of /aramajjhaffaiã and the object of Its 
aSsOclafes are one and the same, equanimity, with regard to happiness and suffering of 
beiIngs, 1s 1fs main function. Therefore, this /2/ramaj/jhaffafã 1s designated Ujpekkhä Parami. 
Ïts assoclated consciousness and mental concomifants also come to be included in Upekkhã 
ParamT, tatramajjhatffatä plays the leading role and this is the only difference between 1t 
and 1fs assOClafes. 


Ten Kinds of Dpekkha 


There are other kinds of 2ekkha that cannot be included in pekkha Parami though each 
of them 1s an ultimate reality. The Visuddhimagga and the Atthasalim enumerate ten such 
upekkhä: 


1. Chalangupekkhä, 6. Vedan'upekkha, 

2. Brahmavihar upekkha, 7. Vipassan'upekkha, 

3. Bojjhang'upekkha, 8. TatramaJjjhattupekkhä, 
4. Viriy'upekkha, 9. Jhanupekkha, and 

5. Sankhar'upekkha, 10. Parisuddh'upekkha. 


1. There are six sense obJects, good and bad, that appear at the six sense-doors. Arahats 
are not delighted when the sense obJects are desirable and not dejected when these 
are undesirable. Always being endowed with mindfulness and comprehension they 
take them in with equanimity, maintaining therr natural purity of their mínd. This 
kind of mental equipoise ¡is called Chalangupekkha. (That is, ¿kkhã with six 
factors, namely, six sense-doors and six-obJecfs.) 


2. Equanimity, which views that happiness and suffering of beings occur according to 
their kamma, ¡is Brahmaviharupekkha. (Equanimity with sublime living. Ủpekkha 
PãramI ¡s this kind of pekkhã.) 

3.  When efforts are made to attain the Path and the Fruition, 1Ÿ some factors are weak 
and other strong, the weaker ones are to be strengthened and the stronger are to be 
suppressed; but when these factors of the Path reached the status of Bo/haigas 
(Constituents of Enlightenment), their associated facftors are of equal strength. 
Upekkhä observed equally on these elements 1s called Bojjhañg'upekkha. 


4. In making efforts to attain the Path and the Fruition, energy extended for Just the 
required amount, neither more nor less, 1s Viriy'upekkha. 


53. In making efforts for the attainment of concentratlon, Path and Fruition states, 
remaining detached from sa#khãra-dhammas (conditioned things), sụch as 7?varanas 
(hindrances), etc., that are to be eradicated by means of the first /hana, etc. 1s called 
Sañkhar upekkha. (This Sakhãr upekkhä arises when the Vipassana wisdom matures. 
Before Its maturity, one needs making efforts to eradicate sưkhãra-dhammas. But 
once the maturity 1s acquired, 1t 1s no longer necessary to make special efforts to 
eradicate them. Only an attitude of indifference 1s needed for the purpose.) 


6. Feeling experienced neutrally without delight or deJection when in taking In a sense 
object 1s Vedanupekkha. 

7. Maintainng a mental equilibrium in developing 1nsight imto the nafure of 
1mpermanence and other characteristics of the aggregates 1s called Vipassan'upekkha. 
(A brief meaning of “Ƒipassanãˆ may be given here In this connection. “Vi” means 
“special” and “passana", “seeing'. Hence “ ƒipassan8' 1s “Insight”. Perceiving that there 
are concrete things, such as men, women and so on, 1s an ordinary knowledge, 
common to alL. lí 1s an understanding based on perception but not a speclal 
unđerstanding based on profound wisdom. Vipassana Insight 1s: “In reality there are 
no such things as “[” or “he”. What 1s termed “I” or “he” 1s Just an agøregate of matter 
and mind that 1s subJect to destruction and dissolution. These aggregates are 
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confinuously decaying without Interruption. There 1s no sign of Iimpairment only 
because every decaying obJect 1s being endlessly replaced by a newly conditioned 
thing.”) 

8. Upekkha observed without making efforts to maintain neutrality on these correlated 
dhammas that are well balanced in ther respective functions ¡is called 
TatramaJjhattatupekkhã. 


9. In developing /hãna, remaining Indifferent to the sublime bliss that appears at the 
third /hãna 1s called Jhanupekkha. (It 1s the z„ekkhã that 1s acquired only at the final 
jhãna.) 

10. Being purified of all opposing facfors and requiring no effort In pacifying them 1s 
called Parisuddhupekkhä. (It ¡s the equanimity at the fourth /hãna stage which 1s free 
of all opposing facftors.) 

Of these ten, the six, namely, Chalang'upekkha, Brahmavihar upekkha, Bojjhañg'upekkha, 

Tatramajjhattatupekkha, Jhanupekkhä and Parisuddh'upekkhäã, are the same 1n their 
ultimate sense. They are all TatramajJhattatä cetasikas. 


Why are they then enumerated as six kinds? Because they differ from one another In 
theIr time of arising. À simile 1s given in the above-quoted Commentaries to explain this 
poInt. A man, ¡in his childhood, 1s called kưzara (boy); when he becomes older, he 1s called 
yuva (youth); again, when he becomes older, he 1s called yuđđha (adult, senapafi (general), 
ra/a (king), etc. A man 1s thus called differently according to the stages In his life. 


To make 1t clearer: TheiIr distinctions are due to the differences In their functions which 
are as follows: 


(1) As has been stated before, to contemplate all six sense obJects, good and bad, with 
equanimity is the Function of Chalang'upekkhãa. 


(2) To contemplate happiness and suffering of beings with equanimity 1s the function of 
Brahmavihar upekkha. 

(3) In striving to achieve the /hãnas, Path and Fruition sfates, to contemplate with 
equanmity the hindrances that are to be removed 1s the function of 
Bojjhaủg'upekkhã. 

(4) To develop energy neither more nor less than what 1s required 1s the function of 
'Viriyaupekkha. 

() To contemplate with equanimiy all correlated factors without encouraging or 
Suppressing 1s the function of Saäñkhar'upekkha. 


(6) To contemplate sensations with equanimity ¡s the function of Vedan'upekkhã. 

(7) To contemplate with equanimity the three characterIstics (anicca, dukkha and anaffa) 
1s the function of Vipassan'upekkhä. 

(8) To contemplate with equanimity the associated factors which are well balanced 1s the 
function of Tatramajjhattatˆupekkha. 

(9) To contemplate with equanimity even the most sublime bliss of jhãnas 1s the function 
of Jhan'upekkha. 

(10) To contemplate with equanimity which 1s purified of all opposing factors 1s the 

function of Parisuddh'upekkha. 

Thus, not only the differences of functions but those of sense obJects should be noted. 
Viriy'upekkhã is vía cefasika and Vedanupekkhã 1s vedanä cefasika: these two upekkhãs 
are qulte separate from other ce/4sikas In terms of Dhamma. Sañkharupekkhãa and 
Viriy'upekkhã are both paññã cefasikas. But they have two different functlons as follows: 

Contemplatng without making speclal efforts on the three characteristics of 
condiioned things (szkhara) 1s Vipassanupekkhã; cquanimmiy, when 
contemplaing without fear of the condiioned things (sznkhãrd), 1s 
Saúkhar'upekkha. 
Ủpekkhãa as A Perfection and The Ten Dpekkhas 
1668 


THE ANUDIPANT 


The list of these ten øekkhas mentioned by the Commentators do not directly include 
ParamT Upekkha, upekkhã as a Perfection. One might, therefore, anxious to know: Is the 
exclusion due to the fact that zekkhã as a Perfection 1s not associated with any of the ten 
Or 1S 1í an oversipht on the part of the Commenftators? lí could not be said that the 
Commenftators were so negligent as to leave 1t out from their list. It 1s to be taken that 
ParamT Upekkhä 1s contained in Brahmavihãr'upekkhã. 


However, some are of the opinion that Brahmavihär upekkhã and ParamT Upekkhä are 
two different things. According to them, taking up one and the same affitude towards one's 
foe and friend alike 1s Parami Upekkhã; taking up one and the same affifude ftowards 
happiness and suffering of beings with the thought that these two condifions are the result 
of their own deeds 1s Brahmavihãr'upekkhä. 


That 1s to say, ParamT Upekkhã contemplating happiness and suffering of beings 1s not 
ParamT Upekkhaä but Brahmavihar upekkhä. 


However, the nature of Upnekkhã Paramrĩ 1s explained in the Buddhavamsa thus: 


Tath eva tvam pi sukhadukkhe 
tulabhito sadã bhava 
uqpekkhãparamitam ganiva 
sambodhim pãpuiissafi. 
In this verse, “swkhadukkhe tulãbhifo” means “in happiness and suffering, be like the 
scales of a balance..` 


Thus contemplation of happiness and suffering is taught as the basis of Upekkhã ParamT 
also in the Maha Lomahamsa Cariya of the Cariya Pifaka. It 1s said: 


Ye me dukkham upadahanmti 
ye ca denti sukham mama 
sabbesam samako homi. 


There, also on the basis of those two sfages 1n life, 1t is taught, “Some people do harm 
while others give comfort. My attitude towards all of them 1s the same.” “Sukhadukkhe 
tulabhito yasesu ca — whether in happiness and suffering, or In fame and disgrace, Ï am 
like the scales of a balance.” 


In the Atthasalini and the Patha Jataka Commentary mentioned above, explanaflons are 
gIven also on the basis of those two mental states: happiness and suffering. “Though the 
village boys' 1ll-treatment (spifting of phlegm, efc.) should normally cause suffering and the 
villagers honouring him with flowers, scents, etc. should normally cause happiness, the 
Bodhisatta viewed both with a balanced attitude of mind. The Bodhisatta's ekkhã that did 
not deviate from that balanced posiion was the supreme Perfecion of Equanimrity, 
Paramattha Upekkhã ParamI. ` 


Besides, when the Visuddhi-magga and the Atthasalim explain the characferistics, etc. of 
Brahmaviharupekkhã 1 is said thus: Sa/esu majjhaffakaralakkhana upekkhä — “upekkhä 
has the characfteristics of viewing things with equanimity”. Sa/fa (beings), here 1s used as a 
general term; 1t means those who offend and those who show kindness towards oneself, or 
those who are happy and those who are suffering. Therefore, taking up a neutfral aftitude 
towards ones foe and friend alike 1s clearly Brahmavihariuipekkha. Therefore, 1t clearly 
means also that Paramĩ Upekkhã 1s Included 1n Brahmavihar upekkhä. 


Chapter 1. The Story of Sataketu Deva, The Future Buddha 
Ref: The Úproar announcing The Appearance of Buddha 
Eive Kolahalas 


Kolahala means a verbal agifation sfarted by a few persons who say: “Thus wIll 1 
happen”, before the predicted event actually takes place. It arises among people who are 
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brought together and speak of the impending matter in same language and 1n same voice. 


That 1s to say, &oJãhala exactly 1s an uproar created with excitement by people at large, as 
an omen before the actual occurrence of something. It does not mean a nonsensical 
commotion that prevails in towns and villages, falsely predicting an impossible incident 
such as “Prince Setkya is about to come back!”?2 


There are five kolahaias 1n this world: 
(1) Kappa-kolahala 


The kolãhala that warns people of the dissolution of the world is kappa-kolahala. When 
the time for the destruction of the world 1s drawing near, the deitiles named Lokavynha of 
the realm of sensual pleasures (k#mãyacara-devas), wearing red garments, letting their haïr 
down, wiping the tears off thelr faces, roam 1n a distressed manner about roads and 
highways used by people, and cry aloud to human beings at all places, a hundred years 
ahead of the event: 


“Friends, a hundred years from today, the world will dissolvel The great oceans 
will dry up! The great earth, Mount Meru and all will burn and disintegrate (1f the 
world 1s to be destroyed by fire), will go under floods and disintegrate (If 1t 1s to be 
destroyed by water), wIll expose 1(self to violent storms and disintegrate (ïŸ 1t 1s tO 
be destroyed by the winds)! There will be the destruction of the world extending 
from this great earth with Mount Meru and the oceans up to the abode of Brahmas! 
Friends, develop loving-kindness (mwe/đ), develop compassion (karwuz), develop 
altruistic Joy (wwđi3), develop equanimity (ekkhä) which form the conduct of 
Brahmas! Attend and serve your parents respectfully! Be awake to good deeds! Do 
not be careless!” 


The uproar of the multitude caused by such loud cries 1s known as kappa-kolahala. 
(2) Cattkkavatti-kolahala 


The kofahala that arises in the world of human beings proclaiming that “a Ủniversal 
Monarch will appear” who rules over the human realm Including the four great island- 
confinents and their satellite smaller islands, two thousand in all, ¡is called “Cakkavatti- 
kolahala'. The guardian deitles of the world (/okapäla), these kãmawacara-devas, knowing 
in advance of the appearance of a Universal Monarch, roam about public roads and 
hiphways and cry aloud to human beings at all places, a hundred years ahead of the event: 


“Friends, a hundred years from today, a Universal Monarch will emerge 1n this 
world!” 
The uproar of the multitude caused by such loud cries 1s known as Cakkavatti-kolahala. 
(3) Buddha-kolahala 
The &olahala predicting in the world of human beings that “a Buddha will arise” 1s called 


Buddha-kolahala. The Brahmas of the Suddhavasa abode, knowing 1n advance of the advent 
of an Omnisclent Buddha and wearing Brahma clothing, ornaments and crowns, happlly 


22. The name 1s spelt “Tsakyamen” by Burney, British Resident at Ava (In-wa) during the reign of 
King Bagyidaw (1819-37). Tsakyamen or Prince Setkya, as the only son, was Herr-apparent. He 
was executed, according to the British, by Bagyidaw's brother, King Tharrawaddy, who usurped 
the throne in 1837, and the execution took place in April 1838. But tradition has 1t that Queen 
Mai Nu, Bagyidaw's wife and the Princes step mother, was instrumental in the execution. No 
matter who did It, it was true that the people's feelings were “those of regret and Indignation.” 
(History of the British Residency in Burma 1826-1840 by W.S.Desal, p.335). 

The latter version Is dramatized and popularized by theatrical troupes which thereby enhanced 
the people's sympathy towards the unfortunate Prince. Those, who did not believe that the prince 
actually was killed, entertained the hope that he would re-appear some day. But there has been 
no sign of the return of the Prince. 

The word “se&yđ” being the derivative of the Sanakrit caira (Päli, cakka) should not be 
confused with Cakravartin (Pa, Cakkavarfi), 'Universal Monarch'. 
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roam about public roads and highways and cry aloud to human beings at all places, a 
thousand years ahead of the event: 


“Friends, a thousand years from today, an Omnisclent Buddha will evidently come 
1nto being In this world!” 


The uproar of the multitude caused by such loud cries 1s known as Buddha-kolahala. 


(Herein, the statement meaning that the Buddha-kolahala occurs a thousand years ahead 
of the arrival of a Buddha should be noted in accordance with the lfe span of the 
appearing Buddhas. It should not be noted as a síatement made regardless of their life 
spans. Reason: The Bodhisattas, such as Prince DIpankara, Prince Kondañña, Prince 
Mansala, etc., who had appeared in a period of long life span, after descending to the 
human world and enjoying kingly pleasures as human beings for ten thousand years Or so, 
renounced the world, practised đuk&kkara-cariya and became Buddhas. The Budddha- 
kolahala originates in the celestial world, and on account of that ko/ahaia, devas and 
Brahmas im the ten thousand world-systems approach the Bodhisatta Deva to make the 
request. Only after getting his consent, do Suddhavasa Brahmäs roam the human abode and 
make the announcement. Thus, more than one thousand years, or even more than five 
thousand years, maybe nine or ten thousand years, after the prevalence of Buaddha-kolahala, 
the long-lived Buddhas appeared. Therefore, 1t should not be noted that the aforesaid 
statement that “Bddha-kolahala lasts for a thousand years” Is made with regard to all 
Buddhas; the statement should be taken to have been made only with regard to a short-lived 
Buddha such as Buddha Gotama.) 


(4) Mangala-kolahala 
Undecided as to the exact meaning of Mangala (auspiciousness), people gather and define 
the word each In his own way, saying: “This 1s called Mangalal”, “This is called 


Mansgalal!”, whiích gives rise to a tumult voicing: “"They say 1t is Mangala." Such a 
tumultuous voice 1s called Magala-kolahala. Suddhaväsa Brahmas knowing In advance that 
the Buddha will give a discourse on Mangala and being aware of the thought of people 
who yearn for the truth about auspIcIousness, roam about public roads and highways and 
cry aloud to human beings at all places, twelve years before the Buddha's delivery of the 
Discourse: 


“Friends, twelve years from today, the Buddha will teach the Doctrine of 
Mansala!” 


The uproar of the multitude caused by such loud cries 1s known as Maigala-kolahala. 
(Š) Moneyya-kolahala 


The kolahaia concerning the ascetic practice of moneyya 1s called Moneyya-kolahala (An 
elaboration on the Ä⁄oneyya Practice 1s made In the section on Nalaka Thera as part of the 
History of Elders in the Sangha Jewel.) Suddhavasa Brahmas, knowing in advance that a 
bhikkhu 1n the human world wIll approach the Buddha to ask about moneyya asceticism, 
similarly roam about public roads and highways and cry aloud to human beings at all 
places, seven years before the Buddha's Teaching: 


“Friends, seven years from today, a Đhikkh„¿ wIll approach the Buddha and ask 
Moneyya Dhammal” 


The uproar of the multitude caused by such loud cries is known as Moneyya-kolahala. 


These are the five &olahaias. Explanatlons of these five are given In the Atthakathas of 
the Buddhavamsa, Jataka, Kosala Samyutta, Khuddaka-Patha, Sutta-Nipata and also 1n the 
Jinalankara. 


Ref: The Request made to The Bodhisatta Deva 
Eive predicting Signs (pubba-nimiffas) signalling The Approaching Death of Devas. 
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The Eive Pubba-nimiftas are: 
(1) Withering of celestial flowers 
(2) Dirtiness of celestial costumes and ornamenfts 
(3) Sweating from armpIts 
(4) Deterioration of physical beauty 
(5) Displeasure In living 1n celestial residences 


(1) Withering of celestial flowers: That 1s to say drying of divine blossoms that have 
appeared as decorations since the day the beings are reborn as deifles These flowers, that 
appear on theIr bodies simultaneously with their birth as devas, never wither during theIr 
le span but remain fresh throughout. The flowers begin to wither only when there are 
seven days left for them to live, according to human reckoning. (The flowers belonging to 
the Bodhisatta Deva Setaketu did not go dry even once throughout the length of his life of 
devas living in Tusifa abode, 1.e., over the period of fifty-seven crores and six million years 
Of terrestrial calculations. They started withering seven days of the humans before his 
passing away.) 

(2) Dirtiness of celestial costumes and ornaments: As ¡n the previous case, celestial 
costumes and ornaments never become dirty normally; only when 1t 1s seven days before 
the devas' death do they show terrible đirtiness. 


(3) Sweating from armpifs: In the celestial realm, unlike in the human abode, there 1s 
absolutely no such change of weather condifion as intense heat or intense cold. Ônly seven 
days prlor to death, beads of sweat come out and flow down from various parts of theIr 
bodies (especially from the armpIts). 


(4) Deterioration of physical beauty: Such signs of old age as missing teeth, greying 
harr, wrinkled skin and the like that also betray decaying sfates of physical beauty never 
happen to them. Female detties always remain to be sixteen-year old and male detfles 
twenty-year old. Though they are perpetually tender and youthful with fresh, brilliant, 
beautifying colours, there sets In deterioraflon of the bodies, that have become weary and 
wretched as the time for theIr passing away 1S coming nearer. 


(5) Displeasure in living in celestial residences: They never know unhappiness while 
living In celestial mansions throughout their divine lives. It 1s only when they are about to 
fall from their divine state that they lose delight and become displeased with life in divine 
residences. 


Eive Pubba-nimittas do not occur to Every Deity 


Though the five pubba-nimittas occur to dying deitles as has been said above, 1t should 
not be understood that they do so to each and every divine being. Just as In the human 
world such omens as the falling of a meteor, the quake of the earth, the eclipse of the 
moon or of the sun, and the like manifest with regard to great and powerful kings, 
ministers, etc. even so in the celestial world these øwbba-nimiffas happen only with 
reference to highly glorious male and female detties. They never occur to those đeitles of 
1nsipnificant poWwer. 

As good or bad things predicted by the omens that occur in the human abode are 
understood only by learned interpreters, so the events, whether good or bad, forecast by 
those omens occurring 1n the celestial realm are comprehended by wise devas, not by 
unWise On€s. 


When the omens occur to deitles of Iinconsiderable merit, they become greatly frightened, 
wondering: “Who knows where shall I be reborn?” Those of considerable merit do not feel 
so at all, knowing that “We shall enJoy further bliss in higher divine existences because of 
the merit that accrue from our act oŸ generosity, from our observance of morality and from 
our practice of medifation.” (Exposiion of the Mahapadana-Sutta, Sutta-Mahavagga 
Atthakatha.) 
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Ref: The Conception of The Bodhisatta 


lt may be questioned as to why did Mother Queen Maya conceive the Bodhisatta only in 
the thưrd period of the second stage of life. The answer 1s: The sensual desire 1n an exIsting 
being In the first stage 1s usually strong. Therefore, women who become pregnant at that 
sfage are unable to look after their pregnancy. Many are those who cannot take care of 1t. 
Such an Inability causes several forms of Injury to the pregnancy. 


The middle stage, which 1s the second of the equally divided three periods, may be sub- 
divided info three equal portions. When a woman reaches the third portion, her womb 1s 
clean and pure. A baby conceived In such a clean and pure womb 1s healthy, free from 
diseases. 


The mother of a Bodhisatfa 1n his last existence enJoys pleasure at her first stage, and 1t 1s 
customary that she dies after giving birth to him during the length of the third portion of 
the middle sfage. (It 1s also a phenomenal law that she dies seven days after the birth of the 
Bodhisatta. She dies not because she 1s in labour. As a matfer of fact, the (Bodhisatta) deva 
descends only when he has seen that his would-be mother has ten months and seven days 
more fo live, after she begins to conceive, as has been mentioned In the account of the 
Bodhisatta Devas five great Invesfigatlons. Taking this Into consideration, 1t 1s clear that 
her death 1s not caused by childbirth; 1t should undoubtedly be held that the mother dies 
only because her time 1s up.) (DIigha Nikaya Atthakathã, etc.) 


Ref: Queen Maha-Mãyã's Journey from Kapilavatthu to Devadaha” 


In the story of Queen Maha-Mayas visit from Kapilavatthu to Devadaha, 1t 1s writfen In 
the Jinattha Pakasam as follows: 


“having cleaned and levelled the road of five yo/anas long between Devadaha and 
Kapilavatthu, like a hardened plain ground... .” 


In the Tathagata-Udana Dipam however, the following 1s mentioned: 


“having had the Journey of thirty yøjanas from Kapilavatthu to Devadaha, repaired 
by digging, enlarging and filling the potholes so as to make 1t agreeable...” 


The two wrifings are different. 


In this Chronicle of Buddhas, however, we follow the Atthakathas of the Buddhavarnsa 
and Jataka where the distance between the two kingdoms, Kapilavatthu and Devadaha, 1s 
not gIven; these Commentaries simply describe the mending and levelling of the road. 


The vehicle taken by Queen Maha-Mayã 1s said In this work to be a golden palanqguin In 
accordance with the same Commentaries. (It should not be wondered how the palanquin 
was carried by a thousand men, because, as 1n the case of the statement that “the Bodhisatta 
was suckled by two hundred and forty wet-nurses”, 1t 1s possible that they carried 1t in turn, 
or, 1t was probable that the palanguin was pulled by them simultaneously with long ropes 
of cloth.) 


In the first volume of the Tathagata Udana DĩpanI, etc., ¡t ¡is unusually and elaborately 
written as follows: 


“[he whole JjJourney of thirty yøjanas was mended, Iimproved and decorated 
extensively and magnificently. The Queen rode the stately chariot drawn by eight 
horses of white lotus colour and of Valihaka Sindh1 breed. King Suddhodana was 
together with her, for he was accompanying her up to the distance on haÌlf a yo/ana, 
there, he saw her off and turned back after she had given him respect and he had 
said words of encouragemernt. The white horses merrily drew the chariot thinking 
“this service of ours by taking Queen Maha Maya with the Bodhisatta in her womb 
will bring us merit leading to Nibbäna.” 


The Atthakathãas of the Buddhavarnsa and Jãtaka as well as the Jinalaikara TIkã do not 
make such an account. All they tell us 1s that the Journey was made In a golden palanqum; 
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hence this treatise of the Chronicle 1s in accordance with the Atthakathãs and Tikas. 
The Sala Grove of Lumbini 


With reference to the Sala Grove of Lumbinl, two version: one from the Buddhavarnsa 
Atthakathã and the other from the Jataka Atthakatha, have been reproduced In this work. 
The clause reading ¡in the second passage, “hovering around and enjJoying the nectar 
themselves and carrying 1t for others as well” in brackets, 1s in agreement with the 
Ngakhon Sayadaw's writins. It seems that the Commentary in the Sayadaw's possession 
contans "øwbhuffasafñjarahi". In the Commentaries, whether older or the Chattha- 
Sangayana edition, there 1s “awubhuftapafjarahï”. Dictlonarles g1ve “cage” as the meaning 
Of pañ/ara of the Commenfaries. Hence “cage” 1s not apreeable. 


Agam, “parabhata-madhukara-vadhiihi” 1s translated “with female bees carrying (the 
nectar) for others as well.” Though “parabhaíđ” has “cuckoo” as Its meaning In the 
Abhidhamma, that meaning does not fit in here; 1t finds no place ¡n this case. Therefore, 
the Ngakhon Sayadaw has appropriately said “carrying for others” 1n his translation. 


When a rational Interpretation 1s thought of, one recalls the distribution of work among 
bees: (1) there are (female) bees bringing all available kinds of nectar from the four 
đirections, (2) female bees that are walfing at the hive and are able to turn the nectar of 
different tastes into honey of sweet fasfe. 


Here ¡n this Buddhavarnsa Atthakathã, it seems that the female (worker) bees are meant. 
Therefore, “parabhafa-madhukara-vadhih?` should be translated “Liquefying female bees 
able to make honey out of different kinds of nectar brought by other (nectar-carrying) 
bees”: And 1t wIll be acceptable only 1f 1ts paraphrase be given as follows: 


“Liquefying female bees that can make honey of sweet taste from varIous ftypes of 
nectar brought by nectar-bearing bees after flying around and around over trees big 
and small.” 


Ref: The Birth of The Bodhisatta” 


With reference to the bírth of the Bodhisatta, the Tathagata Udana DIpanI and other 
Myanmar treafises on Buddhavarhsa say to the effect that “When the time for Queen Maha- 
Mayas delivery of the son was drawing very close, did her younger sister, PaJapati Gotami, 
extended help to her by supporting her on the left side? She gave birth by being aided by 
her attendants all around.” In the Buddhavarnsa Atthakatha, Jataka Atfhakatha and the 
Jinalaikara Tika, however, it ¡s said that when the time for child-birth was nearer as she 
felt the force in the womb as the Impetus for her delivery, those who were with her set up 
screens and sfayed away from her. While they were thus staying aloof, the Queen gave 
birth to the Bodhisatta. This work follows the account given 1n the said Commenfaries. 


The statement that the two streams of water, warm and cold, enabled (the mother and the 
child) to adJust the temperature of body Immediately after the birth 1s made according to 
the expositIlon In the Mahapadana Sutta, Buddhavarnsa Atthakatha and Jataka Atthakatha. 


What is particularly said ¡in the Sutta Mahavagga Atthakathã ¡s this: “Of the two water 
streams, the cold one falls into the gold Jar and the warm ¡into the silver. These two 
streams, that had fallen from the sky, are mentfioned to say that they were meant for the 
son and the mother, who were not dirtled by any Iimpurify on earth, to drink and to play 
with exclusively of others. Apart from the warm and cold water from the sky, there was 
the water fetched by gold and silver pots, the water from sa lakes, etc. Water for them 
was indeed unlimited, 1t was plentiful. This should particularly be noted. 


Ref: The Story of Kaladevila The Hermit 


(The name of this hermit 1s given as Devala in the Sinhalese version. In the Myanman 
version 1t 1s shown as Devila). The account of Devila will be reproduced from the Sutta 
Nipata Atthakatha, Volume II: 


24. This subtitle 1s not given In the original work. It 1s the translators'. 
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This Devila the Hermit was the øwroifa (foremost adviser) of King Sihahanu, King of 
Kapilavatthu and father of King Suddhodana. Because of his dark complexion, the brahmin 
hermit was also called Asia. He was the Kings Instructor and counsellor who served King 
Sihahanu by giving him advice so as to enable him to carry all undertakings through, be 
they political, administrative or otherwise that confronted him. 


During the reign of King Sihahanu, he was tutor and guardian to Prince Suddhodana who 
was simply, a crown prince and unconsecrated as yet. Devila taught him various royal 
manners and palace customs and educated him In statecraft and trained him ïn all skIlls. 


When Prince Suddhodana ascended the throne and was consecrated after King Sihahanu, 
1t was also the former royal teacher who again became advisor to King Suddhodãna. 


After his ascension to the throne and his consecration, King Suddhodana did not show 
profound respect to his teacher as he had done when 1s was a young prince. During court 
meetings, he merely raised his joined hands in adoration, according to the tradition of 
consecrated Sakyan kings. 


As he no longer received the Kings special reverence as before, his birth as a brahmin 
and his pride as a teacher generated displeasure and dissatisfaction. Unhappy and disgusted 
with his obligations to attend the palace, he sought the Kings permission to become an 
aSC€tIC. 


Knowing his teachers firm decision, Suddhodãna requested: “You may become an 
ascetic. But after becoming an ascetic, please do not go far away. Kindly stay ever In my 
garden for my convenience In seeing you.” After giving his consent, saying: “Very well, let 
1t be so,” and having made himself an ascetic and receiving the Kings favourable 
treatment, he stayed In the royal garden. Repeatedly engaging himself in medifation on 
kasina device for mental concenfration, he gained the five mundane psychic powers. After 
his acquisitlon of these powers, he usually had his meal each day at King Suddhodana's 
palace, and visited the Himalaya, Catu-MaharaJa abode, Tavatrnsa abode, and other places, 
where he spent his daytime. 


AlI this 1s about Kaladevila the Hermit otherwIse named Asi1ta. 
Ref: A Brief History of The Royal Lineage of The Bodhisatta 


In connection with the Bodhisatta's Investigation Into his family (kula olokana), a hIstory 
of Sakyan kings should be noted In brief as follows. Such a note means recognition of the 
attribute of the Bodhisatta's high birth (/mahaffa-guina). 


In the first Iintermediate (zzø⁄2r2) period of ¡incalculably long aeon of evolution 
(vivaftathayT asankhyeyya-kappa), the first king of the people, in the beginning of the 
world, was our Bodhisatta. He was originally named Manu. 

The Bodhisatta Manu was more handsome, more pleasant to look at, more respectable, 
ølorIous and virtuous than other inhabitants of the world of the earliest age. 


In that primeval age, people were of very pure morality at first. Later on, there appeared 
people who committed crimes, such as theft, etc. In order to be able to live free from these 
dangers and in peace, other earliest men of the world discussed among themselves and 
decided unanimously to elect someone who would govern them Justly. 


They also agreed that Bodhisatta Manu was the best to govern, for he was endowed with 
all the required qualifications. Then they approached him and made a request that he be 
their righteous ruler. 

As Manu fulfilled his administrative duties, the people who were under his administration 
honoured him by paying their taxes, a kind of fee for his ruling performance, which 
amounted to one tenth of their crops. 


The Acquisition of Three Epithets 


The people unanimously recognized the Bodhisatta, showing no obJection at all, as 
one who would govern them with rIghteousness, for which honour in the form of 
taxes was due. Therefore, he acquired the epithet Mahãsammata. 
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He saw to 1t that there were no disputes, quarrels, efc. over ownership of 
farmlands. (If there be any) the noble Manu had the power to decide and pass his 
Judgement. This earned him the epithet Khattiya. 


As he endeared himself to the people by observing upright kingly duties towards 
them, he won the third: Rajã. 


In this bhadda-kappa, 1t was Bodhisatta Manu who was the first among monarchs to gain 
these three titles: Mahãsammafa, Khaffiya and Rãjã. 


As the sun possesses a thousand rays and gives beings light, sight and forms, so 
Bodhisatta Manu, like the eye of these primeval people and endowed with of many noble 
attributes, came out shiningly, as IŸ he were their second sun, and was also designated by 
lineage 4 điccavamsa (Descendant of the Sun). 


(Herein, with reference to the Äưhãsammaía of the primeval time, and also with 
reference to the present and fourth øara-kappa of the sixty-four divisions of V?vaffatthayT 
state Of Zsakhyeyya aeons, forming one-fourth of this 5hađđa-kappa, learned authors 
wrife differently. Thus, in “The Glass Palace Chronicle” compiled by well-versed monks 
and ministers who met and discussed for three years 1n the “Glass Palace” during the reign 
of King Bagyidaw”, the fourth founder of the city of Ratanapura, and ¡n the Kappa 
Vinicchaya Patha Nissaya, writen ¡in setlement of controversies, by the Mohta 
Thathanabang Sayadaw, cntled “Sujatabhisridhajadhipatipavara Mahadhamma- 
Rajadhirajaguru”, at the request of King Mindon“5, the Convenor of the Fifth Council, it 
has been decided, giving ample strong evidence from the Texts, Commentaries and Sub- 
Commentarles, that there was only one Bodhisata Mahasammafa and that the present 
Amtara-kappa 1s the fourth one. 


(Particularly In the Kappavinicchaya there are special sections (w¡sesz kanđga) which 
systematically confain questions and answers (cođana and sođan8) giving decisions on such 
topIcs of confroversles as the eleven aw/ara-kappas, eleven Míahãsammaias, the twelfth 
anttara-kappa, the nineteenth anffara-kappa, and the rest with discussions so elaborate and 
with evidence so strong that doubtful persons, both monks and laymen, are likely to 
become free of doubts. 


(In enumerating the kings In succession (z/akkama) such as Mahasammata, etc. some 
commentfarles and treatises are sliphtly different: these are the Commentary on the 
Ambattha Sutta of the Sutta Silakkhandha Vagga and its new Tika, the Commeníary on 
them Cetiya Jataka of the Atthaka Nipata the Jataka Atthakatha, the Mahavarnsa, 
Dipavamsa, and Rãjavarnsas. What 1s shown below 1s based chiefly on the Mahavarhsa and 
the MahasutakarT Maghadeva Laủka. 


(1)  FEirst, Manu the Mahasammata, 
(2)  his son King Roca, 

(3)  his son King Vara-roca, 

(4_ h¡s son King Kalyana, 

()  his son King Vara-Kalyäna, 
(6) his son King Dposatha, 

(7 his son King Mandhatu ( Bodhisatta ), 
(8)  his son King Vara, 

(9) his son King Upavara, 

(10) his son King Cetiya, 

(II) his son King Mucala, 


25. He reipned from 1819 to 1839. 
26. Bagyidaws younger nephew and Tharrawaddys younger son, the second last king of the 
Konbaung Dynasty, his reipning years being 1853-78. 
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(12) his son King Mahamucala, 
(13) his son King Mucalinda, 
(14) his son King Sãgara, 
(15) his son King Sãgara-deva, 
(16) his son King Bharata, 
(17) his son King Angrra, 
(18) his son King Rucl, 
(19) his son King Suruci (also called Maharucl), 
(20) his son King Patäpa, 
(21) his son King Mahapatapa, 
(22) his son King Panada, 
(23) his son King Mahäapanada, 
(24) his son King Sudassana, 
(25) his son King Mahasudassana, 
(26) his son King Neru, 
(27) his son King Maha Neru, and 
(28) his son King Accima 


(a) These twenty-eight kings were of long lives of asaikhyeyya years. The twenty-seven 
kings after Mahãasammata were his descendants. Some of these twenty-eight kings 
reigned In KusavatI City, others in RãJagaha and still others in Mithila. 


(b) King Accima, son of the last of the twenty-eight kings, founded Kusavati City again 
and reigned there; his descendants were exactly one hundred. (The Dipavarnsa says 
that they lived in Kapilavatthu.) 


[Then the author gives an extract from the Maha Sutakari Magha-Deva Laiủkäa 

enumerating the kings listed in (a) and (b) and this makes one hundred and twenty-eight 

kings.] 

(c) Of the hundred kings descended from King Accima, the last was named King 
Arindama. His son founded the city of Ayujjhapura and reigned. He and his 
descendants in that city numbered fIfty-s1x. 


(d) The last of these fifty-six kings was named Duppasaha. His son founded BãranasI 
and reigned. He and his descendants In that cIty were sIxty. 


(e) The last of these sixty kings was named Ajifa. His son founded Kambala. He and his 
descendants In that city were eighty-four thousand. 


(Œ) The last of these eighty-four thousand kings was named Brahmadatta. His son 

founded Hatthipura and reigned. He and his descendants in that city were thirty-sIX. 
[Here comes another extract from the same Lañkã that enumerates the kings In (c), (d), 
(e), and (f) amounting to 84,152.] 


(ø) The last of these thirty-six kings was named Kambalavarmsa. He founded Ekacakkhu 
and reigned. He and his descendants 1n that city were thirty-two. 

(h) The last of these thirty-two kings was named Purindeva (Surindeva or Munindeva 1n 
other versions). His son founded Vajiramutfi and reigned. He and his descendants In 
that city were twenty-eipht. 

() The last of these twenty-eight kings was named Sãdhina. His son founded Mathura 
and reigned. He and his descendants 1n that city were fwenty-fwo. 

() The last of these twenty-two kings was named Dhammagutta. His son founded 
Arifthapura and reigned. He and his descendants In that city were eighteen. 


(k) The last of these eighteen kings was named SIppI. His son founded Indapattha-nagara 
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and reigned. He and his descendants 1n that city were twenty-fwo. 


[Another extract comes here from the same z4 combining the paragraphs (g) to (k) 
and making one hundred and seventeen kings 1n all.] 


Œ)_ The last of these one hundred and seventeen kings was named Brahma Deva. His son 
also reipgned in Ekacakkhu. He and his descendants In that city were fifteen. 


(m) The last of these fifteen kings was named Baladatta. His son founded Kosambiï and 
reigned. He and his descendants In that city were fourteen. 


(n) The last of these fourteen kings was named Hatthi-Deva. His son founded 
Kannagocchi and reigned. He and his descendants In that city were nine. 


(o) The last of these nine kings was named Nara-Deva. His son founded Rocana and 
reigned. He and his descendants In that city were seven. 


(p) The last of these seven kings was named Mahinda. His son founded Campa and 
reigned. He and his descendants In that city were twelve. 


[Another extract 1s taken from the a7 combining the above five paragraphs and giving 
the total number of kings which 1s fifty-seven. | 


(q) The last of these fifty-seven kings mentioned In the above five paragraphs was 
named Naga-deva. His son founded Mithila and reigned. He and his descendants in 
that cIty were twenty-five. 


(r) The last of these twenty-five kings was named Samuddadatta. His son reigned back In 
Rãjagaha. He and his descendants In that city were twenty-five. 


(s) The last of these twenty-five kings was named Tidhaikara. His son founded 
Takkasila and reigned; he and his descendants 1n that city were twelve. 


(Œ) The last of these twelve kings was named Talissara. His son founded Kusinara and 
reigned. He and his descendants In that city were also twelve. 


(u) The last of these twelve kings was named Purinda. His son founded Tamalitthiya and 
reigned. He and his descendants In that city were twelve. 


[Another extract from the same LzñkZ counting up the kings in the above five paragraphs 
and gives eighty-three as the total number of kings thereof.] 


(v) Of these eighty-three kings 1n the above five paragraphs, the last was named Sãgara- 
Deva. His son was Magha-Deva (Magghadeva). He and his descendants reigned In 
Mithila until their number became eighty-four thousand. 


(w) The last of these eighty-four thousand kings was named Nimi, the Bodhisatta. His son 
was named Kalarajanaka, whose son was named Samankara, whose son was named 
Asoca (or Asoka). Their descendants totalling 84,003 again founded Bãranasĩ and 
reigned there. 


(x) The last of these 84,003 kings was named SThappati. 


()_ King SThappatểs son was King Vijitasena, 
(2)  Vijitasenas son was King Dhammasena, 
(3) Dhammasena's son was King Nãgasena, 
(4_ Nagasena' s son was King Samiddha, 
()  Samiddha's son was King Disampati, 

(6)  Disampatis son was King Renu, 

(7) Renưs son was King Kusa, 

(8) Kusas son was King Mahakusa, 

(9) Mahakusas son was King Navarattha, 
(10) Navaratthas son was King Dasarattha, 
(11) Dasarattha's son was King Rama, 
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(12) Rama$s son was King Vilarattha, 
(13) Vilaratthas son was King Cittararnsi, 
(14) CittaramsTs son was King Ambararmsil, 
(15) AmbaramsTs son was King SuJata, and 
(16) Sujafã's son was King Okkaka. 
These sixteen kings continued to reign in Baränasi. 


There were 252,556 descendants from Mahasammata, the Bodhisatta of the earliest aeon, 
down to King Okkaka. 


[The author here gives the final extract from the Magha-Deva Laika, which sums up the 
84,003 kings contained in (w), the sixteen kings confained in (x) and those counted 
elsewhere, and arrives at the total number of 252,556 beginning with the Mahãasammata 
and ending with King Okkakal]. 
(Herein, since the exposition of the Ambattha Sutta in the STñlakkandha Atthakatha 
and that of the Muni Sutta ím the Sutta Nipata Atthakathã state that “after the 
eighty-four thousand kings belonging to the lineage of Magha-Deva, there occurred 
three successive rulers, all bearing the name Okkaka” and that “the thrd Okkaka 
had five queens, each with five hundred lady attendants”, 1t should be taken that the 
Sakyan princes were the descendants of Okkaka III, and that the last of the 252,556 
kings was this very person, Okkaka IIL) 


The Story of King Okkaka 


The wives of King Okkaka, the last of the 252,556 kings, were five: Hattha, Citfa, Jantu, 
Jalini, and Visakha. Each of them had five hundred ladies-in-waiting. 


(The King was called Okkaka because when he spoke there emanated from his 
mouth the light as If from a shooting star, so explains the exposiion of the 
Ambattha Sutta. It 1s note-worthy that in Myanmar history as well, such remarkable 
men as King Kyansittha, King Mannha (of Thaton) emitted from their mouths the 
brilliant light of insignia or oŸ a shooting star or some other particular rays of light. 


( should not be taken for certain that King Okkaka's city was Bãräanasl. As the 
commerntary on the Ambattha Sutfa again says that his daughter Princess Piya and 
King Rama of Bãranasi Joined in marriage, Okkakas (the thrd Okkaka's) could be 
any city but Baranasl). 

Of the five queens, the eldest one, Hattha, gave birth to five sons namely, Ukkamukha, 
Karakandu, Hatthinika, Sinisũra and five daughters, namely, Piyä, Suppiya, Ananda, Vijitä, 
Vijitasena. 

When Queen Hattha died after giving bìrth to her children, King Okkaka HH made a 
young, pleasant princess of great beauty his chief queen: a son named Jantu was born of 
her. On the fifth day after his birth, he was dressed in pretty ornamenfs and was shown to 
the King. The King was so delighted that he granted a boon to the queen, saying: “Take 
anything you like!” 

After discussing with her relatives, the Queen asked that the litfle son Jantu be made king. 
The King refused to comply and scolded her: “You wicked one, down with you! You Just 
want harm to my sons!” Ôn every favourable occasion the Queen tried to please the King 
and said: “Your MaJesty, a monarch should not turn what he has said (a promise) Iinto a le. 
You should keep your word.” So saying she repeatedly demanded that kingship be 
bestowed upon her son. The King was then compelled to summon his older sons, 
Ukkamukha and others and said with øreat sorrow: 


“Dear sons, I happened to have given Jantus mother a boon on seeing your liftle 
brother. Now Jantus mother has a burning desire to have her son made herr to the 
throne. Leaving aside my state elephant, state horse, and state chariot, take as many 
elephants, horses and charlots as you want and go and stay away from this cIty 
until I die. Come back after my death and take over the kingdom.” 
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After saying thus, the King sent his sons away together with eight ministers. 


Ukkamukha and other elder brothers felt painful and wept bitterly. They also did 
obeisance to their royal father and said: “Dear father, please forgive our faults 1Ÿ any.” 
They also asked court ladies for forgiveness. The five sisters requested the King, saying: 
“Dear father, let us go along with our brothers,” and together they went out of the city. 
They were taken along the Journey by their brothers who, being accompanied by the eight 
ministers and troops of fourfold army”” departed from the city. A large number of men 
followed the princes, thinking: ““These senior royal sons wIll definitely come back and 
reign on the death of their father. We shall start attending upon them even now.” 


The size of the following grew from one yøj7ana on the first day to fwo yø/anas on the 
second day, and three yo/aøas on the third. This caused them to discuss among themselves: 
“The strength oŸ our froops 1s so great. lÝ we only wish to fight and occupy the countrles 
around here with such power, no kings or sfates would dare to put up resistance. But what 
1s the use of taking other kingdoms by force and through violence. There 1s indeed no 
profit at all! This Jambudipa 1s huge and immense. We shall find a new city in a free forest 
region.” After agreeing thus, they all headed for the Himalaya and searched for a site to 
build a city. 


The Founding of Kapllavatthu 


At that time, our future Buddha was a wealthy brahmin, born of a family which 
possessed highly substantial riches and named Kapila. Renouncing his wealth, he went 
forth as an ascetic and was sfaying 1n a leaf-hut that be built near a lake of clear wafers, in 
a teak forest by the side of a Himalayan mounfain. 


Learned in the sclence of earth (the study of signs of the soil), called Bhamijala, Kapila 
the Hermit and future Buddha knew the advantages and disadvanfages that were In store 
throughout the region of eighty cubits underground and eighty cubits aboveground. Around 
the site on which Kapilas leaf-hut was built, the grass, trees and bushes øgrew, turning 1m 
the right direction, with their trunk-like sprouts stemmed from them facing to the east. 
Besides, when beasts of prey, such as lions and tigers, gave chase to deer and pigs which 
were their food, or when snakes and cats gave chase to frogs and rats respecfively and 
reached that spot, they could not pursue and catch, Instead they all turned back running 
away, for they were threatened and shown hostility by ther own respecfive preys. Seeing 
all this, Kapila came to note that “lIhis 1s the best of all sites where enemies are 
condquered.” 


'When the princes led by Ukkamukha was searching for a suitable site for their proposed 
city, they came to the hermifs leaf-hut. Asked by the hermit about their purpose, they told 
him of their plan. Knowing of the matter, Kapila the Hermit and future Buddha took pity 
on them and said: 


“Princes, the city founded on this site of my hermitage would be the best of all 
cifles throughout Jambudipa. Among men born ïn this city, one will emerge able 
enough to overwhelm all others, numbering even hundreds or thousands. 
Therefore, consfruct a new city on this land of my hermifage. Build a palace on 
this spot of my residence. If Ï were to tell you oŸ 1s pre-eminence, even a low-born 
son deriving support from this land will become somebody praised for his power 
of a Universal Monarch.” 


When the princes asked: “Venerable Hermit, 1s not this place still used and occupled by 
you?” Kapila replied: “Do not bother yourselves, thinking that this place 1s still in use by 
me. Build a hermitage for me somewhere on an ouflying spot, and set up a city with your 
residences here as I have pointed out to you. And name the city Kapilavatthu.” 

As has been directed by Kapila the Hermit, the four princes headed by Ukkãmukha, and 
their ministers and troops established a city together with royal palaces and mansions; they 
also named the city Kapilavatthu and settled there. 


27. An army consisting of four divisions: elephants. chariols. horses and foot soldiers. 
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The Beginning of The Sakyas 


While they were thus setting at Kapilavatthu, the princes grew old enough to get 
married. Then the ministers deliberated among themselves saying: “Sirs, these princes have 
come of age. If they were near their father King Okkaka III, he would have made these 
princes and princesses marry. Now the responsibility has come upon us.” After theIr 
deliberations they consulted the princes. 


The princes said: “O ministers, there are no princesses here who are equal to us by bírth. 
Nor are there princes of matching class for our sisters. If those of unequal birth marry one 
another, their offsprings will become Iimpure either from their paternal side or from their 
maternal side. This will thus bring them a destructive mixture of castes (7(isưmbheđa). 
Accordingly, let us put the eldest sister of us, nine children, 1n the place of our mother and 
let the remaining ones of us, four brothers and four sisters, jJoin 1n marriage so as to avoid 
such corruption of lineage.” Thus agreeing among themselves they selected their eldest 
sIster Princess PIiya to be their mother and married thelr sisters, making four palrs of 
husband and wife lest their birth should get impure. 


In course of time, each of the four couples of Okkakaˆs sons and daughters thrived with 
1ssue. When the King heard of the founding of Kapilavatthu by his children, led by Prince 
Ukkamukha, of their marrlages not with members of a different family but among 
themselves and of the prosperity of these brother-and-sister couples born of same parents, 
the King was so delighted that he spoke out 1n praise of his children in the midst of his 
ministers and others: 


“Sakyä vata bho kumarã” 


Able indeed are my sons and daughters, O men! 
“Paramä sakyä vata bho kumarä” 


Lofty and able indeed are my sons and daughters. 


As the king used the expression “sakyã vaía — able indeed”, in praising them, It was after 
this very expression skyZ meaning 'able' that the name Sœkyä, or Sãkjya was given (to the 
descendants of the brothers and sisters led by Ukkamukha and 1t has come to be known 
well. 


The Founding of Koliya 


At one time thereafter, the eldest sister, who was most senior to the brother and sIster 
householders, was afflicted with leprosy. There appeared on her body some boils like the 
flowers of sãÏlmugeala or parÿäfa. 


Thereupon the princely brothers considered and discussed among themselves thus: “If we 
were fo sfay and eat with our sister, who has been stricken with such a horrible skin 
disease, we would be infected too.” One day, they pretended to go for amusement in the 
garden taking their eldest sister PIiyäa In a chariot. When they came to a forest glade, they 
had a square ditch dug huge enough to move therein 1ndifferent postures of lying, siftIng, 
standing and walking. In the underground chamber of the ditch, they síored all kinds of 
food and drink and placed therr sister in 1t. They also covered the square ditch with wooden 
planks to protect her from dangers and made grooves along the edges of the planks which 
served as a roof covered with earth, before they went home to Kapilavatthu. 


At about the same time, the King of BaranasI, named Rama, was suffering from leprosy 
too and his female attendants and other courtlers and retinue became disgusted and 
horrified. He was, therefore, alarmed and entered a forest after handing over his kingdom 
to his eldest son. He made a shelter of leaves for himself. Because of his eating fruit and 
roofs, his skin disease soon vanished and he assumed golden complexion. While roaming 
from place to place, he came across a tree with a gigantic trunk with a hollow In 1t. He 
created a large room, sixteen cubifs in size, 1n that tree. He had the main door for entrance, 
windows and a ladder fixed. lít was like a small palace chamber where he had already lived. 
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At night, Rama made a fire In a huge pan and noted the cries of deer, boars and the like 
by therr direction before he slept. In the morning, he went in that direction to find pieces of 
the flesh of deer, boars, etc. They were leftovers from the food of lions, leopards, tigers 
and so on. 


He simply collected and cooked them for his food and lived 1n this manner. 


One day, a tiger, getting the odour of the princesss body that came out from her 
underground dwelling, which was not far from Rama's place, scratched the wooden roof 
and tried to burst open 1t. The princess was so frightened that she screamed aloud. It was 
nearing daybreak and Rama was then sifting after making a fire In the pan. Ôn hearing the 
scream and knowing that “this indeed 1s a womens”, he rushed to the dich as the day 
broke and asked: “Who 1s 1t that 1s living in this underground dwelling?” and when he 
heard the reply: “I am a woman,” he asked further: “What 1s your lineage?” “Sĩr, Ï am a 
daughter of King Okkaka.” “Come out,” said the King. “Sír, I am not able to come out.” 
“Why?” “S1r, I have leprosy.” The King then asked all about the matter and knowing that 
the princess địd not come out because she was proud of her aristocratic birth, the King let 
her know of his being a potenfate himself by saying: “I too belong to the ruling class.” He 
took out the princess from the underground chamber by means of a ladder and brought her 
to his place. He gave her the same medicinal drugs that he had taken himself. The princess 
took them and her affliction abated. She became golden in complexion. By mutual consent, 
the two lived together as husband and wIfe. 


In due course the King's consort, Piya, gave birth sixteen tImes to twin sons and thus had 
thrty-two boys in all When they grew up, their father King Rama sent them away for 
princely education. 


One day, a hunter from the King's native Baranasl, while coming to that forest near the 
Himalaya in search of treasures, encountered Rama. Recognizing hím, the hunter said: 
“Lord, I know you very well.” The King, therefore, enquired all about his kingdom and 
while he was doing so, the thirty-two sons returned. Seeing the boys, the hunter asked: 
“Great King, who are these boys?” “hey are my sons,” saild the King. After asking a 
further question, he came to know of theIr maternal relatives and thought: “I have now got 
some Information to give the ruler of BaranasI as my gift.” So thinking, he returned to the 
city and told the whole story. 


The present King of Baranasi, who was Rama's own son, was delighted and In order to 
bring back his father, visited hìm, accompanied by his fourfold army. He saluted his father 
very respecffully and made a request: “Dear father, kindly accept kingship of BaranasI.” 
“Dear son,” replied Rama, “I have no more desire to become King of BaranasI. I will not 
refurn to the city. Instead, remove this tree and build residences and a new city for me here, 
at this very place of the great &ko/a tree.” At his command, his son, King of Baranasr 
founded the new city. 


As the new city was founded after removing the &ø/z tree on his father's site, It Was 
named Koliya. Since 1t was founded on the route frequented by tigers, it was also called 
Vyagghapajja. Having thus given the city both names, the son, King of Baranasl, paid 
respect to his father, King Rama and returned home. 

As King Rama and his consort PIya were residing 1n the new city of Koliya, Piya one day 
told his sons who had now attained manhood: 


“Dear sons, your uncles, Sakyan princes, were reigning 1n the city of Kapilavatthu. 
The daughters of your uncles dressed themselves and had there hair-dos 1n this 
manner; therr gait and deportment 1s like this. When they approach bathing places 
to bathe, catch hold of the princess you like and bring them over here.” 

In accordance with the mother s instructfions, the Princes went to the bathing places of the 
daughters of their uncles, Sakyan princes, at Kapilavatthu and after observing them and 
choosing from among them, each brought a princess of his liking, after identifying himself 
and taking her at the moment she let her hair to dry. 

On hearing the matter, the Sakyan princes said among themselves: “Dear folks, let 1t be 
so. These Koliya Princes are sclons of our elder sister, thus they are our nephews, our 
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close relatives.” So saying thus they did not blame them; as they were pleased, they Just 
kept silent. 


From the marriages between the Sakkas and the Kalians, the lineage came down without 
any break to the lifetime of the Buddha. 


In this way, the growth of the Sakyan descendants took place In purity and worthiness, as 
they mixed with their own relafives. Since there was no Inferruption from the time of King 
Okkaka, the founding head of the Sakyans, down to the time of Prince Siddhattha, the 
future Buddha, they went down In history with good reputation as “4sambhinna-Khattiya 
(unbroken aristocratic)” lineage. 


The Founding of Devadaha 


The Sakyan princes living in Kapilavatthu used to go to a big, pleasant and beautiful lake 
1n order to amuse themselves In water. Because 1t was the lake of royal sports, 1t came to 
be known as Devadaha (“Deva” immplying Sakyan princes as recognized lords and “đahđ” 
meaning a lake for watery games). 


Later on, those Sakyan princes, who came to the lake for amusement(s, dịd not return to 
Kapllavatthu but built royal lodges near the lake. In due course, the area prospered and 
became a city by 1tself, earning the name Devadaha after the lake. 


The Sakyans residing 1n that city were also named Devadaha Sakyans after the c1ty. 
(Based on the exposition of the Devadaha Sutta, Uparipannasa Atthakath). 


The Descendants of Ukkamukha The Sakyan King 


The rulers belonging to Kapilavatthu are as follows: 


()_ Iis founder, King Ukkamukha (when the King spoke a brilliant light. sign of 
authority, came out from his mouth like his father King Okkaka), 


(2) his son King Nipuna, 

(3)  his son King Candima, 

(4_ his son King Candamukha, 

()  his son King SïvI, 

(6) his son King SiñJaya, 

(7) his son King Vessantara, the Bodhisatta, 
(8) his son King Jãli. 

(9) his son King Sihavahana, 

(10) his son King Sihassara. 


These ten Sakyan kings and King Sĩihassara's descendants down to Jeyyasena, eighty-two 
thousand 1n all, ruled successively in Kapilavatthu of the Sakyan Kingdom. 


The last of these eighty-two thousand and ten Kings, Jeyyasena, had a son and daughter, 
Sihahanu and Yasodharã respectively. 


At that trme King Ukkasakka and Queen YasavatT of Devadaha (also) had a son and 
daughter, Añjana and Kañcanã respectively. 


From the marrlage of Prince Sihahanu, son of King Jeyyasena of Kapilavatthu, and 
Princess Kañcana, daughter of Ukkasakka of Devadaha, were five sons and two daughters, 
totalling seven children were born. The five sons were (1) Suddhodana, (2) Amitodana, (3) 
Dhotodana, (4) Sakkodana, (5) Sukkodana (Mention 1s made according to the exposition of 
SammäãapariIbbãajaniya Sutfa, Suttanipata Atthakatha, Vol. 2.) The two daughters were (1) 
Princess Amitta and (2) Princess Palita. 


From the marriage of Prince Afñjana, son of King Ukkãasakka of Devadaha, and Princess 
Yasodhara, daughter of King Jeyyasena of Kapilavatthu, were two sons and two daughters, 
totalling four children. (Herein, the name of King Añjana 1s also mentioned as Mahã 
Suppabuddha.) The two sons were Prince Suppabuddha and Prince Dandapani. The 
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daughters were (I) Siri Maha Maya and (2) Princess PaJapati GotamI. 


Prince Suddhodana, son of Sihahanu, was married to the two daughters of King Añjana: 
Princess Siri Maha Maya and Princess Pajapati GotamI. The elder sister, Siri Maha Mayä, 
gave birth to Prince Siddhattha and the younger sister, Pajapati GotamI, gave bírth to 
Princess Rũpanadä and Prince Nanda. 


Ơn the authority of this brlef statement, there were ten kings descended from King 
Ukkamukha, founder of Kapilavatthu. 


There were eigphty-two thousand kings descended from King Sĩnassara, down to 
Jeyyasena. 


Then came King Jeyyasena s son King Sihahanu. 
()_ his son King Suddhodana, and 
(2) his son Prince Siddhattha, the future Buddha. 


Summing up all these three groups, there were 82,013 rulers, all being asabhinna Sakyan 
Kings and reigning 1n the city of Kapilavatthu. (This 1s a condensation of the serles of 
kings in Kapllavatthu.) 


If the number 82,013 of this line from King Ukkamukha to Prince Siddhattha the 
Bodhisatta 1s added to the aforesaid number 252,556 of the rulers from the primeval 
Mahasammata to Okkaka, the result will be 334,569. 


[Here the author gives an extract from the Maha SutakarT Magha-Deva Laika 
Second Part (1) Section on history, vv.32-33.] 


From the marrlage of Prince Suppabuddha, son of King Añjana, and Princess Amitfä, 
daughter of King Sïhahanu, were born Princess Bhadda Kañcana or Yasodhara and Prince 
Devadatta. 


From the marrlage of Prince Siddhattha, the future Buddha, son of King Suddhodãna of 
Kapllavatthu and Queen Siri Maha Maya, and Princess Bhadda-Kañcana or Yasodhara, 
daughter of King Suppabuddha of Devadaha and Queen Amitta, was born Prince Rahula. 


(Prince Siddhattha, the future Buddha, had only one son, Prince Rahula. In the 
minor Chronicles there 1s some fabrication that Siddhattha's lesser wIves gave birth 
to other sons. But there 1s no trace of such a sfatement ¡1n all other works of 
Buddhist-literature. Let us all, therefore, hold that there was only one son and that 
one son was none other than Rahula.) 


The Abolishing of The Era by King Añjana, Grandfather of The Buddha 


King Añjana of Devadaha, the Buddhas grandfather (and Si Maha Mayäs father) 
abolished Goza Era, which was current in his time. He abrogated 8649 years, the new 
moon, Saturday, of the month of Phagguna (February-March) inclusive, (1.e. as required by 
astrology he dịd away with that era); and for 1s replacement he introduced another era 
commencing from the first waxing moon, Sunday, of the month of Citta (March-Aprll), 
(He founded a new era to be used from that time onwards.) That era 1s referred to as Maha 
Era In later times. 


Such an account of abrogation of an era 1s a worldly tradition preserved 1n historical 
works. There is neither occurrence of repellation of an era nor use of such a ferm as 
Sakkaraj and such an expression as Køz or (7øza) in the books approved in Buddhist 
Councils. All this 1s stated only In secular treatises of astrology and history. These ways of 
calculation and expression contained in those mundane astrological and historical works 
have been borrowed by successive learned scholars throughout the Bagan Period, Pinya 
Period, and so on in Myanmar for the benefit of convenience 1n recording the number of 
years and the date of an event. 


Orthography of Sakkaraj, Sakaraj and Koza, Goza 


Much has been written about the orthography of Sakkaraj, SakarajJ and Koza, Goza by 
Monywe Zeftawun Sayadaw In his Samanta-cakkhu Dipam Vol. 2. The Sayadaw's opinion In 
this connection 1s seen as follows: 
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Many ways of writing these terms have been met with. They are useful only for 
recording and calculating years. Any ¡mncorrect spelling in no way affect 
supramundane matters; any correct spelling would not help gain release from 
Sđmsãra as 1t 1S no sense object In acquiring Insight and right view. For these 
reasons, If 1s raftional to hold that each form of orthography has 1ts own merIt. 


Such a đecisive sfatement 1s very satisfactOry. 


In short, Sakkaraj ¡s so called because, as a system of chronological notatlon to be 
reckoned from a certain date, 1t 1s founded by kings who are able to protect the people; 
Sakarãj is so called because such a founding was accomplished by a Szka king. Koza or 
Goza signifles a perlod of time marked by the movements of the sun and the moon. 
(Sakkarđj comes from Sakkar4ÿ, “sakka` meaning “able” and “z/7ã, “king”; hence Sakkarđ, 
an era founded by a king who 1s able to give protection to his subJects. S2karđ7 derIves 
from Sakarz/ä, °Saka` being the name of a people and “rzđ/Z, “king”; hence SœkarZ/ä an era 
Inroduced by a Søkø king. As for Køza and GŒøza, “ko” 1s a term for the sun and “go” a 
word for both the sun and the moon; “zz” 1s used in the sense of “going about”. The time 
spent in making a complete round of the Zodiac by the sun and the moon 1s called a year of 
Koza or Œoza. Ìt 1s aÌlso WrItten as Ớocar.) 


The Terms Kali-yug and Sakkarãj 


_". 


In the expression saying “such and such year Kaii-yug Sakkarđ?” by puttIng Kali-yug as an 
adJective before Sakkarđ, Kali-yug and Sakkaräj are different in meaning. The expression 
means “the year of a certain era, In the length of time began with Ka/-yug.” This wIll be 
explained briefly: 


Of the pair of evolution and devolution aeons called 4ø/ara-kappa, an evolution aeon 
consIsts of four ages: Kaía-yuga, Trefa-yuga, Dvãpara-yuga and Kali-yuga. There are 
waxing and waning periods of these four „gas. When these periods complefe sixty times, 
an evolutlon aeon comes to an end. The same 1s true of a devolving aeon, say mundane 
treatises. Of the four ywgas, the first one, Ka/a-yuga, has 1,728,000 years. Then comes 
Trefa-yuga which has 1,296,000 years. It 1s followed by Dvapara-yuga of 864,000 years. 
Finally follows Ka-yusa of 432,000 years. (Note that, If the years of the Kali-yuga are 
double, the result 1s the years of the Dvãpara-yuga; 1Ÿ tripled, the years of the 7zefa-yuga; 
1Ý quadrupled, the years of the Kaía-yuga.) The total number of these four yugas 1s 
4,320,000. 


During the Kzía-yuga years, all four quarters of beings (the whole lot of people) observe 
riphteousness as though living things stand on four legs. During the 77eía-yuga, three 
quarters of them observe righteousness as though they stand on three legs, one quarter does 
not. During the Dwãpara-yuga (one haÏf or) two quarters do so and (the other half or) the 
other two quarters do not. During the Køi-yusa only one quarter does so and three quarfers 
do not. 


Our Teacher, Gotama the Buddha, rose in the 2,570th years of Kal-. yuøa, states Gotama 
Purana. In the first Kanda (Chapter) 1t says: 


Kaleraãrabbhato suÑfña satta pafñcaduke gafe 
samn vacchare babhuva ve Dhammnavido Gotamabhidho. 


Two thousand five hundred and seventy years after the commencement of 
Kali-yuga, there appeared Gotama who comprehended the Dhamma. 
If one desires to know the present sãvzna year and the present Kzl-yuga, take the present 
year (Myanmar Era) and add I,182 years; the answer 1s the year of the past Sasana Era. 
To get the Kal-yuga year take the present sãszøa year and add 2,570; the total 1s the 
present Kali-yuga year. 


In short, when one writes “in the year so and so Kali-yuga Sakkarđ?”, one's 1dea 1s the 
year so and so of Sz&kkarZ in the age of Kali-yuga. The Kali-yuga lasts 432,000 years as 
has been said before. Sœk&arđ7 1s the calculation of years as determined by royal 
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promulgation. 


(Again, an extract is given by the author from the Mahãäsula KarTï Maghä Deva 
Laủkã concerning the four ywøas and the rise of the Buddha in the year 2,570 of 
Kali-yuga.) 


Ref: 28. The Mark of The Voice having Eight Qualities as A Brahma 
The Sweetness of The Voice of The Karavika Bird and The Story of Asandhimittã 


King Dhammasokas wife, Asandhimittã, asked the Sangha (with reference to the 
sweetness of the Buddha's voice): “Is there any one 1n this world whose voice 1s similar to 
the Buddha's?” The answer given by the Sangha was: ”“There 1s the volce of a karavika bird 
which 1s like the Buddhas.” Again, the Queen asked: “Where do these birds live?” The 
Sangha replied: ““They live in the Himavanta.” 


The Queen then said to King Asoka: “[ would like to see a karavika bírd, Lord.” The 
King sent a golden cage with the command: “A karavika bird shall come ïn to this cage!” 
The cage flew and stopped before a &aravika bird. Considering: ““This cage came with the 
command of the King, Ï am not in a position to remain here against the King's command,” 
the bird entered the cage, which flew back and sfood in the King's presence. 


Although they now had the bird, nobody was able to make 1t cry. The King asked: “O 
men, how could we make 1t cry?” The ministers replied: “Phese &øravika birds cry, Great 
King, when they see their fellow birds.” Asoka accordingly had mirrors placed around the 
brrd. 


When the bird saw 1s own Image In the mirrors, thinking that his relatlons had come, 1t 
uffered a sweet cry slowly and pleasantly like the music note that came out from a ruby 
flute. As 1ƒ Intoxicated by the karavika bird-king's voice, Queen Asandhimitta and the 
cilzens of Pataliputta were wildly pleased. They revelled as though they were to start 
dancing. 


Then the Queen reflected: “Even the volce of this køravika bird, which 1s just an animal, 
1S SO sWweet. What would be the voice of the Buddha, highest in glory, like? There could 
have been no limit to 1ts sweetness!”” 


Visualizing the Buddha, the Queen became filled with Joy (pï?). Without giving up that 
Joy, she developed Vipassana Insight, stage by sfage, and together with her seven hundred 
ladies-In-waiting, she atftained søfãpaffi fruition. 


Ref: Explanations of The Thirty-two MaJor Marks, Chapter One 
Causal Deeds for The Thirty-two Marks 


Since i( is said in the Jinalankara Tikã that only the explanation that deals with the four 
poInts, namely, (1) kanmma, (2) kamma-sarikkhaka, (3) lakkhana, and (4) lakkhanãnisamsa, 
of each of the aforesaid thirty-two marks of a Great Man 1s a well-defined one, the 
meaning of each of these four points wIll be briefly given first. 


Of these four points, (1) kamưua means the element of meriforious deed done in the past 
with an intention to attain of Buddhahood, bringing about the major mark concerned; (2) 
kamma-sarikkhaka means the power or ability of the mark that appears in accordance with 
the kamma; (3) /2kkhana means any of the thirty-two major marks, such as level soles, the 
hundred and eight sole-figures, etc. acquired 1n the present life on account of the relevant 
past meritorlous deeds; (4) /ak&khanãnisamsa means the remote or subsequent effect of the 
past meriftorious deeds which cause the appearance of the mark. 


(For example, the Bodhisatta accumulates merit during his former lives, so firmly and 
resolutely that nobody else can check and destroy them. Ôn account of that accumulation 
of merif, he enJoys divine bliss which excel others In the ten respects. When he 1s reborn as 
a human being, he wins the mark of his level feet resembling golden footwear. As he has 
won that mark, he 1s able to stand up and walk on steadfastly; nobody else, whether a 
human or a deva or Brahma, can move him or make him unsteady. The merifs also g1ve 
him the subsequent effect: he 1s unshaken by such Internal defiling enemies as greed, hate 
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and delusion and also by two external kinds: those who oppose him openly and those who 
đo so but not openly.) 


Herein, the aggregate of his past meritorious deeds done so firmly and resolutely that 
nobody else can check and destroy them 1s (1) kamưna. The state of the level soles of the 
feet marking his acts of merit Is (3) /a&&khana. His ability to stand up and walk on 
s(eadfastly as the immediate effect of his meritorious acts 1s (2) kammưma-sarikkhaka. The 
ability inherent in the mark, forming the effect, agrees thus with the power inherent in the 
meTrifOrIOus acf serving as the cause; such corresponding nature 1s called kazmma-sarikkhaka 
(the nature of agreement with kamma). Just as carrying a vessel full of water means 
carrying the wafer In 1t, even so, speaking of a sign with power sigmifies speaking of that 
very power. Therefore, the expositlon of /akkhana and the expositlon of kamma-sarikkhaka 
are found similar to each other In the commentary on the Lakkhana Sutfa In the Pathika- 
vagga Atthakatha. The undisturbed and determined effort, put in performing good works In 
the past exIstences, brings the Bodhisatta not only the mark of the level soles but, as 1 1t 
were not enoupgh, also brings him the remofe and subsequent effect, which 1s the ability to 
remaim unharmed and undisturbed by his foes withm and without; this subsequent and 
remote effect 1s (4) lakkhanãnisamsa. 


(Now with reference to the Bodhisattas major signs, those causal deeds of the past and 
other things will be described briefly as stated in the Lakkhana Sutta, Text or otherwise, In 
a language easy to read and note.) 


(1) The Level Soles 


The Bodhisata had performed extraordinary acts of merit In his numerous past 
exIstences, so firmly and resolutely that nobody else could check and destroy them. Ôn 
account of those merIforious acfs, he enjoyed divine bliss 1n the deva-world, excelling other 
devas in ten respectfs: longevity, beauty, happiness, authorify, retinue, abundance of divine 
sense objecfs, such as sight, sound, smell, taste and touch. Reborn again In the human 
world, he acqurred the maJor mark of “the level soles of feet like golden Footwear.” 
Because he was endowed with that mark, had he remained a householder, he would have 
become a Universal Monarch (Cakkavafíi) possessing the seven treasures and ruling the 
four continents as he did in the life of Mahasudassana Cakkavatti. As the subsequent effect, 
he would also have enJoyed the Iimmunity from harm done to him by any human foes. On 
renouncing the world, as 1n his last existence as Prince Siddhattha, he attained Omnisclence 
and became a Perfectly Self-Enliphtened One, Chief of the Three Worlds. As the 
subsequent effect, his benefis could not be stopped, harmed or endangered by the 
hostiliies brought by mternal defiling enemies, such as greed, hate and delusion, and by 
external ones, be he an ascetic, a brahmin, a deva, a z„ãra or a Brahma, who opposed him 
openly or not openly. 


(Here the author reproduces for the readers to learn by heart the verses composed 
by one Sayadaw U Ghosita of Mandalay South. The theme of the prayer 1s the 
thirty-two signs of a Great Man. Here the verses describe the first sign. Each of the 
remaining verses similarly follows a paragraph 1n prose by the author.) 


(2) The Hundred and Eight Circles with Figures on The Soles 


In his numerous past existences, the Bodhisatta rendered service for the welfare of 
beings. He had driven away fear from those who were frightened. He had performed đãna 
together with supplementary gifts. (For example, when he gave away robes and øgarmenfts In 
particular, he also offered alms-food as supplementary gIfts to the reciplents; he also gave 
them seats, honoured them with flowers and perfumes and provided them with drink. 
Thereafter he took upon himself the precepts and expressed his wIsh to attain the boon of 
Ommisclence. Then only dịd he distribute the robes and garmenfs most respectfully. In this 
way the Bodhisatta gave the main gift with extra ones.) Às a result, corresponding to such 
acfs of merit, he enJoyed divine bliss which surpassed other devas 1n the ten respecfs, as 
has been mentioned above. Reborn a human being, he acquired the No. 2 major mark of 
“the figures In circles on the soles of his feet”. Because he was endowed with that mark, 
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had he remained a householder, he would have become a Universal Monarch and would 
also have won great sulte of refinue consisting of brahmins, men of wealth, etc. On 
renouncing the world, as 1n his last birth as Prince Siddhattha, he became an Ommiscient 
Buddha and his great reftinue was composed of monks, nuns, male and female lay devotees, 
devas, humans, asuzas, nãgas and gandhabbas. 


Herein, such meritorious act of đãnuø completed with additional gIfts in his numerous past 
exIstences was (1) kamưna. The perfection In all respects of the sole-figures as 1Ÿ they were 
1ndicating, “Let devas and humans know that the Bodhisatta had performed merIforIous actf 
of đãna completed with additional gifts” was (2) kamma-sarikkhaka. The sole mark was (3) 
lakkhana. The great sulte was (4) lakkhananisamsa. 


(3) The Projecting Heels, Long Fingers and Toes and Tire Upright Body 


In his numerous past existences, the Bodhisatta abstained from taking life. Never had he 
caught hold of a weapon with intent to killL He had lived with loving-kindness and 
compassion, providing safeguard for the wellbeing of all others. As a result, corresponding 
to such acts of merit, he enjoyed divine bliss which surpassed that of other devas In ten 
respect. Reborn a human being, he acqurred the three majJor marks: the No. 3 mark of “the 
proJecting heels”, the No. 4 mark of “the long and tapering fingers and toes”, and the No. 
15 mark of “the upright body” like that of a Brahma. Because he was endowed with these 
three marks, had he remained a householder, he would have become a Universal Monarch 
and he would have lived long till the end of his life span as no one could do harm to his 
life (or kill him). On renouncing the world, as in his last bírth as Prince Siddhattha, he 
became an Omniscient Buddha and he lived long until he had covered four-fifths of his life 
Span as no one, be he an ascetic, a brahmin, a deva, a 7„ãra, or a Brahma could threaten his 
life (or could kill him). 


The Four Inviolable Assets of A Buddha 


There are four assets of a Buddha that cannot be violated by others. They are: 


(I)_ the four requisites meant for and brought to Him, 
(2) Hs líe, 
(3)  His marks, and 
(4 His rays 
— Buddhavarnsa Atthakatha. Vol. 2 — 
Or, 
()_ The material gaIn of the four requisites brought to Him, 
(2) Hs líe, 
(3) His eighty minor marks and his body rays, (the light of the moon, of the sun 


and of devas and Brahmas could not outshine or disturb the rays from his 
body), and 


(4) His Omnisclence. 
— Vinaya Päräjika-kanda Atthakathä, Vol.1 — 


The Kamma, Kamma-sarikkhaka, etc, of The Aforesaid Mark 


With reference to the above three marks, (1) kømưna was the abstention from the wrong 
doïng of killing, (2) kamma-sarikkhakRa was the ability of the length and shape of the heels, 
fingers and toes and the uprightness of the body. To make 1t more explicit: those, who are 
bent on killing, approach their victim by tiptoeing lest the sound of thetr footsteps should 
be heard. Consequently, when they become human beings again, some of them have their 
feet curved Iinwardly like a bow; some of them have therr feet curved outwardly; some of 
their feet with a curve in each sole; some have bandy toes; and others bandy heels; as 1f all 
those deformed shapes were to đdisclose, saying: “Let people know about our act of killing 
that Involves tiptoeing.” But the Bodhisatta had the mark of long heels as 1ƒ they were to 
disclose saying: “Let people know about my non-commission of killing that involved 
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tiptoeing.” Similarly, those, who desire to kiHl, approach their victim by bending theIrr 
bodies, lest they should be seen by others. Consequently, when they become human beings 
again, some are hunchbacked, some are squat, some are crippled, as 1f all these deformed 
shapes were to đisclose, saying: “Let people know about my commission of killing that 
Involves body bending.” The Bodhisatta, however, had an upright body like that of a 
Brahma, a mark of a Great Man, as I1 1t were to disclose, saying: “Let people know about 
my non-commission of killing that involves body-bending.” Similarly, those, who desire to 
KiIH, catch hold of a weapon, say a club, and put their victim to death. Consequently, when 
they become human beings agaIn, they have shorts hands, curved fingers, or have no 
visible fingers, as they look conjoined with one another and level with the palms as 1f they 
were fo disclose, saying: “Let people know about their evil.” In contrast with them, the 
Bodhisatta had a long and beautiful fingers, a mark of a Great Man, as 1Ÿ It were tfO 
I1ndicate, saying: “Let devas and humans know” that he had no experience of killing with a 
club in the grip of his hand. The ability of those marks to assure his long life was &kamma- 
sarikkhaka. These three major marks, 1.e. the proJection of the heels, the length of the 
fingers and toes, and the straightness of the body, are (3) /akkhaøa. His life lived to the full 
span was (4) lakkhanãnisamsa. 


(4) The Fullness of The Flesh at Seven Places of The Body 


In his numerous past existences, the Bodhisatta gave deliclous food, such as cakes, 
meals, butter-oil, milk-rice, etc. As a result, corresponding to such acts of merit, he enJoyed 
divine bliss. Reborn a human being, he acquired the No. 16 major mark of “the fullness of 
the flesh at the seven places of his body”, namely, the two 1nsteps, the two backs of the 
palms, the two shoulders and the neck. Because he was endowed with that mark, had he 
remained a householder, he would have become a Ủniversal Monarch. Ôn renouncing the 
world, he became an Ommnisclent Buddha and he received plenty of delicilous food, both 
solid and liquid, to eat. 


Herein, such a meriforious act of offering choice food over the period of a hundred 
thousand aeons was (1) kazwna. The occurrence of the fullness of the flesh at the seven 
places of the body, as 1 1t were to disclose, saying: “Let devas and humans know” that the 
Bodhisatta had done the meritorious deeds of giving choice food, etc. In his past lives and 
1s beIng the cause of abundant gains in that very lie was (2) kamma-sarikkhaka. The 
fullness of the flesh at the seven places of the body was (3) /2kkhana. The acquisitlon of 
much choice food was (4) lakkhanãnisamsa. 


(5) The Soft Hands and Feet and Their Likeness of A Net 


In his numerous past exIstences, the Bodhisatta helped many with the four obJects of 
support (sưgaha vaffhu)”. Those who are pleased with the gifts, which he had helped 
them by giving (đãna.); those who were In need of a pleasant speech, which he had helped 
them with sweet words (?i/avac8), another saigaha vaf(hu; those who desired a beneficial 
talk, he had helped them with a beneficial talk or action (a/fhacariy8), a (thd) sangaha 
yafthu, by advising them: ““Phis should be done.”, “This should not be done.”, “A man of 
this nature should be associated with.”, “A man of this nature should not be associated 
with.”, and so on. Those, who were happy to be treated on equal terms whether in weal or 
in woe, he had helped them with a sense of equality (samãnafa), a (fourth) sangaha 
vaffhu. As a result, corresponding to such acfs of merit, he enjoyed divine bliss. Reborn a 
human being, he acquired the No. 5 major mark of “the soft hands and feet” as well as the 
No. 6 major mark of “their having likeness of a golden net”. 

Because he was endowed with these two marks, had he remained a householder, he would 
have become a Universal Monarch. Ôn renouncing the world, he became an Omnisclent 
Buddha and he had a suite at his service, as 1ƒ 1t were properly held and collectively placed 


28. Objects of support (saigaha vaffhu): refer to Chapter VỊ: What are the factors for 
accomplishing the Pãrzzms: (a) extinction of self-love ..... Previously 1t Is translated ways of 
gaining friendship, pg 89, /5/đ. 
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1n his hand. 


Herein, such meritorious acts of helping many through the fourfold saigaha vaffhu 1n his 
numerous pasft existences were (1) kamma. Those, who used not to do so, have rough hands 
and feet and uneven fingers and toes. The Bodhisatta, however, had soft and tender hands 
and feet; his fingers and toes were even like that of a golden net in order to let devas and 
humans know of his help given to many through the fourfold saigaha vaffhu 1n his past 
lives. The quality of the softness of the hands and feet and also of the evenness of the 
fingers and toes was (2) kamna-sarikkhaka. The quality of the soft hands and feet and of 
the even fingers and toes was (3) /akkhana. The gain of the suite properly held and 
collectively placed, so to speak, in his hand was (4) lakkhanãnisamsa. 


(6) The High Ankles and The Curling-up Body Haiïr 


In his numerous past existences, the Bodhisatta abstained from frivolous talks. He had 
gIven religious talks which are beneficial here as well as hereafter. He had made only 
Dhamma-speeches concerning the ten acts of merit leading to emancipation from szisãra. 
By delivering to a large number of people religlous sermons that would raise them to 
hipher sfages of prosperlty with the ten deeds of merit, he had given the gift of Dhamma. 
As a result, corresponding to such acts of merit, he enjoyed đivine bliss. Reborn a human 
being, he acquired the No. 7 maJor mark of “the sliphtly higher dust-free ankles” and the 
No. 4 majJor mark of “the body-har with 1s tips curling upwards”. Because he was 
endowed with these two marks, had he remained a householder, he would have become a 
Universal Monarch and would be superior to others. Ôn renouncing the world, as in his life 
as Prince Siddhattha, he became an Ommisclent Buddha and reached the top, excelling all 
other beings in pre-eminence. 


Herein, such a meriforious act of delivering Dhamma-sermons that lead to higher stages 
was (l) kamma. Those, who used not to do so, have low ankles and stooping downy harr, 
as 1ƒ they were to disclose, saying: “Let people know” about their failure to speak of the 
Dhamma The Bodhisatta, however, was endowed with these two marks, namely, the high 
ankles and the curling up body-harr, as If they were to disclose, saying: “Let devas and 
humans know” that he had given discourses that would raise them to higher sprritual 
positlons. Therefore, the ability of these two marks to mdicate thus was (2) kamma- 
sarikkhaka. The two marks were (3) /akkhana. The Bodhisattas being above all others in 
rank was (4) lakkhanãnisamsa. 


(7) The Eni-like Round Legs 


In his numerous past existences, the Bodhisatta seriously and promptly taught his close 
pupils who had come to him for education. He had taught them in such a way that they 
might learn and traimn quickly and without trouble; he had 1nstructed them 1n different arts 
and crafts, in various modes of moral conduct(caraa), such as the FIve Precepts, the Ten 
Precepts and the PZ/imokkha as well as on the doctrines such as Kammnasakafä (the truth 
that everybody has kamma as his or her own property). In his teaching, he had never held 
back anything for his own sake. As a result, corresponding to such acts of merit, he 
enJoyed divine bliss. Reborn a human being, he acquired the No. 8 major mark of “the legs 
round and full, lengthy and comely, like those of an antelope called enï (or like husk of 
paddy)”. 

Because he was endowed with this mark, had he remained a householder, he would have 
become a Universal Monarch and he would have obtained all royal paraphernalia both 
animate and inanimate. Ôn renouncing the world, he became an Ommnisclent Buddha and he 
possessed the requisites of a monk fully and rapidly. 


Herein, such a meritorious act of serilous and prompt teaching of arts and crafts, etc. in 
his numerous past existences were (l) køzmma. Those who did not teach their pupils 
seriously and promptly but used to waste their time by asking them to walt upon them 
respecffully, or by sending them on errands, and thus making them weary, have their calves 
which are bulging at the back of the leg as though the muscles were cut off on the other 
side. In confrast, the Bodhisattas calves were high and round as I1f they were to disclose, 
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saying: “Let devas and humans know about his serlous and prompt teaching, which 1s 
without holding back anything for his own sake. The ability of that particular mark to 
disclose thus was (2) kamưna-sarikkhaka. The calves of that beauty were (3) /akkhana. The 
rapid possession of the appropriate requisites was (4) lakkhanãnisam sa. 


(8) The Smooth Skin 


In his numerous past existences, the Bodhisatta approached wise ascetics and brahmins 
and discussed with them questioning: “Venerable Sirs, what 1s merIt?”, “What 1s demer1t?”; 
“What 1s faulty?”, “What 1s not faulty?”; “What should be followed?”; “What should not be 
followed?”; “What when done leads to lasting sorrow?” and “What when done leads to 
lasting happiness?” As a result, corresponding to such acts of merit, he enjoyed divine 
bliss. Reborn a human being, he acquired the No. 12 major mark of “the smooth skin”. 
Because he was endowed with this mark, had he remained a householder, he would have 
become a Universal Monarch and a great wise man. Among those, who enJoy sensual 
pleasures, there would have been none equal to him or higher than him in wisdom. Ôn 
renouncing the world, as in his last bírth as Prince Siddhattha, he became an ÔmniscIent 
Buddha with great wisdom. He possessed ø/hu-pañña, knowledge of the aggregates, the 
sense-spheres, the elements, etc; #Zsa-pañña, knowledge born together with zest and Joy, 
javana-pañña, knaowledge of. swIft occurrence; //kkha-paññaä, knowledge that quickly 
eradicates defilements; and ?bbedhika-pañña, knowledge that penetrates the Impenetrable 
mass of greed, hate and delusion; as the subsequent effect, he was endowed with 
1ntelligence higher than that of others. 


(Here the author's analysis of this particular major mark as fO 1S &@mma, ©tc. 1S 
missing. But 1t may not be difficult for the reader to make his or her own.) 


(9) The Yellow and Bright Complexion Like Gold 


In his numerous past existences, the Bodhisatta showed very little anger. If there were In 
hìm anger at all, he quickly quenched 1t. He also display litle anxiety. Though someone 
should speak to him angrily, he was absolutely free of hate, anger, aversion, đisturbance or 
gørudge. Besides, he donated fine clothing, robes and coverlefs to people. AÀs a result, 
corresponding to such acts of merit, he enjoyed divine bliss. Reborn a human being, he 
acqurred the No. I1 major mark of “the yellow, bright skin like that of pure gold oŸ sigï- 
nikkha”. Because he was endowed with that mark, had he remained a householder, he 
would have become a Universal Monarch. On renouncing the world, he became an 
Ommisclent Buddha and he quickly obtained fine clothings, robes and coverlets. 


Herein, such a state of his being free of anger and such acts of distribution fine clothings, 
robes and coverlets In his numerous past existences were (I) kamna. The complexion of a 
person In anger lacks serenity; his or her face 1s terribly ugly. There 1s no adornment like 
clothing in the world. Therefore, those who used to show anger and not used fo g1ve 
clothings, robes and coverlets are not good looking, as 1Ÿ they were to disclose the1r former 
1lls. The face of one who does not lose temper 1s beautiful; his or her complexion 1s serene. 
There are four ways for beings to acquire beauty and splendour: 


(l)_ giving alms-food in the past existences, 

(2)  giving clothing In the past existences, 

(3) giving service by cleaning with a broom, and 
(4) showing no anger. 

AlI these four requirements, the Bodhisatta had fulfilled in his countless former lives. He 
therefore, acquired the No. II majJor mark of the yellow skin. Therefore, the bright yellow 
complexion comparable with the colour of sig7-nikkha gold and which, so to speak, 
informed devas and humans of his fulfilment of the four requirements was (2) kđmma- 
sarikkhaka. The golden skin was (3) lakkhana. The gain of fine clothing etc. was (4) 
lakkhananisamsa. 


THE GREAT CHRONICLE OF BUDDHAS 
(10) The Male Organ concealed in A Sheath 


In his numerous past exIstences, the Bodhisatta brought about reunion 1n amity to those 
relatives and friends who had been long separated; he had created harmony between 
estranged mother and son, between estranged father and son, among estranged brothers, 
between estranged brothers and sisters and among esfranged sisters. He reJoiced in the 
harmony thus caused by him. Às a result, corresponding to such acts of merit, he enJoyed 
divine bliss. Reborn a human being, he acqurred the No. 10 major mark of “the male organ 
concealed in a sheath”, like that of a Chaddanta Elephant King. Because he was endowed 
with that mark, had he remained a householder, he would have become a Universal 
Monarch and would have begot thousands of brave sclons who were able to crush enemy 
forces. On renouncing the world, he became an Omnisclent Buddha and gathered thousands 
of sons In his noble đisciples who were capable of crushing enemy forces of defilements. 


Herein, his meriftorious performance of bringing about unity among relatives 1n the 
numerous past existences was (l) kamma. When kinsmen are united, one overlooks 
anothers fault. Even when they are at quarrel, they do not like let others know of the 
wrong done by a man of their blood. If one were to say: “Phis 1s his fault,” they would rise 
up and refute, “Who has seen that? Who has heard of that? There 1s nobody among us who 
would have done such a misdeed!” In this way, they all would give cover to his fault. lĩ 
may be said that the Bodhisatta had disregarded such a fault and thereby brought about 
umty to his kith and km. Therefore, the male organ 1n a sheath that was Indicative to other 
of his past deed of bringing unmity to his relatives by preventing therr fault from being seen 
so that they may live in happiness was (2) kammma-sarikkhaka. The male organ thus 
concealed in a sheath was (3) /akkhana. The gaining of thousands of son-like noble 
disciples was (4) lakkhananisarnsa. 


(11) The Symmetrically Proportioned Body and The Long Palms that could touch The 
Knees without stooping 


In his numerous past existences, the Bodhisatta gave honour to members of his reftinue 
after personally scrutinizing their virtues and qualities. Only when he had known their 
qualificatons địd he show his appreclation to them according to their merif, deciding: 
“This man deserves this much of reward.” “This man 1s worthy of this amount of reward.” 
The Bodhisatta honoured a man fairly and honestly according to what he deserved. As a 
result, corresponding to such act of merit, he enjoyed divine bliss. Reborn a human being, 
he acquired the No. 19 major mark of “the symmetrically proportioned body (round and 
beautiful) like the circular spread of a banyan tree” and the No. 9 majJor mark of the “long 
palms which can touch the knees while standing without stooping.” Because he was 
endowed with these two marks, had he remained a householder, he would have become a 
Universal Monarch; and he would have had abundance of bliss and wealth, such as gems, 
gold, silver, useful objects, treasure-houses and granaries. On renouncing the world, he 
became an Omnisclent Buddha and he owned abundance of the wealth of the pious: faith 
(saddha), morality (s7la), knowledge (sz), sacrifice (cä-g2), wIisdom (pañña), shame (hir?) 
and dread (ø/fappa) of doïng evIl. 

Herein, his honour shown according to one's value was (1) kamưna. The equal length of 
his stretched out arms and height and the equal measurement of the upper part and the 
lower part of his body in accordance with his performance were (2) kamma-sarikkha. His 
body like a round banyan tree, and 1s upper and lower parts being of equal measurement 
were (3) /akkhana. His abundance of sevenfold wealth of the plous was (4) /akkhanã- 
HiSasa. 


(12) The Well-developed Body, The Back without The Spinal Eurrow in The Middle and 
The Round Neck 


In his numerous past existences, the Bodhisatta wished for the welfare of the multitude. 
He had wished for the safety of the people's four modes of happiness. He had done a lot of 
contemplaton: “How could these beings prosper through szđd;a?”, “How could they 
prosper through s7/2, observing the FIve Precepts or the Ten Precepts?”, “How could they 
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prosper through sz⁄z, following the advice of the wise and pious?”, “How could they 
prosper through cãga, giving up (what they own)?”, “How could they prosper through 
pañña, the truth and knowledge that all beings have thelr &azng as therr own property?”, 
“How could they progress in terms of wealth and paddy, field and land, bipeds and 
quadrupeds, children and wives, servants and employees, relatves and friends?” As a 
result, corresponding to such acts of merit, he enJoyed divine bliss. Reborn a human being, 
he acquired the three major marks, namely, the No. 17 mark of “the full and well- 
developed body like a lions front portion”, the No. 18 mark of “the well-developed back 
of the body extending from the waist to the neck like a golden plank without any trace of 
the spinal furrow”, the No. 20 mark of “the proportionate and round neck”. Because he was 
endowed with these three maJor marks, had he remained a householder, he would have 
become a Universal Monarch and he would have obfained royal paraphernalia and his 
blissful life would never have diminished. On renouncing the world, he became an 
Omniscient Buddha and his mundane and supra-mundane virtues, such as sưđđhã, sila, sufa, 
cñøa, paññã, et(c., never decreased. 


Herein, his wish for the welfare of the multitude was (1l) kammna. The fullness, roundness 
and development of the body, of the back and of the neck as 1f they were Iindicative of hIs 
wish for the prosperity of others was (2) kamma-sarikhaka; the fullness, round and 
development of the body, the back and the neck were (3) /akkhana. The non-decrease of 
his wealth both mundane and supra-mundane was (4) kamnuãnisam sa. 


(13) The Seven Thousand Capillaries at The Throat 


In his numerous past existences, the Bodhisatta had never hurt other beings with his 
hands, with a sfone, a stick, a sword or with any other weapon. As a result, corresponding 
to such acts of merit, he enJoyed divine bliss. Reborn a human being, he acquired the No. 
21 major mark of “the seven thousand capillaries occurring at the throat and diffusing 
throughout the body the taste of the food, be 1t as small as a grain of sesame.” Because he 
was endowed with this maJor mark, had he remained a householder, he would have become 
a Universal Monarch. Ôn renouncing the world, he became an Ommisclent Buddha and his 
allments were few and far between. 


Herein, his meritorious performance of refraining from hurting beings was (l) kamma. 
He who has been hit by another with hands, etc. will have bruise and blood clot on the 
spot his body which has been hit, from which suppurafion and more suffering would occur. 
As for the Bodhisatta, as If they were clearly indicative of his past, observance of non- 
violence towards others, an act of merit that would result in good health, he acquired the 
mark of the capillaries at the throat. Such an irregularity of the capillaries for taste lying 
upright was (2) kamma-sarikhaka; the upright capillaries at his throat were (3) lakkhana. 
His good health was (4) kammanisamsa. 


The capillaries distribute the taste all over his body, even 1 1t 1s of the food as tiny as a 
grain of sesame. His digestive power was neither too hiph nor too low but Just right to 
dipest whafever 1s eaten: Therefore, the Bodhisatfa s health was better than that of others. 


(14) The Clear Blue Eyes and The Soft Eyelashes 


In his numerous past existences, the Bodhisatta had never angrily looked at others with 
his eyes protruding like those of a lobster. Never had he, in anger, looked sideways at 
another person. When that person angrily looked at him, he simply closed his eyes. Only 
when that person looked the other way round did he glance at him or her with a loving and 
sober heart but never with a hateful one. As a result, corresponding to such acts of merif, 
he enJoyed divine bliss. Reborn a human being, he acquired the No. 29 major mark of “the 
very clear blue eyes” and the No. 30 mark of “the soft and tender eyelashes, like a newly 
born calf.” Because he was endowed with these marks, had he remained a householder, he 
would have become a Universal Monarch. On renouncing the world, he became an 
Ommisclent Buddha and he was looked upon by beings, as such devas, humans and 
Brahmas, lovingly and trustingly. 


Herein, his viewing of other beings with loving eyes in the counfless past existences Was 
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(1) kamma. Those angry ones, who look sideways or frown at somebody else, have theIr 
eyes set in that manner. Those, who look at others In an affectionate and respectful manner, 
have theIr eyes serene 1n five ways of beauty. The Bodhisatta was endowed with the eyes, 
blue and clear; the eyelashes, soft and curling up, as 1ƒ they were indicative of his 
affectionate, respecfful glances in the past: all ths was (2) kamma-sarikhaka. The 
extremely clear blue eyes and the extremely soft curling-up eyelashes were (3) /akkhana. 
The love and respect shown to him by other beings was (4) kamưuãnisamsa. 


(15) The Thin Layer of Flesh on The Forehead 


In his numerous past existences, the Bodhisatta led group performance of good physical 
practices, good verbal practices, good mental practises, alms-giving, moral observances, 
fasting, service to parenfs, etc. As a result, corresponding to such acfs of merit, he enJoyed 
divine bliss. Reborn a human being, he acquired the No.32 majJor mark of “the thin layer of 
flesh that appeared by nature, like a gold headband on the forehead.” Because he was 
endowed with this mark, had he remained a householder, he would have become a 
Universal Monarch. Ôn renouncing the world, he became an Ommisclent Buddha and he 
gained a large number of beings as his followers or he became leader of them all. 


Herein, his meriforious act of giving leadership to others in the øgroup performance of 
good deeds was (1) kamma. He who gives leadership to a performance of good deeds, such 
as øIving 1n charify, etc. never wears a sad face in the gathering, Instead, he moves about 
among the people with his head upright without fear but with Joy and satisfaction. He also 
has a large number of followers. The Bodhisatta, in his many previous bữrths, had given 
guidance In doing all acts of merit. In order to make devas and humans know of this, the 
Bodhisatta was born with the thin layer of flesh on his forehead (or the full round head); 
therefore, the ability of the thin layer of flesh (or, the full round head) to let others know 
of those past meritorlous act was (2) kamưna-sarikhaka, The thin layer of flesh (or, of the 
full round head) was (3) /œkkhana. The large numbers of beings Immediately following 
after him was (4) lakkhanãnisamsa. 


(16) The Body-hair and The Hair between The Two Eyebrows 


In his numerous past existences, the Bodhisatta abstained from telling lies (wwsavada); he 
had told what was true; (with no insertion of falsehood,) his first truthful words had agreed 
with his last; he had been of firm speech; he had spoken reliable words which people trust 
and referred to. As a result, corresponding to such act of merif, he enJoyed divine bÌiss. 
Reborn a human being, he acquired the No. 13 major mark of “the body harr, each In one 
pore of the skin” and the No. 31 major mark of “the hair between the two eyebrows”. 
Because he was endowed with these two majJor marks, had he remained a householder, he 
would have become a Universal Monarch. On renouncing the world, he became an 
Ommisclent Buddha and he had his wishes fulfilled by many. 


Herein, his meritorious act of speaking only what was true 1n his numerous past 
exIstences was (l) &amưna. The ability of his body-haïr, each growing in one pore of the 
skim and of his hair that strangely grew between the eyebrows to disclose his acts of 
speaking the truth was (2) kamma-sarikhaka. The body hair and the hair between the 
eyebrows were (3) lakkhana. The fulfilment of his wishes by many was (4) 
lakkhananisamsa. 


(17) The Forty Teeth and Their State of touching One Another 


In his numerous past exIstences, the Bodhisatta abstained from any mischievous speech 
that would cease friendship among people; he had brought harmony to those who were 
separated; he had helped maintain unity of those who were united; he had taken delight in 
unty among friends; he had been very pleased to see or hear of those In unity; he had 
spoken only what would create unity of friends, As a result, corresponding to such acts of 
merit, he enJoyed divine bliss. Reborn a human being, he acqurred the No. 23 maJor mark 
of “the teeth numbering exactly forty” and the No. 25 major mark of “the teeth touching 
one another with no space In between.” Because he was endowed with these two marks, 
had he remained a householder, he would have become a Universal Monarch. Ôn 
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renouncing the world, he became an Ommisclent Buddha and he gained followers whose 
unifty could not be destroyed by others. 


Herein, his abstention, In his numerous past lives, from mischievous talks (?is⁄„a-vãc8) 
and his speech that would create unity were (l) &amzna. Those who used to speak 
mischievous words, have no complete set of forty teeth, and they have their teeth with 
gaps, for they destroy unity of others and separate them. The Bodhisatta, however, had 
forty teeth and they were touching one another as I1f to tell devas and humans of his 
abstention from mischievous words 1n his countless former lives In s#sãra. Therefore, the 
ability of his teeth to be indicative of his said abstention was (2) kamma-sarikhaka. The 
complete set of forty teeth and the absence of øaps in them possessing the very ability were 
(3) lakkhana. His gaining of followers whose unity could not be destroyed by others was 
(4) lakkhananisarsa. 


(18) The Long Tongue and The Voice with Qualities like A Brahmas 


In his numerous past existences, the Bodhisatta abstained from speaking harsh and 
abusive words; he had spoken only what was polite, faultless, pleasing and appealing to the 
hearfs of many. As a result, corresponding to such acts of merit, he enjoyed divine bliss. 
Reborn a human being, he acquired the No. 27 major mark of “the long, flat and tender 
tongue” and the No. 28 major mark of “the voice having eight qualitles like a Brahmas.” 
Because he was endowed with these two marks, had he remained a householder, he would 
have become a Universal Monarch. Ôn renouncing the world, he became an Ômnisclent 
Buddha and his words were effective, Influential and authoriftative. 


Herein, his abstention from harsh and abusive words (?2harsa-vãc8) and his speaking 
only sweet, pleasant and polite words 1n his numerous past exIstences 1n s2sãra were (Ì) 
kamna. Those who used to Indulge in harsh and abusive terms have their tongues faulty 
with thickness, droopiness and a slit so that others may know of their indulgence 1n bad 
language by twisting their tongues. The Bodhisatta, however, had the primary benefit of 
having his tongue long, flat and tender so that devas and humans might know that he had 
never uftfered such bad language but had spoken what was sweet, pleasant and polite. 
Those, who used to speak abusive language, have their voice cracked, rough or faulty in 
other ways so that many might know of their swearing In a cracked, rough voice. The 
Bodhisatta had the benefits of having a voice of eight qualitles, as 1ƒ they were to tell “Let 
devas and human know” of his abstention 1n his numerous pasf existences 1n s4#sãra from 
cursing, a cause for a cracked, rough voice. Therefore, the length, flatness and tenderness 
Of the tongue and the completeness of his tongue with the eight qualitles were (2) kamna- 
sarikkhaka. The long, flat and tender tongue and the voice complete with the eight qualities 
were (3) /akkhana. The obedience shown to his word by devas and humans and his verbal 
effectiveness, influence and authority were (4) lakkhanãnisamsa. 


(19) The Lion-like Chin 


In his numerous past exIstences, the Bodhisatta abstained from frivolous talks that were 
like unsuccessful paddy lacking substance. He had spoken what was right and suitable for 
the occasion; he had talked beneficially, truthfully, and with reference to the Dhamma, and 
advised In accordance with discipline. He had uttered solemnly what was meaningful with 
evidence as 1n judicial proceedings, worthy of keeping in the casket-like hearts of all 
hearers. Às a result, corresponding to such acfs of merit, he enJoyed divine bliss. Reborn a 
human being, he acquired the No. 22 major mark of the “well developed chín (suggesfive 
of his Imminent smile) like that of a lion.” Because he was endowed with this maJor mark, 
had he remained a householder, he would have become a Universal Monarch. Ôn 
renouncing the world, he became an Ommisclent Buddha and he was Invulnerable to attacks 
by his enemies within and without. 


Herein, his abstention from frivolous talks (sưmpha-palapa) was (1) kamma. Those, who 
used to talk about foolish things, have ther chíns concave, crooked or in any other 
unseemly shape so that many might know that they had spoken 1nsubstantial language with 
therr Jaws moving. The Bodhisatta, however, had well developed Jaws so that devas and 
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humans might know of his abstention from frivolous talks and of his practice of speaking 
only what was fruitful. Therefore, the ability of the development of the Jaws to disclose his 
practice of speaking, im the past, what was fruiful was (2) kamma-sarikkhaka. The 
developed Jjaws with that ability was (3) /akkhana. His invulnerability against any of his 
enemies whether within or without was (4) lakkhananisamsa. 


(20) The Proportionately Set Teeth and The Four White Pointed Teeth 


In his numerous past existences, the Bodhisatta abstained from wrong livelihood but had 
earned his living by clean trade; he had avoided various dishonest method, such as 
deceptive scales, deceptive baskets, deceptive coins; such as being unethical by taking 
bribes, immoral persuasion by cheating; convincing others with 1mitations; such as violence 
by cutting hands and legs, by taking life, by binding, plundering, destroying fowns and 
villages. As a result, corresponding to such acfs of merift, he enJoyed divine bliss. Reborn a 
human being, he acqurred the two major marks: the No. 24 mark of “the proportionate set 
of teeth” and the No. 26 mark of “the four pointed teeth as whife and brilliant as the 
morning star”. Because he was endowed with these two marks, had he remained a 
householder, he would have become a Universal Monarch. Ôn renouncing the world, he 
became an Ommisclent Buddha and he gained hosts of followers and attendants. 


Herein, his pure livelihood in his numerous past existences was (I) &œmma. Those, who 
used to have Impure livelihood, possess no proportionately set teeth, upper or lower, inside 
or oufside; and their four pointed teeth are dirty so that many might know of theIr 
misdeeds. The Bodhisatta, however, had even teeth and four pointed ones, which were very 
brilliantly white as 1ƒ they were fo disclose, saying: “Let devas and humans know” of his 
pure livelihood, maintained throughout his countless past existences 1n sđ#sãra. Therefore, 
the evenness of his teeth and the brilliant whiteness of the four pointed teeth that disclosed 
his purity of livelihood in his countless past lives In sœ#wsãra were (2) kamma-sarikkhaka. 
The even teeth and the white pointed ones were (3) /2kkhana. The hosts of followers and 
aftendants were (4) lakkhanãnisam sa. 


(Here Is given the Sayadaw U Ghesita's last verse-prayer with reference to the forty teeth 
and the four pointed ones, followed by the concluding stanza. Also for the benefit of the 
reader in Myanmar: a shorter poetical, composition about the 32 MajJor Marks and the 
Buddha's past kamma as theIr causes, by the Mahãa Visuddharama Sayadaw 1s added. Thịs, 
foo, we propose to leave untranslated.] 
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BRIEE GENERAL SURVEY 
SYNOPSIS of the original six volumes, eight books of the Great Chronicle of Buddhas. 


Volume One Part One (Chapter I to VD: SUMEDHA the future Buddha, His 
Renunciation, the Prophecy, Reflections on Perfections, elaborate expositions on Pãramis. 


Volune One Part Two (Chapter VII to IX): Chronicle of Twenty-four Buddhas 
Dipankara Buddha to Kassapa Buddha; future Buddha Gotama receiving Prophesy. 


Volume Two (Chapter l to Chapter 15): Beginning of Buddha Ratana: From Conception 
of the Bodhisatta to attainment of Buddhahood, and events during the lst rains-retreat. 


Volume Three (Chapter l6 to 27): Events from the 2nd rains-retreat to the 9th. 
Volume Four (Chapter 28 to Chapter 37): Events from the 9th rains-retreat to the 20th. 


Volume Five (Chapter 38 to Chapter 42): Events from 2lst rains-retreat to Parinibbana of 
the Buddha. End of Buddha Ratana. One chapter on Dhamma Ratana 


Volume S1x Part One (Chapter 43): Sangha Ratana begins: Storles of Foremost Bhikkhus. 
Theras from the Venerable Sãriputta to the Venerable Mogharäja. 


Volume S1x Part Two (Chapter 44 to Chapter 45): Sangha Ratana confinues: Storles Of 
Foremost Bhikkhunrs. TherTs from Mahapajapati GotamI to Singalakamatu. Storles of 
Foremost lay male disciples and lay female disciples. Epilogue. 


In 1954, the then Prime Minister of Myanmar, LÍ Nu, requested the 
Late Bhaddanta Vicittasarabhivamsa, Venerable Mingun Sayadaw, to 
compile the Mahabuddhavamsa, being the Myanmar exposition on the 
lives of the Buddhas as related mainly ín the Buddhavamsapali Text of 
the KhuddaKaniKaya. This compilation entiiled ““ he Great Chronicle 
of Buddhas”, resulting in six volumes ín eighf books, commenced In 
1956 and ended in 1969. The work, being the author`s magnum opus 
and a colossal contribution to Myanmar Buddhist literature, has been 
received with enthusiastic acclaim by members of the Sangha and the 
laity alike. 

This Chronicle made its appearance ín commemoration of the 
convening of the Sixth Buddhist Council. If was subsequently 
translated into English by Myanmar scholars for the benefit of the 
English speaKing readers. In this present Edition, the six volumes have 
been combined into two books. 

The Chronicle vividly describes, for the benefits of those who are 
virtuous devotees of Buddhism. how the Buddha, the true friend of the 
three classes of beings, had performed unique, meriforious deeds 
beginning from His existence as the Hermit Sumedha. Sumedha met 


